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Johannes von Skythopolis und Plotin 


W. Beierwaltes, Miinster/Westf. 


Johannes von Skythopolis hat in seinen Erlauterungen 1 zu den Schriften 
des Ps.-Dionysios Areopagites zentrale Gedanken Plotins — zum groBen Teil 
wortlich — aufgenommen. Die folgenden Uberlegungen versuchen von drei 
Aspekten her zu zeigen, in welchem MaBe und in welchem Sinne Plotin die 
Auslegung des Dionysios-Textes durch Johannes von Skythopolis bestimmt 
und damit auch gewisse verborgene Ansatze in der philosophischen Theolo- 
gie des Dionysios selbst sichtbar gemacht hat. 

I 

Dionysios nennt akov als einen der gottlichen Namen 2 .^4icov eharakterisiert 
das Wesen Grottes durch die das Sein der platonischen Idee bestimmenden 
Termini, welche insbesondere von Plotin und Proklos in je verschiedener 
Weise auf den Begriff von Ewigkeit libertragen wurden. Danach ist Gott als 
al&v: dfierdfihjxog xai dxlvrjrog 3 , dqr&aQToc; xai del (Laavxcog fycov*. Dionysios 
begreift jedoch Gottes aicov- Sein weniger als Element derlnneren Struktur 
Gottes, sondern vielmehr im Horizonte von dessen universaler Ursachlich- 
keit. Grott ist aixov xcbv alcbvcov 5 heiBt: er ist Prinzip und MaB des Ewigen (im 
spezieUen: der Engel 6 ) und Seienden, so wie er „Zeit“ heiBen kann als zeit- 
lose Ursache alles Zeitlichen und Werdenden 7 . Ewiger Grund von Ewigem 
und Seiendem (to elvai rolg ofioi, 817D) ist er, weil er das Sein im Ganzen als 
entworfene und entwerfende Idee „in sich umfaBt und vorweggenommen 
hat“ (aweiArjqxbg xai nQoeiXrjqxog s ). — Die proklische Parmenides-Auslegung, 
die dem Einen sowohlEwigkeit als auchZeit abspricht imd es iiber oder 
jenseits von Ewigkeit und Zeit, weil vnegovaiov, sein laBt 9 , iiberfuhrt 

1 Hinweise zur Frage der Authentizitat bei W. Beierwaltes — R. Kannicht, Plotin- 
Testimonia bei Johannes von Skythopolis, Hermes 96 (1968) 247ff. 

2 De div. nom. V 4 (PG 3, 817 C f.). 

3 Ebd. 937 B. 

< 937 D. 

5 Auch proklischer Terminus: Elem. theol. 53; 52, 6 Dodds. 

6 Vgl. R. Roques, L’Univers dionysien, Paris 1954, 16Iff. 

7 937 BD. 940 A. 

8 817 D. 

9 Procl. in Parm. 1233, 17 f. Cousin. Beginn der Erorterung: 1212, 8. 
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W. Beebwaltes 


Dionysios in die Paradoxie einer complexio oppositorum: Gott ist Ewigkeit 
undZeit (qua Ursache); zugleich aber ist er beides nicht, weil er iiber 
beiden das Niehts von Allem ist: raw b alcbv i xal raw b %Qtfvcp ndvrcov 
SgflQrjTar di6n xal abroatcbv i . Oder: xal avxdg i<ni rov elvai xal alow xal &QX$ 
xal fihgov, nqo oboiaq &v xal Svrog xal alcbvog xal ndvrcov ovoconoioq &Qxh xa ^ 
/leadxYjg xal rekevvrj 2 . 

Der Kommentar des Johannes von Skythopolis zum Gottesnamen alow 
besteht im wesentlichen aus einem groBen, teilweise an die ehristliohe 
Theologie adaptierten Exzerpt aus Plotins Enneade III 7 IIeqI aicbvog xal 
XQdvov 3 . Gerade d u r c h Plotin entfaltet Johannes von Skythopolis, anders als 
Dionysios, alcbv als innere Struktur des Wesens Gottes: alcbv wird so zu 
einem Grundzug des gottliohen vovg. Wahrend Dionysios den gottliohen alcbv 
qua Ursache zwar mit dem schopferischen Sein identifiziert, Gott in sich 
jedoeh im eigentliohen Sinne iiber dem Sein sein laBt, interpretiert Johannes 
die Identitat von alcbv und &e6g vom plotinischen fort jtidvov 4 her, welches als 
die abstrakteste und zugleich umfassendste Aussage iiber den alcbv gilt. Im 
icrti jidvov, nicht im pahkov de ovte Scrnv 5 endet also bei Johannes die dionysi- 
sche Reihe: o&ze fjv, ovte Icrcai, o$te iybero , oCte ylvErai, o$te yemjoercu. 
Gottes Ewig-Sein ist sein reines Sein im Sinne des metaphysischen Ver- 
standnisses von Exodus 3, 14: Ioh bin der Ich bin. Dieses reine Sein expli- 
ziert Johannes im Gefolge Plotins als unbegrenztes ((biEiQog), abstandloses 
(ddidcrvaTog), unwandelbares (dxkivtfg, &TQsjbiijg), in der absoluten Einheit 
griindendes Leben (Canj) des gottliohen Geistes. Obgleich das proklisch- 
dionysische t)ber-Sein des Gottes auf Grand des plotinischen alc&v-Begriffes 
bei Johannes hier nur relativ geringe Bedeutimg hat 6 , wird seine Paradoxali- 
tat durch die zentrale Stellung des Seinsbegriffs im Vergleich zu Dionysios 
noch gesteigert. Die biblische Charakterisierung des ewigen Gottes als des 
„Alten der Tage“ (Dan. 7, 9) bei Dionysios sowie die biblisch mitbedingten 
Begriffe £yXQwoQ uk bv und alcbviog XQ^vog 7 vermag Johannes nur mit Miihe 
mit dem philosophischen (= plotinischen) alcbv- Begriff zu vermitteln. 

n 

Die Plotin-Rezeption des Johannes von Skythopolis hat auch in der 
Frage nach dem gottliohen Denken eine wesentliche Modifizierung der 
dionysischen Theologie zur Folge. In der Grandlegung einer Logos-Theolo- 

1 Dion. 825 B. 

2 824 A. 

3 Dieser Scholientext (PG 4, 313 B ff.) ist kritisch ediert Ton R. Kannicbt in: Plotin- 
Testimonia a. a. O. (vgl. S. 3 Anm. 1). Fur den Ewigkeitsbegriff Plotins siehe meinen 
Kommentar zu HI 7 (Plotin, tJber Ewigkeit und Zeit, Frankfurt a. M. 1967). 

< Plot. Ill 7, 3, 34. PG 4, 313 C. 

5 Dion. PG 3, 817 D. 

• Joh. v. Scyth. PG 4, 316 B 8. D. 

i PG 3, 937 B ff. PG 4, 385-388. 
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gie, die Gott als Denken (seiner selbst) bestimmt, vollzieht sich eine der 
folgenreichsten Umformungen grieohischer Geist-Metaphysik in ehristliche 
Theologie *. Dionysios hat diesen von Philo Alexandrinus gesetzten, im Bereieh 
der ostlichen Theologie insbesondere liber Clemens Alexandrinus und Ori- 
genes fortwirkenden Impuls nieht adaquat aufgenommen. Er versteht zwar 
die jede Geist-Metaphysik bestimmenden Wesensziige cnxpia, vovg, Adyog, 
aAijfieia (yvcoaig) als gottliche Namen 2 , sie sind jedoeh (wie aldv) im wesent- 
lichen reduziert auf Aspekte von Gottes ursachlichem Wirken. Weisheit, 
Geist, Wort und Erkenntnis namlich ist Gott als eine Erkenntnis seiner 
selbst, in der er das Wissen alles a u B e r ihm Seienden (ndvrcov eldtjaig 3 ) „vor- 
weggenommen“ hat. Dieses Wissen ist in ihm alsideehafte r Vorentwurf von 
Welt, welcher die notwendige Bedingung der Schopfung oder mit dieser 
selbst identiseh ist: iavr^v otJv rj field ootpia yivwoxovoa yvtoaerai ndvra*. In 
sich, „eigentlich“ jedoeh, also nieht in bezug auf Welt (daxhcog), ist er nieht 
Denken, liber dem Wort, der Weisheit, der Erkenntnis und dem Geist 
seiend 5 ; in Analogie zum nicht-denkenden plotinischen und proklisehen 
Einen ist er in sieh relationslose Einheit (Selbstidentitat). Diese Fixierung 
des Gottesbegriffs auf das neuplatonisehe Eine hin hat aueh eine differen- 
zierte Trinitatsspekulation bei Dionysios unmoglieh gemaeht. 

Johannes von Skythopolis behalt die von Dionysios behauptete, bis auf 
Xenokrates zurliekgehende Identifikation der Ideen mit dem Geiste Gottes 
bei 6 . ttber Dionysios hinaus aber entfaltet er an Hand einiger Grundsatze 
ausPlotinsEnneade V9 Ileglrov vov xal x&v Idecov xal tov Svrog den inneren 
Akt des gottlichen Denkens, welcher sieh als der gottlichen Einheit aqui- 
valent erweist. — Gott ist reiner Geist (vovg xafiagdg 7 ). Dieser ist vollendet- 
ganze Wirkliohkeit, auf sich selbst denkend zuriickgewandt (Reflexivitat). 
Uraprung und „Anfang“ seines Denkes ist allein er selbst (er denkt nieht 
anderswoher, higcofii [vgl. Plot. V 9, 5, 15], sondem i£ avrov). Diese reflexive 
Selbsturspriinglichkeit ist Grand dafiir, dafi Akt und Gegenstand des 
Denkens nieht im Sinne von Subjekt und Objekt getrennt sind. Das Ge- 
dachte ist auch nieht Resultat (kein nqorpyeiafiai , 320 D 1); das ,,Ende“, d. h. 
das Gedaehte als Ziel der Reflexivitat ist vielmehr immer sehon mit seinem 
Anfang vermittelt. Mit Plotin begreift daher Johannes den Greist als eine 
zwar in sieh untersehiedene, aber unteilbare Einheit 8 , naoh Analogie zur 

1 Zur Gesoliichte dieser Entwicklung: H. J. Kramer, Der Ursprung der Geistmetaphysik, 
Amsterdam 1964. 

2 De diy. nom. VII1 ff. 865 ff. 

3 869 A. 

<869 B. 

5 Myst. theol. V (PG 3, 1045 D ff.) 

6 PG 4, 320 C: rwv dvzwv Jiagadeiyfia. 

7 320 B ff., auch fur das Folgende. Vgl. Plot. V 9,5f. Zum Geist-Bcgriff des Plotin siehe 
Kramer a. a. O. 414ff. und meine Einleitung zu dem S. 4 Anm. 3 zitierten Kommentar. 

8 PG 4,320 CD: diaxexgifiivotv de, iv rq> d/negel d/ieQwg. . . . eloi de 6/iov xal diaxexQifiiva iv 
adi(p. Vgl. Plot. V9, 6 3ff. 
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W. Bxixbwaltbs 


Seele als dadyxvrog boats l , in der immer schon „alles zugleich" istund 
gedaoht ist. Das Gedachte ist das Seiende oder die Ideen. Sich selbst 
denkend denkt der gottliche vovg also das Seiende insgesamt oder die Ideen 
als sein eigenes Selbst. Anf dem Grande der plotinischen Identitat von 
Denken xmd Sein „ist er, was er denkt “. Wenn er aber ist, was er denkt, ist 
er mit dem Sein und Wesen des Gedaohten identisoh: sein Sein und Wesen 
ist sein Denken. 


in 

Wesentliche Argumente des proklischen Opusculum De malorum sub - 
sistentia sind gegen Plotins Explikation der Frage nach dem Ubel oder dem 
Bosen gerichtet (Enneade I 8 Tiva xai no&ev xa xaxa;): Es gibt keine zwei 
Prinzipien, Gut und Bose, auch nicht unterhalb des absoluten Einen, die in 
derselben Intensitat das Ihre wirkten 2 ; das Bose ist nicht mit der Materie 
(als dem tiqoxov xaxdv) identisch 3 ; deshalb ist es auch nicht in einer vnd- 
axaatg (Materie), sondem es ist naqvndaxaxng schlechthin 4 . Die Abhangigkeit 
des Dionysios von Proklos bis in die einzelnen Argumentationen hinein ist 
nach der Entdeckung des griechischen Textes von De malorum subsistentia 
durch Helmut Boese noch deutlicher sichtbar geworden. — Johannes 
von Skythopolis benutzt in seiner Interpretation des Passus De divinis 
nominibus IV 19ff. (negl xaxov) Plotin I 8 5 . Durch die Kenntnis des plotini¬ 
schen Textes scheint ihm die Problematik der Thesen, gegen die Proklos und 
Dionysios polemisieren, in ihren Ansatzen und Konsequenzen tiefer bewuBt 
geworden zu sein. Dies hat zur Folge, daB er die proklisch-dionysische Frage 
nach der Einheit oder Zweiheit der Prinzipien 6 7 , der Nicht-Identitat von 
Materie und xaxdv 1 und der absoluten Nichtigkeit von xaxdv und Materie 8 , 
sowie das damit zusammenhangende Problem, ob das Bose navxehqg oder 
lediglich jl leqixfj eXXeuptg oder axeQrjaig sei, ob also trotz des Bosen auf Grand 

1 Der Terminus dovyxvzcog (z. B. 320D, 324A) ist dem neochaloedonischen Theologen 
auch in seinen philosophischen Implikationen wohlbekannt. 

2 Plot. I 8, 6, 33: dgxai dfiqKo. Procl., De mal. 31,13 Boese: fiiavagxfy- Dion- PG 3,721 CD. 
729A. 

3 Procl., De mal. 30, Off. Zu Plot. I 8, 3. 5. 8, 10. Dion. PG 3, 729 A ff. 

4 Procl., De mal. 50, 2ff. Dion. 728 D. 732 C. 

5 Joh. v. Scyth. PG 4, 272-308. Titel der plotinischen Enneade nd&ev za xaxa; (272D) 
gegeniiber der dionysischen Formulierung: nd&ev to xaxdv ; (716D). 

6 Joh. v. Scyth. PG 4, 272 A. 273 A. 285 B. Die Polemik des Dionysios gegen den 
Prinzipiendualismus bezieht sich nach der Ansicht des Johannes gegen die „Manichaeer“ 
272D; 285B; 289A mit "EXArjveg (= der ,,gnostisch-manichaeische“ Plotin) zusammen ge- 
nannt. Vgl. im Gefolge des Proklos auch Simpl., In Cat. 109, 5ff. Kalbfleisch; In Epict. 
enchir. c. 27 (S. 69 ff. Dubner). 

7 PG 4, 297 D—300 D. Zum Materie-Begriff zitiert Johannes (teils wortlich, toils im An- 
klang) Plot. II 4, 4, 22ff. (297 D). I 8, 7, 19 (300 A). I 8, 10, Iff. (ebd.). I 8, 8, lOf. (300 C). 
18, 6, Iff. (300 CD). 

» 272 B (vgl. Plot. I 8, 5, 23. 9, 13 zu aio X og). 272 C und 300 CD (vgl. Plot. I 8, 7, 19f.). 
273 CD. 297 D. Fur xaxdv vgl. S. 7 Anm. 1. 
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des einen Prinzips dem Sein undGuten die Pravalenz belassen werden 
konne 1 , zum groBten Teil in der Evidenz des Plotin-Textes differenziert. 
Daneben erlautert er mit Plotin, teilweise iiber Dionysios hinausgehend, das 
Verhaltnis von gAAeitpig und vneQftokij 2 , von xaxla der Seele zum hypothe- 
tischen tiq&tov xaxdv 3 , femer das Ubel als tpevdog 4 und als Hindemis ftir das 
Wirken der Seele 5 . 

Die Scholien des Johannes von Skythopolis wurden im Mittelalter ins 
Lateinische ubersetzt und zusammen mit der Dionysios-tTbersetzung des 
Eriugena und drei anderen Kommentaren im Pariser Corpus Anastasianum 
tradiert (13. Jh.) 6 . Dieses Corpus ist der direkte oder indirekte Ausgangs- 
punkt zahlreieher Dionysios-Kommentare mittelalterlicher Theologen. Da- 
her blieb aueh auf diesem Umwege Plotin im Mittelalter wirksam. 

1 293 D. 301 AB gegen Plot. I 8, 5, 5f. 13. 9, 7. 12, 1. 4, 24ff. Dazu Dion. 721 A. 724 D. 
730 C. Procl., Be mal. 52, 3. 6. 54,20. Daft im Gegensatz zu den genannten Stellenans Joh. 
v. Scyth. in 280 B bis 281 B gerade zweimal das Gegenteil behauptet wird (i} nayzek^g 
BXuyig tov aya&ov i<ni rd xaxdv, vgl. Plot. I 8, 5, 5f.), laBt zusammen mit der Tatsache, dafi 
dieser Passns n i c h t ins Syrische ubersetzt ist (U. v. Balthasar, Kosmische Liturgie, 2. Aufl. 
Einpiedeln 1961, 653 und 668), wohl auf einen anderen Autor schlieBen. 284 A 13—17 = 18, 
5,5- 8 ist in die Argumentation zugunsten einer jLteQixfj SMeiyng als Zitat aus den "EAXrjveg 
eingeflochten. 

2 281 CD; vgl. Plot. I 8, 5, 21 ff. (nicht bei Dion. 720 C). 

3 296 A; vgl. Plot. 1 8, 3, 39. 14, 51 (derTerminus 7zqo)tov xaxdv nicht bei Dion.). 8,41 f. 
13, Off (aweqydv). 

4 293 BC; vgl. Plot. I 8, 6, 45 (nicht bei Dion.). 

5 293 D; 296 A; vgl. Plot. I 8, 13, Iff. (nicht bei Dion.). 

8 H. F. Dondaine, Le Corpus Dionysien de TUniversit^ de Paris au XHI® Si&cle, Roma 
1953, 35 ff. 


2 Cross, Stadia Patristica XI 
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Citations de l’Ecriture Sainte et des auteurs classiques 
dans le TTpoTpeimK^s irp&s 'EAArivas de Cldment d’Alexandrie 


G. Bbambillasca S. J., Rome 


Je pens© que peu d’6crivains de l’antiquife feveillent autant d’inferet 
que Clement d’Alexandrie pour la frequence et la technique des citations 
et des references. Chaque page du texte cfementin est parsem6e de morceaux 
ou de reminiscences des livres de l’ficriture Sainte et des oeuvres des 
pofetes et des philosophes grecs, harmonieusement m£16s k sa pens6e et k son 
expression. 

Les recherches faites jusqu’& ce jour sur ce sujet ne donnent pas encore 
une documentation suffisamment etendue et exact© pour resoudre les 
nombreux problfemes qui en decoulent, bien que beaucoup de lumi&re 
puisse nous venir aussi des etudes sur l’emploi de Tficriture et des auteurs 
classiques chez d’autres ecrivains de P6poque. 

Mon attention s’est particulferement orientee vers le Protreptique. Je 
pense que c’est un ouvrage tout k fait privifegie pour Pabondance frappante 
des citations scripturaires et classiques; pour le nombre incroyable de 
references k des lieux, des evenements et des personnes du monde grec; 
et pour le soin particular que Clement y a mis soit au point de vue litferaire, 
soit sous l’aspect du contenu. 

Dans cette communication, d’allure plutfit methodologique, je presenterai 
seulement une partie preiiminaire du travail que je vais poursuivre: c’est- 
&-dire je me bomerai k developper quelques reflexions sur la distribution 
des citations et des references dans les differents chapitres du Protreptique. 
Ces observations trfes simples et preiiminaires k une recherche proprement 
dite peuvent neanmoins aider k edairer quelques aspects de la technique, 
de Part et de la synthfese culturelle de Clement. 

J’ai cru utile de dresser en premier lieu un tableau complet des citations 
et des references 1 qu’on trouve dans le Protreptique, en suivant exactement 
Pordre du texte et en distinguant les sources bibliques des sources classiques. 
Sur la base de cette trfes longue liste on peut aisement aboutir k des obser¬ 
vations plus generales. 

Avant tout nous pouvons noter que la proportion entre citations scrip¬ 
turaires et citations classiques varie notable ment d’un chapitre k Pautre 

1 J’emploie le terme ^citation* pour lestextes adlitteram; l’autreterme («r£f£rencc») me 
sert pour indiquer tous les autres differents genres de renvoi a une source. 
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selon la mati&re, la structure et la finality des differentes parties de Pouvrage. 
Dans tout Pensemble des douze chapitres on peut compter k peu prfes trois 
cents citations et references pour la Sainte Ecriture, parmi lesquelles k peu 
prfes cent sont des citations ad litteram. En ce qui concerae les auteurs 
classiques les citations et les references sont k peu prfes deux cent quatre- 
vingt-dix, parmi lesquelles k peu pr&s quatre-vingt sont des citations ad 
litteram . 

Dans le chapitre premier du Protreptique - solennelle invitation k 
ecouter le nouveau chantre de Punivers, le Verbe de Dieu, la Parole de 
Verite — on trouve un bon nombre de citations et des references, parmi 
lesquelles predominent les textes de l’Ecriture. 

Dans la partie consacr6e k la critique de la religion et de la philosophic 
palenne (ch. 2* me -7 6me ) les textes de l’Ecriture sont absents ou sont tr6s 
peu nombreux 1 , tandis qu’y apparaissent dans une mesure surabondante 
les citations et les references des auteurs classiques, parfois 6num6r£es dans 
de longues listes 2 . 

Dans la troisfeme partie du Protreptique (ch. 8 ftme —12* me ) — exhortation k 
chercher la verite dans PEcriture parce que dans la sagesse du paganisme on 
n’en trouve que quelques etincelles, comme emanation du Logos — le rapport 
se renverse dans les ch. 8 6me et 9 6me ou les auteurs grecs laissent presque 
entiferement la place aux textes sacres 3 4 ; tandis que la proportion se fetablit 
dans les ch. 10* me et ll* me4 ; dans le dernier chapitre on a encore un mince 
avantage des sources classiques. En concluant, les parties qui pfesentent 
une fusion plus harmonique entre ces deux genres de sources sont les ch. 1®*, 
i i*me' i 2 &ne Tandis que dans les ch. 2* me et 8* me nous apparaissent 
pfedominantes respectivement les sources classiques et les sources chfe- 
tiennes 5 . 

II serait arbitraire d’en tirer des conclusions. Mais je pense que ces remar¬ 
ques trfes simples, parfois 6fementaires aussi, permettent au moins d’affirmer 
sdrement que Cfement a soigneusement choisi et 61abofe dans un dosage 
6quilibr6 la masse des maferiaux qu’il avait k sa disposition, puisant surtout 
aux sources classiques quand il s’agissait de montrer la vanife, Pinsuffisance 

1 H n’y en a aucundans les ch. 3 6m « et 7^ me ; un dans les ch. 5^ me et 6^ m e; six dans le ch. 
2*me (dont deux seulement sont des citations) et seize dans le ch. (dont cependant six 
settlement sont des citations). 

2 Le plus riche est sans doute le ch. 2& me , avec a peu pre6 quatre-vingt-dix references et 
trente-deux citations. Le ch. 4^ me aussi est notablement riche de references. On en trouve 
un bon nombre (k peu pr*s trente) dans les ch. 5 6me et 6& me . A peu pres vingt-cinq dans les 
ch.3* me et7* me . 

3 Dans le ch. 8 6me seulement deux references aux auteurs classiques; dans le ch. 9e me 
seulement quatre. 

4 Le ch. 10* me e8 t \ e plus riche entre tous en ce qui conceme les citations de l’ficriture 
Sainte. 

5 Rappelons-nous que ces deux chapitres ouvrent respectivement la 2^ n,e et la 3^ ni e partie, 
comme nous l’avoDs dej& montre. 

2 * 
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et parfois la perversity de la religion et de la philosophic paiennes; en- 
richissant au contraire son discours avec des textes de l’lScriture, quand il 
entendait presenter et expliquer le message du Logos. 

En outre Pyquilibre entre sources classiques et sources chr6tiennes dans 
le ch. l er et dans les trois demiers chapitres pourrait, lui aussi, revetir une 
signification particulifere en ce qui conceme Tattitude de Clement k regard 
de la culture grecque 1 . 

Enfin ces observations confirment ce qui apparait tres Evident depuis 
l’analyse de chaque passage ou Clement cite un texte: c’est-4-dire la pro- 
fonde companytration et 1’influence ryciproque (soit au point de vue de la 
pensye, soit au point de vue du langage) entre textes scripturaires ou 
classiques et texte ciymentin. Citations et ryfyrences ne sont pas des yiyments 
qui restent extrinsfeques k la conception et au plan littyraire du Protreptique: 
au contraire elles jaillissent de la structure in time de l’ouvrage et en p4nfe- 
trent chaque passage, en touchant continuellement le coeur du texte ciy¬ 
mentin. Sous cet aspect on peut dire que Cement est un exemple presque 
unique. 

II est intyressant de noter aussi k quels livres de la Sainte ficriture et k 
quels auteurs grecs en particular, Cement puise et renvoit le plus souvent 


1 U nous semble utile de donner ici le tableau complet (cependant les nombres ne sont 
pas definitifs) des citations et des references dans les differents chapitres. Le premier et les 
trois demiers chapitres du Protreptique sont caract4ris6s par une admirable fusion entre 
sources scripturaires et classiques, tandis que les sources classiques pr^dominent dans la 
deuxfeme partie de l’ouvrage (ch. 2 6me —7 6me ) et les sources scripturaires dans les deux 
premiers chapitres de la troisi&me partie (ch. 8 6me —9 6me ). Appellera-t-on fortuite cette 
distribution qui correspond parfaitement au contenu des differentes parties de l’ouvrage et 
qui d6c&le un plan tr&s ordomfe et hajrmonique? 


(chap.) ftcriture Sainte Auteurs classiques 

(references) (citations) (references) (citations) 


I. ] 

36 

13 

16 

4 

II. 

4 

2 

90 

32 

III. 


18 

3 

IV. 

10 

6 

40 - 

V. 

1 - 

24 - 

VI. 

- 1 

26 

10 

VII. 

— — 

19 

8 


VIII. 

IX. 


X. 

XI. 

XII. 


31 

26 

2 

— 

34 

13 

4 

— 

50 

24 

29 

11 

23 

8 

14 

5 

10 

3 

16 

5 
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dans le Protreptique. Les Psaumes et l’Evangile de S. Matthieu sont les plus 
cifes (respectivement trente-deux et trente-quatre fois); ensuite nous avons, 
avec une frequence d^croissante, Isaie, l’Evangile de S. Jean, les livres de la 
Genfcse et du Deuferonome, l’Evangile de S. Luc, les Epitres aux Romains, 
aux H6breux, aux Eptfesiens. J6r6mie, l’Evangile de S. Marc et TEpitre aux 
Galates sont cit&s k peu prfes six fois; il y a enfin d’autres citations spora- 
diques tiroes de plusieurs autres livres de l’Ecriture Sainte. En ce qui con- 
ceme les auteurs classiques il me semble que ces deux listes peuvent suffire. 
Sont cit^s ad litteram: Homfcre (Iliade, dix-neuf fois; 0dyss6e, douze fois), 
Euripide (huit fois), H6siode (cinq fois); Antisthene, Arate, D6mocrite, 
Emp6docle, H6raclite, Eferodote, Callimaque, M6nandre, Orph^e, Paniaxis, 
Pindare, Platon, X6nophane, Sophocle le Vieux, Stasime: tous ceux-14 sont 
cifes trois ou quatre fois. Quelques autres auteurs sont cit4s sporadiquement. 

On trouve en outre des references k quatre-vingt-quinze auteurs k peu 
prfes (dont quelques-uns sont 6galement nomm6s dans la pfec^dente liste). 
Les suivants reviennent plus ffequemment (au moins plus de trois fois): 
Aristote, Chrysippe, Euripide, iferodote, Efesiode, Honfere, Philon le Juif, 
Platon *, Pofemone. 

Evidemment toutes ces remarques et toutes ces donn6es que nous avons 
recueillies ne sont qu’une preparation k la discussion sur des problfemes plus 
fondamentaux. En eflfet il est trfcs naturel de se demander: comment Cfement 
emploie-t-il ces sources? Comment et d’oii tire-t-il tant d Erudition? Tout 
cela reste-t-il de l’^rudition ou bien devient-il culture? S’agissait-il vraiment 
de culture, ou bien nfetait-ce que pure utilisation des auteurs classiques au 
service de la foi chretienne? Du fait que Clement cite beaucoup d’auteurs 
grecs, pouvons-nous conclure qu’il fut le premier maitre qui feussit heureuse- 
ment k faire la synthfese entre les valeurs chretiennes et les valeurs de la 
culture grecque? 

On se heurte evidemment k des problfemes trop vastes pour qu’on en 
puisse discuter dans cette communication. D’autre part je pense qu’au- 
jourd’hui nous n’avons pas encore tous les elements d’analyse necessaires 
pour y donner une feponse valable. 

L’analyse de chaque passage du Protreptique oil Clement cite un texte, 
montre qu’il est generalement fiddle dans l’utilisation des sources: sauf peut- 
etre quelques cas 1 2 , il ne fait pas violence aux textes qu’il emploie. Mais la 
question de savoir si Clement a ete fidfele dans sa fa 9 on de citer est-elle une 
question bien posee? En eflfet, avant tout nous ne pouvons pas encore 
affirmer que nous sommes complfetement edaires sur des questions pfelimi- 
naires, comme par exemple k propos des sources directes et indirectes 

1 Le fait que Platon ne soit pas present avec beaucoup de citations ad litteram ne signi- 
fie pas qu’il ne soit pas une des sources plus importantes de Clement. 11 est facile de trouver 
plusieurs pages d’inspiration platonicienne dans la pens6e et dans le langage. 

2 On pent voir, par exemple, les passages suivants: 28, 9; 30, 25; 43, 23 (de l’6dition 
critique publi6e par O. Stahlin). 
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de Clement: cependant nous allons nous orienter vers des perspectives assez 
bien fondles sur une plus vaste documentation, en abandonnant ainsi des 
hypotheses trop h&tives qu’on avait proposes il y a quelques ann6es i . 
Ensuite - et ceci pour nous est plus important - nous n’avons pas encore 
determine exactement la technique et l’art utilises par Clement dans son 
recours aux sources (soit en ce qui conceme les livres et les auteurs qu’il 
connaissait directement et qu’il citait souvent par coeur, soit en ce qui 
conceme les autres textes qu’il puisa dans des floril&ges et des chaines, 
parfois composees peut-etre par sa propre main). En tout cas il nous semble 
qu’il n’y a qu’une voie pour s’orienter vers une bonne solution du problems 
de la fideiite et de l’art de Clement dans l’emploi de ses sources: aprfes avoir 
etudie chaque passage du texts, en lui-meme et en rapport avec les diffe¬ 
rences sources - travail necessaire mais insuffisant -, nous devons pour- 
suivre notre discours sur le theme qui forme la clef de toutes ces questions, 
c’est-i-dire sur la structure intellectuelle et spirituelle de Clement. Il n’a pas 
mis les auteurs grecs au service de la foi chretienne, de meme qu’il n’a pas 
fait de l’ficriture un instrument au service de ses propres idees. Pour bien 
comprendre tout cela nous devons peut-etre abandonner quelques fa9ons 
actuelles de concevoir et nous plonger dans le milieu culturel et spirituel des 
Pferes pour goflter la richesse et la profondeur de leur recours aux sources, 
particuli&rement & l’ficriture. Ils portaient en eux-memes une attitude que 
nous pouvons difficilement reorder en nous-mSmes; nous nous trompons en 
appelant erudition ce qui est le fruit d’une perspective int^rieure complexe et 
mflre et d’une technique litt4raire diff6rente de la n6tre 2 . 

Clement a su vraiment former en lui-meme un patrimoine de culture 
authentique qui nourrissait son esprit et enrichissait son langage 3 . Et 
finalement parler de culture authentique et de synthese chez Clement 
signifie aussi accepter une solution positive du probl&me concemant son 
attitude & l’6gard de la culture paienne. 

1 H suffit maintenant de signaler r®uvre de J. Gabrielsson, Ueber die Quellen des 
Clemens Alexandrinus I, Dias. phil. Upsala 1906; II, Leipzig 1909. Cependant cet ouvrage 
reste encore aujourd'hui trks utile pour l'abondance des mat£riaux comparatifs et pour les 
analyses tr&s attentives. 

2 Cela n’emp&che pas de reconnaitre quelques passages dans lesquelles les citations 

semblent montrer une Erudition qui n’est pas bien assimil6e. 
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For having spiritually fathered Augustine, Marius Vietorinus has a unique 
position in Patristic studies, but as one of the earliest authors of treatises on 
the Trinity he has his own niche in the 8th tome of Migne’s Latin Patrology. 
The niche has long been obscure, but the Paul Henry text, the Hadot 
commentary, the translations into French and German, and the forthcoming 
English translation which it was my happy task to make will bring Victori- 
nus into light. The fact that after having been bom in Africa where he 
married, he went to Rome and there made his theological contribution as a 
layman acting within his own academic competence, all this increases his 
relevance for Christians today. 

Just as by Athanasius’ exile from Alexandria divine Providence gave to 
the Latins an oriental theologian at a time when doctrinal unity between 
east and west was crucial, it was also providential that Vietorinus, a classical 
rhetor with mastery of both Greek and Latin wrote in defence of con- 
substantiality at a time when it was necessary to appreciate every nuance of 
words seeking to express a Trinitarian God. Vietorinus seems to have been 
aware, as many Latins were not, not only of the intransitive sense of 
araaig which corresponded to substarUia , but also of the active sense in which 
Eastern theologians used the term. This knowledge of Greek enabled him to 
give to the word “exist” ( elvai) its “outgoing” character of Ix-arfj-vai. The 
word esse by which he expressed the divine unity denotes with him a dyna¬ 
mic, not a static, unity. It is this active God whom, according to Paul, man 
encounters through faith 1 . 

Now Marius Vietorinus was in many respects a pioneer. He wrote the 
earliest extant treatise against the Manichaeans, the first Latin commen¬ 
taries on St. Paul’s epistles, and he was the first to attempt a philosophic or 
metaphysical theory of the Trinity — based upon the unity and relative 
distinction of esse — vivere — intelligere but, above all, upon the concrete 
character of these action-words. 

I shall prescind from the controversy surrounding the Greek sources of 
Vietorinus 2 . Pierre Hadot has argued in favor of a direct influence from the 

1 Paul, Epistle to the Hebrews 6,6; cf. G.L.Prestige, God in Patristic Thought, London 1936. 

2 P. Hadot, Fragments d’un Commentaire de Porphyre sur le Parmenide, REG 74, 1961, 
410-438; J. P6pin, in: Porphyre, Gen&ve — Vandoeuvres 1966, 233—304. 
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anonymous Commentary on the Parmenides authored, he holds, by Porphyry 
because the method used and the doctrine in the Commentary are identical 
to Porphyry’s. Augustine does say in the City ofOod: 

God the Father, and the Son or Logos were acknowledged by the Platonists as well as by 
the Christians; but relative to the Holy Spirit or Third Person, there is a discrepancy 
between Plotinus and Porphyry, in as much as the former placed Psyche or soul after the 
Paternal intellect, thus making it the third, while the latter put it between the Father and 
the Son, making it the second hypostasis 1 . 

But there is not general agreement about this philosophical triadism. 
Kroll tells us that Jamblichus was the first Neoplatonist to hypostasize the 
being-life-intelligence triad as the author of the Parmenides commentary 
does. It is clear that Proclus placed the Monad or Supreme God above the 
triad, and he finds fault with Porphyry for not having always done so. And 
in the philosophic literature of this period, it is not made fully clear that 
being, life and thought are not three aspects of intelligence 2 , as they were for 
Plotinus. At least in his History of Philosophy Porphyry has kept the One 
unrelated to others. But like Victorinus, Porphyry made use of extra-philo¬ 
sophical sources - the Chaldaean Oracles. But he apparently used these to 
verify his own philosophical position as far as knowledge gained from the 
Oracles was concerned. 

On the other hand, Victorinus , main task was to use philosophical 
knowledge to uphold the consubstantiality of Father, Son and Holy Spirit 
according to Scripture. This at first might seem merely to distinguish the 
philosopher Porphyry from the theologian Victorinus. But when we remem¬ 
ber that Victorinus was busy refuting the Arian subordination of Son to 
Father, a position for which he found support in a literal adherence to the 
Neoplatonic triad where ‘Nous’ was less than the ‘One’, we must admit that 
Victorinus seems to forego his Neoplatonism for the sake of fidelity to the 
prologue of St. John’s Gospel and to the epistles of Paul. But there are 
varieties of Neoplatonism, and the complete story is just as unknown to us 
as the facts regarding the Platonic dialogue commentaries. For there were 
commentaries in the first generation of Platonic disciples; there were 
commentaries in the school of Ammonius Saccas and in the school of Ploti¬ 
nus ; there was a Neoplatonic revival in the opening years of the 5th century 
at Alexandria and at Athens and this mainly consisted in commentaries on 
the works of Plato and Aristotle. And indeed if Plotinus spoke of “Par¬ 
menides in Plato .... distinguishing 3 divine unities subordinated, the first, 
that which is first and most properly one; the second, that which was 
called by him one-many; the third, that which is expressed one-and many:”, 
concluding: “so that Parmenides did also agree in this acknowledgment of a 
trinity of Divine hierarchical hypostases,” we have to realize that we are 


1 Augustine, De civ. Dei X, 23. 

2 Anonymous Commentary on Parmenides XV 16—26. 
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listening to a Neoplatonic interpretation of a Platonic dialogue, and are we 
even certain that Plato has given in this dialogue the exact teaching of Par¬ 
menides, historically considered, or is he interpreted Platonically? And 
there is the further question of whether Numenius and Plotinus and Ammo- 
nius Saccas would ever have taken seriously Plato’s epistle to Dionysius in 
which he said: 

‘All things are situated about the king of all things, and all things subsist for his sake, 
and he is the cause of all beautiful things; but second things are situated about that which 
is second; and such as are third in gradation about that which is third’, to mean that there 
are three eternal principles, good, mind and the soul of the world unless they had had contact 
with Christian Trinitarian doctrine. Augustine was not the only Father who concluded that 
Plato had purloined his so-called triad from the teaching of the Jews, but was there a 
Platonic triad before the Neoplatonic period? It seems more likely that philosophical 
triadi8m developed in relation to Christianity rather than to Judaism. There seems no 
evidence that Christian Trinity was borrowed from Greek thought. And its apparent 
similarity with the philosophical triad never fully concealed the deep differences regarding 
equality and inequality. 

What I am suggesting here and shall not fully develop in the allotted time 
is that Victorinus did indeed think himself out of both forms of Neoplatonic 
8ubordinationism - that of the second principle to First Principle, that of 
the triad to the First Principle which we may call Arian and philosophic 
subordinationism. And he did this precisely by becoming more profoundly 
and not less Neoplatonic, not in letter, but in spirit. 

What Neoplatonism above all insists upon is the mystery of the First 
Principle; and so by arguing for Trinity within Unity, Victorinus not only 
preserved the First Principle’s incomprehensibility but even heightened the 
mystery. And he has done this by an original modification of philosophic 
materials. Even if we become fully aware of Victorinus’ philosophic sources, 
Victorine Neoplatonism can scarcely be reduced to them. For Candidus and 
Victorinus shared the same philosophic background, and yet the former’s 
Neoplatonism differs from the latter’s Christian Neoplatonism. 

In their letters Candidus and Victorinus were discussing the Son of God 
and they both referred him to the One-who-is, which Neoplatonists identified 
with the second hypothesis of the Parmenides dialogue *. Victorinus points 
out that in subordinating the Son to the Father, Candidus has in fact 
treated non-being as a form of reality and existence as an abstraction. Both 
Victorinus and Candidus agree to the statement that the existent is perfect 
only when it is life and thought 1 2 . Both agree that if the First Principle or 
Father is not non-existent by privation but by transcendence, He will be 
the Pre-Existent 3 . But Victorinus concludes, as Candidus does not, that the 

1 C. Morgan, An Investigation of the Trinity of Plato and of Philo Judaeus, Cambridge 
1853. (Parmenides used t 6 Iv to express single harmony of universe.) 

2 Sophist 248e; Enn. II 6, 6; Enn. V 5, 10; I 6, 7. 

3 Candidus I 3, 16 and Victorinus, Adv. Ar. I 50, 27-32 in: Theological Treatises on 
the Trinity of Marius Victorinus (trans. M. T. Clark). 
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Son pre-exists in the Father. For if the First Principle by utter simplicity 
transcends all distinction between potentiality and actuality, it does so not 
by privation but by perfection, embracing both infinitely. Consequently for 
Victorinus the Father as potentiam perfectam 1 is also perfect act- potentiam 
in the sense of power-to-be and perfectam as actual or active or outgoing - 
living action, self-moving and illuminating 1 2 3 4 . But Victorinus , argument in 
defence of the Son’s Pre-Existence against Candidus cannot be understood 
if the triad (esse-vivere-intelligere) 3 is taken as second-substance and ex¬ 
pressed generically as existence, life and thought. Under the influence of 
Aristotle for whom only the individual is real, Victorinus uses existentia to 
signify what Candidus had called substantial for Victorinus is dealing with 
concrete realities. Thus when he wants to express what is meant by con- 
substantial, he equates substantiate with esse , and con with unum, to express 
oneness in be-ing. 

Thus by adverting to Esse as the Pre-Existing Father whose total in¬ 
determination is transcendent-potentiality or power, and to Agere as the 
Pre-Existent which begets the living and illuminating action of Son and 
Spirit, he shows Action or the Son to be the Revelation of the Father. This 
doctrine of the ontological priority of being over act and of their identity 5 
results from substantializing among the divine realities what is merely 
accidental among finite things. 

Victorinus may have gained his sense of the concrete from Aristotle, but 
this translator of Aristotle’s Categories was aware that these categories were 
only one human way of understanding sensible things. He sensed that 
existence escaped these categories. Now it may be true that the problem of 
the history of philosophy is not so much that of the One and the Many as the 
problem of realizing that the categories are not enough. Transcendentals are 
needed. Aristotle did not quite reach them, nor did Plato for whom “being” 
was one of the ideas and “non-being” an idea on the same level. Victorinus 
agreed with Parmenides that being has no real opposite. He tells Candidus 
that non-being is merely science-fiction, and asserts that what is only 
quality in finite things is substance, i. e. existence, in God. There can then 
be no question of the Son as resembling the Father, as the Semi-Ari&ns 
wished, for likeness is rooted in quality. There are no qualities in the Godhead 
where all is substantial. All divine realities must be equal, i. e. consubstan- 
tial. Thus, “relation” and “action” in God are subsistent. And so agere is 
revelatory of esse , and this means that if the Father is self-begetting, so is 
the Son, his act. Victorinus says: 

Therefore, God — absolutely perfect and perfect above all things — He who has created 
all, has not been and has not willed to be alone, but He has been and also willed to be Many 

1 Victorinus, Ad Candidum 15, 7. 

2 Cf. Plotinus, Ennead III 8: all life is contemplation. 

3 Victorinus, Ad Cand. 2, 22. 

4 Candidus, I 11—12. 5 Victorinus, Ad Cand. 19, 1—10. 
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and All that is — potentially. But how without action was it possible for all the others to be? 
Action therefore sprang forth from God’s will. But the action itself was the will itself, for in 
Him all is simple. Thus, therefore, the Logos who is ‘in God’, ‘very God’ and also Himself is 
knowledge, will, action and life, progressed by self-begetting motion from “to-be”, progres¬ 
sed towards his own proper to be, i. e. progressed into action, revealing that very action 
which, of course, made all things 1 . 

Here we see Victorinus putting the Platonic categories of being, motion, 
rest, sameness and difference to work in an original way in order to express 
& new vision of God - his unity, his aliveness, his Tri-Personhood. This is 
done by identifying Being with Action, referring to it as Power of Being or 
Substantial Action. As Power, action is at rest in the Godhead; actively 
self-moving, it begets the motion which images the action-in-repose, a 
motion both vivifying and illuminating. In repose, Motion is Father; as 
vivifying, Motion is Son; as illuminating, Motion is Holy Spirit. The 
sameness of the substantial action or being in all three Persons is the ground 
of consubstantiality or Trinitarian identity whereas the predominance of 
being or living or knowing distinguishes one Person from the Other. 

The emphasis, with Victorinus, is not on the changelessness of God but on 
his self-movement. What is created is moved by another, but the Creator 
most perfectly moves himself. So in describing God’s transcendence, he says 
that the One “. . . alone is distinct and defined by its own existence, so that 
its own constitution and selfknowledge are not something different from 
it.” 2 This is the One whom Victorinus describes as “. . . . rest by an in¬ 
describable motion, but.... superlative motion by ineffable rest. . . .” 3 

And so if vivere and intelligere are “action” pre-existing in Potentia 
Perfecta or Omnipotence, then the begetting of the Son does not, Victorinus 
argues against Candidus the Arian, introduce change in the Father who, 
having act within, is act and therefore acts without change 4 . 

Recognizable here is a profound fidelity to Plotinus’ position 5 that 
“Perfect Beings generate”, but Victorinus’ sense of the absolute character 
of divine perfection shows in his conclusion that the Begotten is wholly as 
perfect as the Begetter to the point of being itself Self-begetting. As God the 
Father is unbegotten and, so-to-speak, Causa Sui , the Son as “action” is 
Revelation of the Father and hence also begotten by his own power and the 
power of the Father 6 . Quite rightly is the Son called Life which is, after all, 
self-motion. The progression of the Holy Spirit as the principle of union or 
relationship with the Father completes the activity of Perfect Being with 
that “oneness” or self-identity which is the ground of self-consciousness. 


1 Ibid., 21, 4ff. 

2 Victorinus, Adv. Ar. I 49, 9—10. 

3 Ibid. 

4 Victorinus, Ad Cand. 21, 4. 

5 Plotinus, Ennead V 4, 2ff. 

8 Victorinus, Ad Cand. 21, 4. 
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Although the Unbegottenness of the Father is echoed in the Son, Victo- 
rinus safeguards the incomprehensibility of the Father as author only of 
Himself whereas through Life all else comes to be. This subtle distinction 
does not detract from the ontological identity and equal dignity of Son with 
Father but merely preserves the ground for negative theology so cherished 
by Neoplatonists. 

In embracing Christianity when he had been a Neoplatonist, is not 
Victorinus declaring that he finds some difference? As a way of salvation, 
Christianity offered Christ, not a competing gnosis but a very persuasive 
kenosis, love-in-action. In the description of Christ Philipp. 2,6 emptying him¬ 
self Victorinus saw imaged that ecstasy of divine love which consitutes Three 
Persons in Unity of being and many persons in unity of love. Such love ia 
self-revealing and self-begetting. It arouses faith which is a deeper opening 
than knowledge to the Ineffable. The logos or knowledge is transcended by 
love (and in this way diverse cultures rise to unity). Victorinus’ conversion 
was a deeper opening to God than negative knowledge had allowed. The 
response to kenosis is faith in the One who empties himself. A revelation of 
love creates believers. And so love is both self-revealing and self-begetting, 
it is the Christian kerygma to which all dogmas point. God who is love, as 
St. John says, can be known only in Christ, the Form of Love, and so He can 
never be fully known except by identity with Christ which only the Holy 
Spirit can claim. Hence, the living God of Victorinus remains as incom¬ 
prehensible as the One of Plotinus. He is approachable only by Faith, and 
faith in love is as necessary for intellectuals as for non-intellectuals. 

In the primacy given to faith we see Victorinus’ profound fidelity to the 
spirit of Neoplatonism. For if God is as transcendent as Neoplatonists hold, 
then openness to His action through faith is the more perfect approach. 
And finally, Victorinus is faithful to Neoplatonism when he radically alters 
Plotinian positions by carrying out Plotinus’ intention to reconcile the best 
in Plato and Aristotle while accepting from Stoicism whatever is useful. 
His intellectual independence of all literalism is clearly seen in his feat of 
using Platonic categories to justify Aristotelian insights and of laying the 
foundation for the analogy of being by recognizing implicitly that Platonic 
transcendence and Stoic immanence are correlative. And he did this by 
returning to the original position of Parmenides for whom only being exists. 

We call Victorinus a Christian Neoplatonist because he used his philo¬ 
sophical knowledge to uphold the consubstantiality of Father, Son and 
Holy Spirit as divinely revealed. He begins his letter to Candidus the Arian 
with the Scriptural teaching that Jesus Christ is the Son of God whereas 
Candidus had merely ended his letter with Scriptural texts. Victorinus’ 
texts referred to the Divine Substance 1 in the Prologue of St. John’s Gospel 
and to Paul’s names for Christ and the Exodus text. His theological matu- 


1 Victorinus, Ad Cand. 29, i—2. 
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rity is shown by his careful distinction of texts referring to the creation and 
salvation of the world from texts referring to the God-esse itself; the Arians 
tended to interpret the Trinity through creation. Neither rationalist nor 
fideist, Victorinus made clear that the Nicene creed was neither the outcome 
of human reason nor was it contradictory to reason. 

Whereas Porphyry declared that the negative theology of the philosophers 
was superior to the positive theology of the Chaldaen oracles, Victorinus 
prefers Faith to negative knowledge K This is because he takes seriously that 
Christ, as Paul teaches, is the Image of the Father (one Person imaging 
another Person). Hence it is the Son as Logos-relative-to-creation Who is 
approached by faith in Christ. Christ is then the Form which enables us to 
know the Father. Therefore the indeterminate esse 1 2 must be revealed by 
something equally indeterminate. This is the love manifested in Christ’s life, 
a love whose height and depth, length and breadth are unfathomable. 
According to Philippians 6,6, which Victorinus often meditated: Christ was not 
attached to His Power and did not hesitate to empty himself, taking the 
form of a servant. Love here is indeterminate in the sense of putting the 
lover at the absolute disposal of the Absolute. Apparently this is what 
constitutes the absolute indetermination of theological charity so that it can 
be the “form” of all the virtues. Christ as Form of the Father, as Image is 
Revelation of Trinitarian life or love which, begrudging nothing, gives all - 
creativity, freedom, divinity to the Son and to all who are one with him. 

And so it is that this Christian Neoplatonist who emphasized existing in 
the active sense and loving as the mark of perfect being made some very 
subtle reflexions upon real being, reflexions which were not for their own 
sake, but for the sake of action, and action itself, we learn from Christ’s 
revelation of Trinitarian life is for the sake of community. Victorinus’ con¬ 
version did not signify that from being a man of the Ennead he had become 
a man of the Creed but that by a deeper opening to God’s action he had 
become a man of Faith 3 in God’s infallible love. 


1 Commentary on Parmenides 141—142 a (Anon.); Victorinus, Ad Cand. 1,4—16; AdCand. 
32, 7. 

2 Cf. Philip Merlan, From Platonism to Neoplatonism, 2nd ed., The Hague 1960. 
(Even for Aristotle “being-as-such” meant unrestricted and therefore first and fully 
being.) 

3 Paul, Epistle to Hebrews 11, 6: “Without faith it is impossible to please God, for he 
that cometh to God must believe that He exists and is a rewarder to them that seek Him”: 
X&QtQ <$e nUnemq advvarov etiagearijoai' marevoai yaq del tov nqoaeQxonevov t<J) Geq), on 
ion, xai rolg ixCrjTovaiv a&uov fua&cmoSoTTjg yiverai. 
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de la terrena sapientia 4 la docta ignorantia 


C. Dagens, Paris 


Le problem© de Pattitude de Gr^goire le Grand k P6gard de la culture est 
assez irritant et ceux qui s’efforcent de le r6soudre sont loin d’aboutir aux 
mfimes conclusions. Les uns estiment que Gr^goire est un adversaire de la 
culture classique, pour laquelle il exprimerait son d6dain dans ses lettres k 
L^andre de Seville et k Didier de Vienne. Pour d’autres, ces textes doivent 
fitre plutdt considers comme rceuvre d’un auteur spirituel qui proteste 
contre les pretentions excessives de Tart grammatical. 

Nous voudrions eiargir ce point de vue en montrant que Pauteur des 
Moralia traite des lettres classiques et de la culture d’un point de vue 
surtout spirituel, ou du moins pastoral. Gregoire prend le plus grand soin 
de distinguer plusieurs niveaux de la culture: la terrena sapientia, la sapientia 
iustorum, et, surpassant Tune et l’autre, la docta ignorantia. 

La terrena sapientia n’est qu’hypocrisie et mensonge: Huius mundi 
sapientia est cor machinationibus tegere, sensum verbis velare , quae falsa sunt 
vera ostendere , quae vera sunt fallacia demonstrareK Notons le sens non 
seulement intellectuel, mais pratique que Gregoire donne k sapientia , qui est 
k la fois connaissance et action, s’applique k la pens6e et k la morale. 

Mais, k ses yeux, le caractfere essentiel de la terrena sapientia , c’est son 
exteriority. C’est ainsi que, dans les Dialogues , il est question de l’6v£que 
Paulin de N61e, vir eloquentissimus adque adprime exterioribus studiis erudi - 
tus 2 ou des moines Speciosus et Gregoire exterioribus studiis eruditi 3 , et que, 
dans sa lettre k Leandre, Gregoire recourt k Pexpression de discipline 
exterior pour designer la rhetorique profane. En employant le terme exterior, 
Gregoire n’entend-il pas montrer que la formation intellectuelle, qui ne 
s’appliquerait qu’A des realites exterieures, serait malfaisante pour l’ame qui 
cherche Dieu? C’est une mise en garde plus qu’une condamnation de la 
culture profane. 

La sapientia iustorum suppose en tous points k la terrena sapientia . 
D’abord, elle fuit Phypocrisie et s’efforce d’exprimer la verite: Sapientia 

1 Mor. 10,29,48 (PL 75, 947 A). 

2 Dial. 3, 1, 6d. Moricca, p. 136. 

3 Dial. 4, 9, p. 240. 
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iustorum est nihil per ostensionem fingere , sensum verbis aperire , vera ut sunt 
dUigere , falsa devitare i . EUe apparait ainsi comme une sorte de rhdtorique 
sacrfe, surtout k l’usage des pr6dicateurs, qui pouvaient trouver dans la 
troisi&me partie de la Regvla pastoralis une sorte de code 6tabli par Gr6goire 
avcfe une extreme minutie. 

Mais, ce qui domine cette sapientia iustorum t par opposition k la terrena 
sapientia , c’est le principe de rint£riorit6. S’inspirant sans doute d’Augustin 
et de son De Magistro , Gr^goire affirme bien des fois que lea &mes sont 
instruites par ces maitres intdrieurs que sont le Christ et TEsprit Saint: 
Nemo ergo docenti homini tribuat quod ex ore docentis intelligity quia nisi intus 
sit qui doceaty doctoris lingua exterius in vacuum labored 2 , et, au d6but des 
Dialogues , il expose le cas trfes exceptionnel d’Honorat de Fundi, qui n’a eu 
besoin d’aucun maitre humain: Sunt nonnulli qui ita per magisterium 
Spiritus intrinsecus docent ur, ut etsi eis exterius humani magisterii disciplina 
desity magistri intimi censura non desit 3 . Bien qu’aussitfit aprfes, il precise que 
ce principe ne doit pas fitre gdn6ralis6, il est clair qu *k ses yeux, la formation 
spirituelle demeure avant tout intdrieure, dans la mesure ou elle s’applique 
k des r6alit6s int^rieures. 

Pour Gr6goire, cependant, la “docta ignorantia” transcende toute con- 
naissance, ext^rieure aussi bien qu’intdrieure; il affirme ce principe dans les 
M or alia: Perfecta scientia est scire omnia , et tamen iuxta quondam modum 
Bcientem se esse nescire 4 et emploie Texpression de docta ignorantia dans les 
Dialogues 4 propos du pi^tre Sanctulus qui, si peu cultivd qu’il ftit, atteignit 
nfonmoins les sommets de la saintetd en pratiquant la charity: Scimus certe 
quia idem venerabilis vir Sanctulus ipsa quoque elementa litterarum bene non 
noverat. Legis praecepta nesciebat. . , et qui numquam fortasse legerat quod de 
Redemptore Joannes Apostolus dixit: “Quoniam sicut ille pro nobis animam 
suam posuity sic et nos debemus pro fratribus animas ponere” (I Jn 3, 16), tarn 
sublime apostolicum praeceptum faciendo magis quam sciendo noverat . Corn- 
par emus, si placet , cum hoc nostra indocta scientia illius doctam ignorantiam 5 . 
Cette docta ignorantia n’est pas le refus de toute science, mais l’iddal supd- 
rieur choisi par ceux qui n’ont pas besoin de la science, mais de l’amour pour 
aller k Dieu 6 . 

Faire de Grdgoire un adversaire de la culture profane serait done un non¬ 
sens. Ce serait mdconnaitre que son attitude est avant tout une prise de 
position spirituelle. Comme Pascal, Gr^goire met l’ordre de la charit4 bien 
au-dessus de l’ordre de Intelligence, en meme temps qu’il soutient que la con- 
naissance et Taction (faciendo — sciendo) peuvent 6galement mener &Dieu 7 . 

* Mor. 10, 29, 48 (PL 75, 947 B). 2 Hev. 2, 30, 3 (PL 76, 1222 A). 

3 Dial. 1, 1, p. 19. 4 Mor 27, 37, 62 (PL 76, 436 A-B). 5 Dial. 3, 47, p. 223-224. 

6 Cf. Benoit: Receseit igitur scienter nescius et sapienter indocXus (Dial. 11, Prol., p. 71). 

7 Le sujet de cette communication se trouve repris et ddveloppe dans la Revue dea 
Etudes Augustinienncs du premier trimestre 1968. 
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dans les hymnes bibliques de Romanos Ie M41ode 


I. H. Dalmais 0. P., Paris 


Les Editions parallfeles, et pour une part comptementaires qui se multi- 
plient depuis quelques ann6es, apr&s une interminable p£riode d’attente, 
pour nous restituer aussi parfaitement que possible Heritage litt4raire du 
maitre des Kontakia i , ouvrent le champ k de multiples recherches dans 
lesquelles il faut souhaiter voir des chercheurs s’engager nombreux et de 
manifere coordonn^e. L’objet de cette brfeve communication voudrait etre 
de lancer un appel k la collaboration des syriacisants et des hell&iistes en un 
domaine qui nous parait riche d’enseignements tant pour une plus juste 
intelligence des relations entre les cultures que pour Investigation du tr6sor 
de representations au travers desquelles la pens6e chr6tienne s’est efforc6e 
d’introduire au message du salut transmis par les Ecritures. 

On s’est davantage attache jusqu’ici k l’etude des formes metriques si 
utiles k preciser pour la reconstitution d’un texte trop souvent transmis sous 
une forme incorrecte et victime — comme il arrive frequemment pour les 
formulaires employes par la liturgie — des refections maladroites de quel- 
qu’adaptateur. C’etait Ik besogne urgente, indispensable pour etablir un© 
edition tant soit peu satisfaisante. On ne s’etonnera pas, etant donn6e la 
complexite des probifemes qu’elle soulfeve, de la place priviiegiee qui lui a 
accord6e. Gr&ce k de telles recherches on peut considerer comme dfefinitive- 
ment acquise 1’origine semitique, et plus precisement syrienne, de cett© 
metrique. Mais dfejA sous cet angle formel, le kontakion de Romanos temoign© 
d’une remarquable originalite par la manifere dont il met en ceuve, plus qu© 
les rythmes assez libres des memrd ephremiens, les rfegles beaucoup plus 
strictes et complexes des mddrdsse et des sogyotho . C’est d’ailleurs aux 
traditions littferaires de ces deux genres de l’hymnographie syrienne que le 
1contakion8 s’apparente le plus directement. Des premiers il reprend la 
strophique rfegulifere et le refrain, des seconds la forme dialogue, les inter¬ 
pellations et parfois l’accent felfegiaque. 

Par Ik le kontakion manifeste dfejfe son caractfere original k l’fegard de 
l’hymnographie syrienne. Celle-ci, les termes de memre et de madrosse. le 

1 Nous nous r6f6rons principalement & l’^dition syst^matique de J. Grosdidier de Matons 
(Paris, Ed. du Cerf), avec traduction fra^aise, introductions et notes. Les quatre volumes 
parus k l’automne 1967 (Sources chr^tiennes, 99, 110, 114, 128) contiennent la presque 
totality des kontakia de Romanos sur des sujets bibliques qui nous ont 6tfe conserves. 
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rappellent, vis© avant tout rinstruction et rectification. Ell© prend place 
dans une trfes ancienn© tradition sapientielle et on a pu montrer qu© tel 
po6me 6phr4mien 1 * 3 s’apparente etroitement aux «disputes» sum6riennes. II 
arrive aussi que le kontakion de Romanos prenne forme d’une paraphrase 
biblique ou d’une instruction morale et asc6tique. Peut-etre ces traits 
apparaissent-ils surtout dans les pieces les plus anciennes, celles que M. Gros- 
didier de Matons propose de faire remonter jusqu’& une 6poque syrienne de 
l’activite po4tique de Romanos. Mais le plus souvent le meiode donne libre 
cours k son gofit pour l’invective; il met en jeu toutes les ressources de la 
rh6torique. Les modules ne lui manquaient pas qu’il est souvent possible 
d’identifier. Tout permet de penser qu’une investigagation m^thodique de 
qui nous a 6t6 transmis de l’homil6tique antiochienne et anatolienne multi- 
plierait les exemples de cette d<Spendance. Pour le fond comme pour la forme, 
c’est surtout l’oeuvre de Basile de Seieucie qui present© avec les kontakia 
de Romanos de frappantes analogies. La masse des sermons transmis sous le 
nom de Jean Chrysostom© en foumit (Sgalement, mais il semble, en bien des 
cas, que — cette fois — le module doive etre reconnu chez le meiode, k moins 
qu’il ne faille le faire remonter k une source aujourd’hui perdue dont le 
kontakion et l’hom61ie en prose seraient (Sgalement tributaires. M. Grosdidier 
de Matons qui s’est employe avec tant de sagacity k detector ces sources 
grecques souligne peut-etre avec trop d’insistance le peu d’int^rfitde Roma¬ 
nos pour la reflexion th6ologique et la pauvrete de sa pens6e personnelle en 
ce domaine. C’est qu’& vrai dire la force r6elle de son argumentation se 
d^veloppe selon une ligne different©, alors meme qu’il s’inspire de trfcs pris 
d’un module grec et qu’il fait appel aux techniques de la rhetorique la plus 
scolaire. Jusqu’au dernier jour, k Constantinople, il est rest 6 un Syrien et il 
ne semble pas possible de decouvrir les traces assur6es d’une Evolution, tant 
dans le style que dans le choix et la mise en oeuvre des images. Au moment 
m£me oil une large fraction du patriarcat d’Antioche, va se constituer en 
Eglise national© refusant de garder la communion avec ceux qu’elle con- 
sidferera oomme des «melkites», des «romains* ( roumi ), 1’oeuvre de Romanos 
t6moigne jusqu’4 quel point l’imagination et la sensibility syriennes ont pu 
s’assimiler les techniques d’expression forgoes par le monde grec et pro- 
pag6es par l’heU6nisme alexandrin. Toute pretention k opposer, comme on 
l’a fait si souvent et comme certains semblent vouloir le faire k nouveau 
aujourd’hui, un christianisme semitique et un christianisme hellenique en 
revendiquant pour l’Eglise syrienne tout entifere de relever du premier 
groupe, se trouve mise en echec par une oeuvre comme celle de Romanos. 
Et ce n’est point Ik sans doute ce qu’elle offre de moins significatif. Des 
theologiens et des orateurs peuvent faire oublier leur origine ethnique, tant 
la pensee et son expression sont egalement nourries par la culture hellenique. 


1 Pierre Grelot, Un po&me de saint Ephrem: Satan et la mort, L’Orient Syrien 

3, 1958,443-452. 

3 Cross. Stadia Patristic* XI 
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CeDe-ci reste chez Romanos un vetement dont il sait se draper avec art et 
dignity pour introduire jusque dans la capitale de Pcmpire et dans la liturgie 
de ses 6glises ce que les chr6tient6s syriennes - h6ritiferes en cel& des 
synagogues — ont cr46 de plus caracteristique pour exprimer leur foi. 

II s’agit bien d’une interpretation biblique, k la maniere du targum et de la 
haggada. Romanos a derrifere lui une longue tradition que nous ne connais- 
sons que bien imparfaitement. Nous savons du moins ccmbien, dans le 
judaisme et le christianisme syriens, ontfoisonn6 ces developpcments jaillis- 
sant d’une imagination intarissable. Tout spontanement les i^cits s’appellent 
les uns les autres, les images se nouent, les reminiscences scripturaires 
s’accrochent en chapelets et en cascades: nous scmmes dans ce monde qui 
se complaira plus tard aux Mille et une nuits. Qu’on serge seukment anx 
interminables compositions de Jacques de Sarug ou de Narsai, aux 2. 136 
vers du mimro sur le perroquet d’Antioche qui chantait Phymne du Tri- 
sagion. 

Romanos fait preuve k cet egard d’une remarquable sobriete. Egon 
WeDesz 1 remarque que, lorsqu’il imite Ephrem, il use de moitie moins de 
mots que son predecesseur pour decrire la meme situation. Mais surtout il 
excelle k varier les genres. Parcourons deux des compositions les plus c6le- 
bres du M61ode. Soit d’abord Phymne pour la Nativity: «Aujourd’hui la 
Viergemet au monde le suprasubstantiel». Au travers des 24 strophes de 
kontakion r^gulier se poursuivent monologues et dialogues entrecoupAs de 
brfeves narrations. Une strophe suffit k localiser la scene; aucune description 
mais, autour du theme du Paradis et de la source jaillissante, Invocation du 
mystfere de la grotte de Bethl^em. L’enonce du mystere de Penfantcment 
virginal et de la divine incarnation est mis sur les levres de la Vierge. Sans 
transition, annonc6s en trois vers, voici les mages dont les questions, 
appui^es sur le rappel de la prophetie de Balaam, eiargissent la sefene aux 
dimensions du monde. Le dialogue qui s’ensuit donne occasion k Marie de 
confirmer par le t6moignage de Joseph Penfantement virginal et aux mages 
d’6voquer leur marche vers la pleine lumifere annonc^e par intoile qui leur 
6tait apparue. Les menaces prof6rr6es par H6rode placent en contraste 
Paveuglement volontaire de ceux qui auraient du etre les premiers 
6clair6s. Et Poffrande des presents par lesquels les mages proclament 
la seigneurie du nouveau-n6 fait monter aux levres de Marie une prifere 
d’intercession pour tous les hommes. Pas de discussion en tout cela, ni 
de speculation theologique. Le simple enonce de la foi commune sous 
un vetement d’images reprises des Ecritures et de leur interpretation la 
plus traditionnelle; mais, au travers de ces images, un jeu subtil de 
symbolisme liturgique et spirituel dont on ne trouverait sans doute gufcre 
Pequivalent dans Phymnographie syriaque toujours etroitement attachee 
au sens obvie et k la litteralite des images re 9 ue de PEcriture. 


1 A History of Byzantine Music and Hymnography, Oxford 1949, 161. 
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Bien plus caractiristique encore nous apparait l’hymne pour l’adoration 
de la croix, Pun des plus dramatiques et des plus varies sans doute que nous 
ait donni Romanos. Les ressemblances qu’elle cffre avec les homilies trans- 
mises sous le nom d’Eusibe d’Alexandria et plus directement encore avec 
l’ivangile apocryphe de Nicodime, invitent - ici encore - k se refirer aux 
traditions syriennes, mais le milode renouvelle les ricits ligendaires et 
ripartissant leur enseignement entre divers personnages. La premiere 
strophe, parallfele k celle de Phymne de la Nativity, ivcque Parbre du Paradis 
que le larron penitent reconnait dans la croix du Golgotha. Ripondant k 
sa prifere secrete, le Christ, son compagnon de supplice, lui revile le mystire 
du salut par le bois et Penvoie en annoncer la realisation aux Cherubins qui, 
depuis la faute d’Adam interdisent l’entrie du Paradis. Sur le chemin qui 
Py conduit le larron chante Parbre qui donne la vie et en ivcque les multiples 
figures. Parvenu k l’entrie il remet son message aux Cherubins qui, au vu 
du chirographe du Christ, non seulement lui en ouvrent l’accis mais lui en 
confient la garde. Eclate alors Pimprication du demon furieux qui clame sa 
defaite et exhale des menaces dont le pcite explicite le sens en evoquant les 
persecutions, ce qui le conduit k faire Peioge de Constantin le pacificateur 
et k raconter la decouverte de la croix par Pimperatrice Helene. II conclut, 
k son ordinaire, par une priire qui est en meme temps une exhortation k 
se confier en la croix et k ne pas se rendre indigne du salut qui a ete obtenu 
par elle et dont le larron fut le premier beneficiaire. 

Une composition aussi complexe en sa relative briivete ofifre un bon 
exemple de la maniire dont Romanos associe le didactisme des madrossi 
syriennes k un lyrisme oratoire servi par une imagination puissante. 
L’hymne k la croix qu’il place sur les levres du larron en marche vers le Paradis 
et qu’il qualifie hii-mime de «chant nouveau* tranche sur les enfilades, 
trop souvent fastidieuses, d’images bibliques plus ou moins arbitrairement 
associies dont se satisfait habituellement Phymnographie syrienne. Et 
pourtant c’est bien k ce fond que le Milode a puisi; mais chez lui ces images 
traditionelles ne sont pas seulement juxtaposes; elles s’entrelacent pour 
suggdrer un symbolisme que le poete explicite rarement, faisant confiance k 
Pintelligence des auditeurs. S’il lui parait ndcessaire d’orienter au moins 
son interpretation, de souligner la signification doctrinale qu’il entend 
donner k telle allusion ou de parer aux difficulties qu’elle pourrait soulever, 
il le fait k Pordinaire sous forme de dialogue dans lequel chacun des parte- 
naires met en valeur Pun ou Pautre des aspects complimentaires qu’il 
entend proposer. 

Alors que la thiologie argumentative et Papologitique du niochalci- 
donisme orthodoxe entassent les citations patristiques et ilaborent une 
demonstration logique de la doctrine, Romanos transpose - k Pusage du 
peuple chritien - Penseignement des Peres en s’inspirant, plus que nul 
jusqu’alors ne semble l’avoir tente k Constantinople, de la catichese rythmic 
et imagie dont saint Ephrem avait su faire un si excellent usage pour 

3* 
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inculquer la foi orthodoxe des PZres de NicZe et qui n’avait jamais cessZ 
depuis lore de donner matifere k des compositions dont une faible partie 
est seule parvenue jusqu’4 nous et qui sont loin d’avoir 6t 6 encore com- 
plZtement inventorizes. C’est sans doute la besogne la plus urgente, main- 
tenant que l’oeuvre du plus important auteur de kontakia — sinon de l’initateur 
te ce genre dans Phymnographie byzantine — est rendue accessible, de 
dZpertorier les images bibliques dont il a fait usage. C’est alors seulement 
qu’il sera possible de rechercher dans quel mesure ce traitement est original 
et quelle dZpendance il peut dZceler k l’Zgard d’une tradition catZchZtique 
dont le tZmoignage devrait etre demandZ au moins autant k Phymnographie 
syriaque qu’aux orateurs antiochiens ou anatoliens de langue grecque. 
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Les Oracles chaldatques ont fetfe composes probablement par Julien le 
Thfeurge, contemporain de Marc-Aurfele, k la fin du II® sifecle de notre fere. 
Parmi les apologistes chrfetiens du III®, seul Amobe y fait clairement al¬ 
lusion. Le fondateur du nfeoplatonisme, Plotin, n’en parle pas; mais Por- 
phyre semble les avoir commentfes, et Jamblique s’en inspire constamment 1 . 
Au milieu du IV® sifecle, Marius Victorinus, nfe vers 280, converti sur le 
tard comme Amobe et mort autour de 363, en transpose de nombreux 
fragments. La CM de Dieu de son disciple saint Augustin les mfelera aux 
citations de Porphyre, tirfees surtout du De regressu animae . A la fin du- 
IVe sifecle, Synfesius de Cyrfene (vers 370-413) les fait passer dans ses Hym- 
nes ; et saint Jean Chrysostome, peu auparavant, les connait peut-fetre. Un 
nouveau recueil des Oracles, qu’fe lui seul rendrait souhaitable le nombre des 
Editions postferieures k W. Kroll (1894), devra tenir compte de la tradition 
patristique, dont Kroll n’utilisait gufere que Synfesius. II mentionne pourtant, 
nous allons le dire, le texte principal d’Amobe. Mais on voit que cet Africain 
n’est pas seul; avec Marius Victorinus et Augustinus, qui ne sont pas seule- 
ment des rhfeteurs mais aussi des mfetaphysiciens, voilfe trois compatriotes 
qui tfemoignent de l’influence des Oracles et nous aident k en reconstituer 
la doctrine. Un concept un peu felargi d’«Afrique du Nord» permettra de 
leur adjoindre Synfesius. 


Arnobe de Sicca (253?-327 ?) 

Nous devons k YAdversus nationes d’Amobe, ce curieux personnage du 
christianisme africain 2 , un des textes majeurs sur les Oracles chaldatques 
(II 25 dfebut). Le voici, d’aprfes la seconde fedition de C. Marchesi dans le 
Corpus Paravianum (1953), p. 95, 1. 10-13: Haecine est anima docta ilia 


1 Cf. Comptes Rendus de l'Acad&nie des Inscriptions et Belles-Lettres, 1964, p. 178—184. 

2 Sur Amobe, cf. P. Monceaux, Histoire litteraire de l’Afrique chr£tienne III, Paris 
1905, p. 241—286; P. de Labriolle, Histoire de la literature latine chr£tienne, 3e ^d. par 
G. Bardy, I, Paris 1947, p. 277—290; J. Quasten, Patrology, II, Utrecht-Antwerp 1953, 
p. 383-392. 
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quam dicitis , immortaiis perfecta divina, post deum principem rerum et post 
mentes genuine locum optinens quartum et afluens ex crateribus vims’ 1 . En 
1934, dans sa premifere Edition, C. Marchesi avait 6crit (post) potential 
geminas ; et E. Klussmann, suivi par l’6diteur du Corpus de Vienne, A. 
ReifFerscheid (CSEL 4, 1875), conjecturait, beaucoup plus audacieusement, 
(post) daemones et genios. «Inepte», disait d6]k W. Kroll 1 . Mais en cette 
le9on du manuscrit qu’il maintenait, avec raison 2 , comment KroU n’a-t-il 
pas vu un argument contre son identification du Pfere et du Premier Intel¬ 
lect, vovg naxgixogX Amobe, en effet, distingue deux Intellects apr&s le 
Pfere; et le devxegog vovg , le demiurge, qui vient pour Kroll en second lieu, 
n’a plus que le troisifeme rang, puisque Tame (du monde) se contente du 
quatrifeme. Le P. Festugi&re traduit: «Voila done cette ame que vous elites 
savante, immortelle, parfaite, divine, qui, aprfes Dieu cause des etres, et 
apr6s les deux Intellects, tient le quatrifeme rang, et qui vient k nous jaillis- 
sant des cratdres de la vie»? 3 W. Bousset, lui, distinguait le Pfcre et le Premier 
Intellect; il interprdtait en ce sens les fragments fiexa naxgixdg diavoiag 
(Kroll, p. 28), ndvxa yog IgextAeooe et dvag naga xq>de xddrjxai (Kroll, p. 14), 
vov yag vovg ioxiv 6 xdofiov xe%vixr]g (Damascius, II 136, 4 R.) 4 , parti auquel 
W. Kroll finit par se rallier 5 . 

La question qui avait divis6 W. Bousset et W. Kroll reste obscure: le 
Pfere est-il identique k vovg (ngajxog), au Premier Intellect, et, par suite, 
est-il celui que d6signe encore l’expression naxgixdg vovg ? Ou, au contraire, 
Flntellect du Pfere est-il d6]k le deuxifeme Dieu? 6 Pour H. J. Kramer, la 
Dyade de la p. 14 Kroll («LaDyade» -le 2eDieu — «poss6de ces deux carac- 
t&res, et de contenir par l’intellect les intelligibles, et de donner sentiment, 
e’est-i-dire vie, aux mondes» 7 ) serait k la fois Second Intellect et Ame du 
Monde 8 ; il assignerait done k PAme du Monde le second rang au lieu du 
troisifeme ou du quatrifeme? En tout cas, il a raison d’6crire que la Dyade 
♦n’est pas le Principe ou le Nombre Deux, mais une duality par opposition 
k l’unit^ du Premier Dieu, du fait qu’elle regarde k la fois vers en haut et 
vers en bas» 9 . 


1 Guile!mus Kroll, De oraculis chaldaicis, Breslau 1894, p. 28 n. 2. 

2 L’unique manuscrit est P(aris. lat. 1661), du IX® si&cle; l’Octavius de Minucius Felix 
y figure comme le VIII® livre de TAdversus nationes. 

3 A.-J. Festugifcre, in: Memorial Lagrange, Paris 1940 p. 108 = La R6v61ation d’Hermes 
Trism6giste III, Paris 1953, p. 52—53, oil il ajoute: f Cette mention (des crat^res de la vie) 
fait songer aux Oracles chaldaiques*; Amobe expliquerait le fragment /nerd dtj naiQixdg 
diavoiag (ibid., p. 58). 

4 W. Bousset, Archiv fur Religionswissenschaft 18, 1915, p. 142—143. 

6 W. Kroll, Rhein. Mus. 71, 1916, p. 355. 

• M. P. Nilsson resume le d£bat (Geschichte der griechischen Religion II, Miinchen, 
1961, p. 480 n. 1); et A.-J. Festugiere souligne l’amphibologie du nargixogvovg \R4v61ation 
m, p. 54). 

7 Trad. Festugiere, R4v6lation III, p. 55. 

8 Cf. H. J. Kramer, Der Ursprung der Geistmetaphysik, Amsterdam 1964, p. 67. 

»Ibid., p. 68. 


Digitized by ^.ooQle 



Les Oracles chcddaiques dans la patristique africaine 


29 


La fin du text© d’Amobe fait «jaillir des cratferes d© la vie» PAme du 
Monde. L’expression rappelle le fr. d© la p. 25 Kroll, conserve par Proclus, 
In Parmenidem (769, 10 Cousin 1 2 ), Ttriyaiovg xQarfjQag; dans les Oracles , d’ail- 
leurs, Timage d© la source revient constamment, et Arnobe sait rimportanc© 
d© cette ^source des ames» dans «la doctrine des viri novi » 1 : «Nos ames, 4 tous, 
d^rivent d’une seule ©t meme sources, uno ex fonte omnium nostrum defluunt 
animae (II 15) 2 . Plus loin, 4 propos d© Penfant 61eve dans la solitude: ♦S’il 
est vraiment un© portion d© la Substance Premier©, s’il est venu ici-bas 
comm© un ruisseau jailli des Sources d© la vie (f<5conde)», si verum est 
iUum principalis esse substantiae portionem , iam laetae ex fontibus vitae 
derivatum hie agere (II 22) 3 . Les ames d6g<5n£r4es «oublient qu’elles sortent 
d’une meme source, d’un meme pfere, d’une meme t6te», oblitae unius esse 
se fontis, unius genitoris et capitis (II 45) 4 . D4s 1© livre Ier, il 6tait question 
du principio rerum fonte (I 28) 5 . Le Julien qu’Arnobe y cite en compagnie 
de Zoroastre et de Zostrianos, ces images hell6nis6s» de Bidez et de 
Cumont 6 , est sans doute le «Th6urge», contemporain de Marc-Aurfele, 4 qui 
nous devons probablement les Oracles 7 . 

Pas plus chez Amobe que chez Jamblique 1’influence des Oracles n’exclut 
cell© de l’herm6tisme 8 ; d’hermdtisme africain» d6crit par J. Carcopino 9 
Pa marqu6 particuli&rement l0 . 


Marius Victorinus (280?-363?) 11 

Africain comme Amobe - «pour le distinguer de ses contemporains, 
on le sumomma TAfricain’, Afen 12 Caius Marius Victorinus 6tait comme 

1 Titre de Particle d’A.-J. Festugifcre in: Memorial Lagrange, Paris 1940, p. 97—132. Le 
caractdre composite de la doctrine — celle entre autres, des «Sages de Porphyre* et pour 
une bonne part de Porphyre lui-m&me — a suscite les reflexions de P. Courcelle in Revue des 
etudes latines 31, 1953, p. 257—271. 

2 P. 60, 6—7 Reifferscheid; 83, 11—12 Marchesi 2 . Traduction de tout le passage ap. A.-J. 
Festugiere, Memorial Lagrange, p. 105. 

3 P. 66, 5—7 R.; 91, 23—92, 2 M. 2 ; trad. Festugiere, o. o., p. 108. La cj. laetae (laeta P) 
est de Vahlen. 

4 P. 84, *0-11 R.; 118, 22-119, 1 M. 2 ; trad. Festugiere, p. 116. 

5P. 19, 14 R.; 24, 15 M. 2 . 

6 Belus Iulianus I 52; p. 35, 23 R.; 48, 6 MA 

7 A.-J. Festugiere, in: Memorial Lagrange, p. 126. 

8 Cf. ma Notice aux Mysteres d’figypte, Paris 1966, p. 13—19. 

9 Aspects mystiques de la Rome palenne, Paris 1942, p. 207—314. 

«Ibid., p. 293—301. 

11 Sur Marius Victorinus — «Victorin», dit encore P. Monceaux —, cf. de celui-ci l’Histoire 
litteraire de PAfrique chretienne III, Paris 1905, p. 373—422; P. Henry, Plotin et l’Occi- 
dent, Louvain 1934, p.44—62 (= Recherches de science religieuse 24, 1934, p. 432 
—449); P. de Labriolle, Histoire de la litterature latine chretienne, 3e ed. par G. Bardy, I, 
Paris 1947, p. 375-379. 

12 P. Monceaux.o. c., p. 373—374. 
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lui un rlteteur converti sur le tard 1 , d’une physiognomie fort difiterente mais 
non moms originate. Dans le commentaire qu’il a joint & sa traduction et 
& T6dition de P. Henry 2 , P. Hadot a not6 une trentaine de passages, soit 
de YAd Candidum , soit des Hymnes , soit surtout de YAdversus Arium , 
qui r^vfelent dans ces oeuvres des emprunts aux Oracles chaldaiques ; on en 
trouve la liste & l’index des auteurs 3 . Reprenons les plus clairs de ces rap¬ 
prochements. 

Dfes le prologue de sa r4ponse k Candidus PArien (1, 6—11; PL 8, 
1019 o), Victorinus s’inspire du fragment (p. 50 Kr.) conserve par Proclus 
(In Cratylum, 21, 1 P.) et Psellus (1141a), ov/btfioXa yog Ttargixog vovg laneigev 
Kara xda/iov (xalg ywxalg Psellus): *Si, en notre &me, a 6t6 introduit l’lntellect 
patemel, si, envoys d’en haut, Pesprit 4meut ces symboles graves de toute 
6temit6 dans P&me que sont les notions intellectuelles, notre &me, en une 
sorte de transport spirituel, veut voir les substances ineffables» (trad. Hadot); 
ici le latin garde le vovg naxgixdg du grec et rend oipfioXa par figuraticnes ; 
il s’agit de ccorrespondances magiques avec le monde intelligible* (Hadot, 
p. 690-691); la note rapproche deux textes du De mysteriis: III 15 (136, 
5 P.), sur les symboles, et I 3 (9, 17 P.), sur les notions imtees de l’ame, ici 
intellegentiae comme chez Cic^ron, De legibus I 10, 30. 

9, 5-11 6claire Poracle p. 14 Kr., cit4 par Proclus (In Cratylum , 51, 27 
et 29-30 P.) et par Syrianus (In Metaphysicam , 89, 15-17 Kr.) et d6j& 
rencontr6; j’en rappelle la traduction, emprunt4e au P. Festugifere 4 : «Prfes 
de celui-ci (le premier Dieu?) se tient la Dyade (le 2e Dieu); car elle possfede 
ces deux caract&res, et de contenir par Pintellect les intelligibles, et de 
donner sentiment (= vie, alaOrjaiv) aux mondes*. ^’intelligence*, dit Victo¬ 
rinus, «agit de deux manteres: par sa propre puissance intellectuelle et, d’ 
autre part 6galement, selon une imitation de l’acte de l’intelligence, par 
la sensation. Et en revanche, la sensation, puisqu’elle est image de ce qui 
est pens6 intellectuellement et imitation de l’acte de penser, devient, si 
elle re$oit parfaitement l’acte de l’intelligence qui l’affermit dans l’exercice 
de son agir, sensation proche parente de l’intelligence pure*, efficitur sensus 
propinquus atque vicinus purae intellegentiae (trad. Hadot). P. Hadot note 
ici le ((double aspect, no^tique et sensible, de l’lntelligence cr^atrice* (p. 709).' 
Mais cette Dyade pourrait etre celle du (ngcoxog) vovg et du devxegog vovg, 
distincts du Pfere selon W. Bousset 5 . 

1 L’tn extrema senectute de saint J6r6me s’explique mieux si Victorinus a d6j& soixante-dix 
ans quand il commence l’Adversus Arium. Cf. A. H. Travis, Harvard Theological 
Review, 36, 1943, p. 83—90. 

2 L’ensemble form3 les tomes 68—69 (4 pagination continue) de «Sources chr£tiennes* 
(Paris 1960). Cf. les remarques d’A. Dempf. Der Platonismus des Eusebius, Marius Victo¬ 
rinus und Pseudo-Dionysius, in: Bayer. Akad. der Wiss., Sitzungsberichte, pbil.-hist. Kl., 
1962, 3, p. 8-14. 

3 Ibid., p. 1140. * Relation III, p. 55. 

5 Archiv fur Religionswissenschaft 18, 1915, p. 243; voir ci-dessus4 ArnobeII25. 
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21, 4 (1031a). .. . Ipsum esse in semet ipsum conversum el moveri el intel- 
legere inlus in requie positam bealitudinem omnimodis perfeclam custodit , 
d'etre en soi, toum6 vers soi-meme, qui est se mouvoir et penser k l'int^rieur, 
garde £tablie dans le repos sa beatitude absolument parfaite* (trad. Hadot), 
correspond k ces lignes de Ioannes Lydus (. De mensibus , p. 21,15—18 W.): «Le 
Transcendant sous un mode monadique est intellect substantiel demeurant 
en sa propre substance et toum4 vers soi, dans le repos et la permanence», 
vovg . . . icrci . . . ovoubdrjg 6 &na£ inixewa . . . ngog iavrov owecngapfiivog, 
iard>g re xal p&vayv (trad. Hadot ) i . 

Dans YAdversus Arium , plusieurs passages parlent de «source*, etles mots 
associ^s permettent des r&drences precises aux Oracles. Ainsi, le fans omnium 
quae sunt , suivi de a seperfeda (113, 12—13; 1047d), fait penser P. Hadot k «la 
source complete en elle-m£me», Yavrorefyg nrjyij de Proclus, In Parmenidem , 
801, 5 Cousin 2 (p. 24 Kr.), vers 16 et dernier du fragment vovg nargog iggol- 
Crjoe , le plus long qui nous soit parvenu. L’antmae alque fontanae de IV 5, 
10—11 (1116b) ou le fontemque animae de IV 11, 13—14 (1121b) rappellent la 
Ttrjyala ywxrj, animafontalis, que Proclus (In Timaeum , III 249,13 D.) attribue 
aux «barbares», c'est-i-dire aux Chald&ens, et qui coule «des flancs», And 
layAvwv, de cette nrjyata 'Exdrrj 2 * . Les Id4es (has Plato ideas vocat ; IV 5, 
31; 1116c) jaillissent dusein deDieuet ser^pandent k profusion: le genera . . . 
generum profunduntur de IV 5, 34 (id.) rend iggolfyoe . . . nappigcpovg Idtag 
(v. 1—2) ou AgxcyAvovg IMag . . . HfiAvoe . . . nrjyij (v. 15—16), au d6but et k la 
fin du long fragment de Yin Parmenidem ; dans le m£me texte, le grjyvvjuevat 
xdoftov negi owpaoiv appliqu^ aux Id4es qui «se brisent sur les corps du 
monde* comme sur des rochers (v. 10) revient peut-6tre dans le nunc spumal 
t U occurrentibus scuds — presque une fin d’hexam&tre digne d’Ennius — 
de IV 31, 43-44 (U35d)3. 

Dans l’Hymne II 1, 46 (1143a), propero , si iubes redire , «je me h&te, 
si tu m’ordonnes de revenir & toi», introduit le th&me de la h&te commun k 
le Bible (onovdAocjfiev . . . eloeX&etv, H6br. 4, 11) et aux Oracles : «il te faut 
te hater vers la lumifere», XQV ae onevdeiv ngog rd <pAog (Psellus, 1144d; 
p. 52 Kr.)< 


Saint Augustin (354—430) 

Au milieu du «vaste ouvrage sur la cit6 de Dieu ou plus exactement sur 
les deux cit6s qui se partagent aujourd’hui l’empire du monde» 5 , le livre X, 

1 J’emprunte la traduction d’&zaE bibceiva k P. Hadot in: Entretiens sur l’antiquit6 
olaaaique XII, Vandceuvres-Gen^ve 1966, p. 133, n. 4. 

2 Cf. II 129, 28 D., cit6 par A.-J. Festugtere, R6v61ation III, p. 57 n. 2; l’oracle p. 28 
Kr. et n. 3 (Psellos, 1136 a) et voir P. Hadot, p. 987. 

3 Cf. P. Hadot, p. 1047. < Cf. C. R. A. I., 1964, p. 180-181. 

5 G. Bardy, Introduction g6nfrale k La Cit6 de Dieu trad. G- Combos, Livres I—V, 

Paris 1959 (Biblioth&que augustinienne, 5 e s6rie), p. 20. 
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qui en termine la premiere partie, contient d© nombreux extraits du De 
regressu animae de Porphyre, dont Augustin mentionne express4ment de 
premier livre* 1 et des livres* 2 ; le traits en comptait done plusieurs. 
L’6crivain latin a-t-il suivi le plan de Porphyre? Nous n’en savons rien; 
mais comme la derni&re citation, du chapitre 32e et dernier, provient de 
da fin du livre I er », il n’aurait, en ce cas, rien pris aux livres suivants 3 . 

L’int6ret de ces citations du «Retour de Fame (4 Dieu)*, qui forment 
l’appendice II de la Vie de Porphyre 4 , est qu’elles renvoient constamment 
aux 0rade8 chaldaxques ; comme le dit Augustin, «Porphyre n’a pu cacher 
qu’il empruntait auxChald6ens ces oracles divins qu’il cite k tout instant* 5 . 
Voici, dans l’ordre du l. X 6 , les principaux passages. 

a) X 9 (fr. 2 B., p. 27*-28*); 415-416 D 3 (p. 457 Comb&s). Aprfes avoir 
distingu6 k l’int6rieur de la magie une forme «plus detestable*, la go£tie 
(sorcellerie), et une autre «plus honorable*, la th6urgie (415,10-15), Augustin 
continue: «Porphyre lui-meme nous promet une sorte de purification de 
Tame par la th6urgie .. mais que le retour vers Dieu s’obtienne par cet 
art, il le nie* (1. 17-20) . . . «I1 (le) pretend utile pour purifier une partie de 
r&me, non certes la partie intellectuelle, qui permit la v6rit6 des r£alit£s 
intelligibles sans aucune ressemblance avec les corps, mais la partie spin* 
tuelle, qui saisit les images des objets corporels 7 . Il affirme, en effet, qu’au 
moyen de certains rites th6urgiques appel6s t416tes, cette partie de Tame 
est dispos6e et pr6par6e k accueillir les esprits et les anges et k voir les 
dieux* (1. 25-32). «Et cette th6urgie qu’il nous recommande comme nous 
conciliant (concilicUricem) les anges et les dieux, il n’a pu nier qu’elle traite 
avec des puissances qui, ou envient la purification de Tame, ou favorisent 
les manoeuvres des envieux* (416, 17-21). Le concilicUricem de la 1. 18 
rappelle les commeniaiicias preces d’Amobe II 62 (p. 138, 11 Marchesi 2 ). 


* X 32; p. 455, 4 Dombart 3 . 2 X 29; p. 449, 25-26. 

3 Cf. J. Bidez, Vie de Porphyre, Gand 1913 (r^impr. Hildesheim 1964), p. 161. Sur la 
dette d’Augustin k Tigard de Porphyre dans la Cit4 de Dieu, cf. H. Dorrie, in: Antike 
und Orient, hrsg. v. P. Wilpert, Berlin 1962 (Miscellanea Mediaevalia 1), surtout p. 42—43. 

* Ibid., p. 25*^14*. 

5 X 32; p. 455, 29—30 Dombart 3 . Dans la Bibliotheca Teubneriana, le 1.1 de la troisihme 
Edition de B. Dombart (11.1—X) a paru en 1908, par les soins de A. Kalb; Dombart avait 
public lui-meme le t. II en 1905. C’est la quatri&me Edition de 1928—1929, k peu prhs 
identique k la troisidme sign6e des deux noms, que reproduit le Corpus Christianorum 
(t. XLVII—XLVIII, 1955). La traduction est celle de G. Combos, modifi6e parfois d’aprte 
l’6d. de J. Perret (S. Augustin, La Cite de Dieu, t. II, 11. VI—X, Paris 1946). 

6 J. Bidez suit cet ordre, «sauf pour quelques repetitions et pour quelques fragments 
oh le sens l’exigeaiU (Vie de Porphyre, p. 161); ainsi les numSros 5 (X 26), 8 (X 23) et 
13 (X 16) viennent chez lui apr6s des textes qu’ils precedent dans la Cit6 de Dieu. 

7 «Intellectuel», voegdg; tintelligible*, vorjrdg; ♦spiritueU, Ttvevfiauxdg. Cette &me inf6- 
rieure, timaginative*, puisque prisonniere des images sensibles. est pour les Chald6ens le 
cv^hicule* (o^/xa) de la partie superieure et incorporelle, son «corps astraU; cf. E. R. Dodds, 
Proclus, Elements of Theology, 2 nd ed. Oxford 1963, p. 318—319; P. Hadot. Revue des 
Etudes augustiniennes 6, 1960, p. 226 et n. 72. 
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b) X 10 (fr. 2 B.; p. 30*-31*); 417, 31 (p. 463 Combos). «0 th6urgie mer- 
veilleuse* . . . 

c) X 16 (fr. 13 B., p. 43*-44*); 426, 21-23 (p. 483 Combfes). «R6pondez, 
th6urges ou plut6t p4riurges, car c’est le mot qui convient le mieux k toutes 
ces pratiques * i . 

d) X 21 (fr. 5 B., p. 32*-33*); 435, 6-9 (p. 501-503 Combfes). «D’apr&s 
cette opinion, qu’il ne donne pas comme sienne mais attribue k d’autres, 
Porphyr© 6crit: Un dieu bon ou un bon g6nie ne vient pas dans un homme 
si le m&uvais n’a d’abord 6t6 apais6: comme si les divinit4s mauvaises 
6taient plus fortes que les bonnes* 2 . 

X 23 (fr. 8 B., p. 36*-37*); 436-437 D 3 (p. 505-507 Combfes). «Porphyre 
dit encore, d’aprfcs une r^ponse des oracles divins, que les t£tetes (rites) de la 
lune et du soleil ne nous purifient pas, ce qui montrerait que Phomme ne 
peut 6tre purifi6 par les t416tes d’aucun dieu* (436, 19-21). . . «Bref, l’oracle 
a d6clar6 que les principes 3 peuvent purifier* (24-25). . . «Or quels sont ces 
principes, pour un platonicien comme Porphyre? Nous le savons. II d6signe 
ainsi le Dieu P&re et le Dieu Fils, qu’il appelle en grec intellect patemel ou 
esprit patemel. Quant au Saint-Esprit, il n’en parle pas ou ce qu’il en dit 
n’est pas clair: je ne comprends pas quel est cet autre qu’il met entre les 
deux... Plotin met la nature de Tame apr&s Pintellect patemel; mais 
Porphyre, parlant d’un milieu, ne la met pas aprfes mais entre les deux* 
(436,27-437,5). Cf.X29 (fr. 9B., p. 37*); 447, 25-28(pp. 529Combos): «Tu 
proclames le P&re et le Fils que tu appellee intellect ou esprit patemel; et 
celui qui est entre les deux, d6signant ainsi l’Esprit-Saint, croyons-nous*. 
Augustin proteste contre la designation de «m6dian* pour le troisi&me 
principe; peut-etre, comme Syn6sius, pense-t-il k la troisi&me personne 
de la Trinite chr6tienne 4 . Dans le De statu animae (II 7; p. 122,6-20 
Engelbrecht), Claudien Mamert voit ici la doctrine de Platon (1. 12), 
comme le fait aussi S. Cyrille d’Alexandrie (Contra lulianum I; PG 76, 
553 b) s. 

X 26 (fr. 6 B., p. 33*-34*); 442, 14-17 (p. 517 Combos). «D’apr6s lui, cer¬ 
tains anges descendent pour apprendre aux th^urges les choses divines; les 

1 Periurgi suppose un *periourgoi, qu’Augustin substitue pour les besoins du calembour 
a TiegieQyoi, curiosi : les deux mots se rapportaient souvent aux pratiques magiques. Cf. la 
note de G. Bardy k la traduction Combos (p. 483 n. 2) et surtout H. J. Mette, in: Fest- 
achrift B. Snell, Miinchen 1956, p. 227—235; A. Labhardt, Museum Helveticum, 17, 
I960, p. 206—224; H. Blumenberg, Revue des etudes augustiniennes, VII, 1961, p. 35—70. 

2 «D’autre8» pourrait ne pas designer les Oracles chaldaiques, s’il faut penser ici k la 
Lettre k Anebon (que resume le ch. XI du 1. X) ou a la Philosophic des Oracles; cf. P. Hadot, 
Revue des 6tudes augustiniennes 6, 1960, p. 232. 

3 *Aqxo(; cf. W. Kroll, De oraoulis chaldaicis, Breslau 1894, p. 6; H. Lewy, Chaldaean 
Oracles and Theurgy, Cairo 1956, p. 455. 

4 Cf. A.-J. Festugtere, R6v61ation III, Paris 1953, p. 58 n. 1. 

5 Cf. P. Courcelle, Les Lettres grecques en Occident de Macrobe k Cassiodore, Paris 1943 
( 2 1948), p. 226—227. — Sur X 23, cf. J. J. O’Meara, Porphyry’s Philosophy of Oracles in 
Augustine, Paris 1959, p. 117—122. 
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autres sont sur la terre les messagers du P&re annon^ant sa hauteur et sa 
profondeur*. A propos des bons anges qui habitent au-dessus de la lune, 
W. Kroll (p. 45) rapproche ce passage de X 27, que nous allons voir, et de 
X 9 (416, 9-10; p. 459 Combfes): «I1 distingue les anges des demons, expli- 
quant qu’ils ont pour residence, les demons Pair, les anges lather ou l’empy- 
r6e*. Quant it la <rprofondeur», c’est le Tiargixdg fixr&6g des oracles i . 

X 27 (fr. 6 B., p. 34*); 443, 31-444, 4 (p. 521 Combfes): «Ce n’est pas 
de Platon, c’est de tes maitres chald6ens que tu as appris k porter les vices 
de Phomme jusqu’aux cimes du monde, 6th6r6es ou empyr^es, et jusqu’aux 
vofites celestes, pour que Vos dieux’ puissent annoncer aux th^urges les 
choses divines*. Les vofites, firmamenta, sont les aregeeb/iara du fr. p. 31 Kroll, 
conserve par Simplicius, 616, 35 Diels. Le meme chapitre 2 montre les demons 
derri&re les th6urges, «se donnant Papparence et les formes de dieux* (fr. 3 B., 
p. 31*; 445, 11—12; p. 525 Comb&s); d’erreur des hommes adonn6s k la 
science th^urgique . . ., Paberration de ceux qui se pr&sipitent vers les 
principaut^s et les anges avec des sacrifices et des pri&res* (fr. 1 B., p. 34* 
- 35*; 445, 26-30; p. 525 Combfcs). 

Le ch. 28 (fr. 7 B., p. 35*; 446, 8—447, i; p. 527 Comb&s) ramfene des 
th&mes d6]k rencontres 3 : «Tu avoues . . . que meme Pame spirituelle peut 
sans les arts th£urgiques et sans t41fetes, vains objets de tes laborieuses 
etudes, 5tre purifiee par la vertu de continence» (446, 13—15) . . . «Tu dis, 
il est vrai, que Pignorance et les nombreux vices qui en decoulent ne sont 
purifies par aucune teifete, mais seulement par le nargixog vovg, Pesprit 
ou Pintellect patemel, qui connait la volonte du Pfere» (26—29). 

Du chapitre 29 4 nous avons d6jit vu le debut it propos de X 23. Ce chapitre 
introduit le theme de la deification — pour une elite — et celui de la fuite du 
corps. 

Fr. 10 B. (p. 37*-38*);448, 6-15; 449, 6-12.18-28 (p. 531-535Combes). 

448, 6-7: «Tu confesses la grace, puisque, selon toi, il n’a ete accorde qu’it 
un petit nombre d’arriver it Dieu par les forces de leur intelligence*. 

449, 6-9: «Vousavez de Pame intellectuelle, qui sans nul doute est P&me 
humaine, une si haute idee qu’elle peut, selon vous, devenir consubstantielle 
it cet esprit patemel en qui vous reconnaissez le Fils de Dieu*. 

449,25-27: «Sans doute avez-vous les yeux surPorphyre en ces livres surle 
Retour de V&me dont j’ai cite de nombreux passages, ou il r^pfete si souvent: Il 
faut fuir tout corps; pour que Pame puisse demeurer bienheureuse avec Dieu* 5 . 

Les fragments du De regressu animae qu’il nous reste it examiner semblent 
se rattacher moins etroitement aux Oracles. 


1 J. Bidez, Vie de Porphyre, p. 33*, note k 12 (renvoyant it Kroll, p. 18 et 73). 

2 Sur lequel cf. J. J. O’Meara, o. c., p. 125—127. 

3 Cf. J. J. O’Meara, o. c., p. 127—128. 

4 Cf. J. J. O’Meara, o. c., p. 7—10 (it propos du titre De regr. an.), 129—136. 

5 Cf. les parall&les de J. Bidez, p. 38*, note k 4, et de P. Courcelle, o. c., p. 167 n. 4; 
205 n. 3. 
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X 30 (fr. 11, 1 B., p. 38*—40*); 451, 14-453, 16 (p. 539-543 Combfcs). 
Dans c© chapitre 1 , Augustin lou© Porphyre de corriger la m6tempsycose 
platonicienn©: tsans doute a-t-il admis le retour des ames humaines, mais 
dans des corps d’hommes* (non de b6tes), 451, 19-21; de soustraire d6finiti- 
vement aux maux de ce monde Tame purifi6e et 6tablie avec le Pfere, 452, 
2-10. Cf. XII 21 (546, 14-17; fr. 11, 4 B.); XIII 19 (582, 24-583,6; 
fr. 11,5B.);XXII 12 (11,590, 2-10; fr. 11, 2B.)et 27 (II,620,20-22;fr. 11, 
6B.). 

Le chapitre 32e et dernier du livre X (fr. 12 B; 455-459), p. 42*—43* 2 ; re¬ 
serve au christianisme da voie universelle de la d61ivrance de Tame*; la formule 
quod universalem contineat viam animae liberandae (455,5-6) revient par recur¬ 
rence k la 1. 17; de m6me, 7-8 et 25, Vinductio Chaldaeorum («616vation», 
ayayory^), et F assertion «que cette voie n’a pas encore 6t6 portae k sa connais- 
sance par l’histoire»: le nondum in mam notitiam eandem viam historiali 
cognitione perlatam de 455, 8-9 seretrouve 456, 3-4 et 33-34; 459, 9-11 3 . 

Quand il reconstituait le premier livre du De regresm animat d’aprfcs la 
CiU de Dim, J. Bidez plagait le trait6 longtemps apr&s la Philosophie des 
Orades, ce «manuel de magie» 4 qui, selon lui, ouvrait la s6rie des oeuvres 
de Porphyre. Venaient ensuite le Contra christianos et la Lettre a Andbon, 
qui «porte d6jk ... la marque des id6es de Plotin» 5 . Dans le De regresm, 
post4rieur k la mort de son maitre, Porphyre 6prouve pour la th6urgie, non 
pas la sympathie de la Philosophie des Orades, encore moins l’enthousiasme 
de Jamblique, mais une certain© indulgence; il lui accorde un r61e, la purifi¬ 
cation de Fame spirituelle {Tcvevparixrj), qu’il distingue de Fame intellec- 
tuelle (voegd). Cette distinction, qui semble bien avoir appartenu en propre 
au De regresm 6 7 , exclurait Identification de cette oeuvre avec la Philosophie 
des Orades; de m6me, le «petit nombre* des 61us de X 29, que Foracle de la 
p. 59 Kroll oppose k la foule (ay Mr}), contrast© avec la r6v61ation universelle 
de la Philosophie des Orades 1 . Si les deux oeuvres n’en faisaient qu’une, 
toute la chronologie de la vie de Porphyre se trouverait boulevers6e; mais 
malgr6 la science que J. J. O’Meara a mise au service de cette th6se, celle-ci 
se heurte k bien des objections 8 . 

Faut-il, cependant, continuer k penser que «si la Philosophie des Orades 
rapportait de nombreux oracles de Dieu comme Apollon, H6cate, etc. . . ., 
efie n’utilisait jamais la collection des Orades chaldaiques . . .: Porphyre 

1 Cf. J. J. O’Meara, o. c., p. 136—138. 

2 Id., ib., p. 10—13 (le titre De regr. an. «d6crit* le contenu de la Philosophie tir6e des 
oracles; c’est la th&se de l’ouvrage) et 139—145. 

3 Cf. H. Ddrrie, dans la recension de J. J. O’Meara, Gnomon 32, 1960, p. 322—323. 

4 J. Bidez, Vie de Porphyre, p. 18. 

5 Id., ibid., p. 80-81. 

6 P. Hadot, Revue des 4tudes augustinienncs 6, 1960, p. 226—227; H. Dorrie, Gnomon 
32, 1960, p. 325-326. 

7 P. Hadot, ibid., p. 239—240; H. Dorrie, ibid., p. 323. 

8 Cf. surtout les deux recensions cities k l’instant. 
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n’aurait d6couvert cette collection que plus tard, et il l’aurait utilis4e pour 
la premiere fois dans le De regressu animae^l 1 Certains chapitres, comme 27 
et 28, utilisent simultan^ment le De regressu et la Philosophie des oracles 2 . 
P. Hadot va plus loin. D’aprfcs lui, H. Lewy «a montr6 deux choses: 1 ° cer¬ 
tains oracles conserves dans les fragments de Wolff sont des oracles chaldai- 
ques; cela se recommit au vocabulaire, si caract4ristique, et aux id6es 
exprim6es; 2° certains oracles conserves dans la collection chr&aenne 
publi6e par Buresch sous le titre Proph&ies des patens proviennent eux aussi 
de la Philosophie des Oracles de Porphyre et sont des oracles chaldaiques* 3 . 
Mais des quatre oracles cit4s k l’appui du premier point — trois viennent de 
la Preparation dvang&ique d’Eusfebe, un de Philopon - le dernier est exclu 
par le m&tre anapestique 4 ; le mot doxevg au sens de medium ne se trouve 
dans aucun fragment express^ment attest^ comme chaldaique 5 ; et les autres 
arguments pr6sent4s ne sont pas irr6f utables; c’est le long morceau de la 
Thtosophie , n° 27 - un hymne de dix-neuf vers au dieu supreme quise 
rapprocherait le plus, pour le fond et la forme, des fragments chaldaiques 
attests 6 * et que Ton pourrait ajouter k cette collection, k condition d’ad- 
mettre, malgr6 Bidez, que Porphyre connaissait les Oracles chaldaiques au 
moment ou il composait la Philosophie des Orades 1 . Reste qu’ rnucun des 
oracles r6unis Ik par Porphyre n’est cit 6 comme ‘chaldaique’ par les n6opla- 
toniciens post^rieurs; et, tout compte fait, il parait prudent de continuer k 
maintenir s6par6s les trois groupes d’oracles (th6osophiques, porphyriens, 
chaldaiques), plutdt que de fondre des 616ments des deux premiers avec le 
troisifeme* 8 . C’est ce que nous avonsfait en n’exploitant, comme chaldaiques, 
que les passages du De regressu dont Augustin atteste 1’origine. 


Syn6sius de Cyrfene (370?-413?) 

La longue vie d’Augustin encadre la brhve carri&re d’un de ses contem- 
porains, un Africain aussi, — mais non un Nord-Africain au sens d’aujourd’ 
hui. N6 k Cyrfene vers 370, Syn6sius n’est peut-6tre pas un «converti*; nous 
ne savons pas s’il eut k passer du paganisme au christianisme 9 ; un fait 


1 P. Hadot, o. c., p. 208; cf. E. R. Dodds, The Greeks and the Irrational, Berkeley 
1951, p. 287; tr. fr., Paris 1965, p. 274. 

2 Cf. H. Dome, o. c., p. 324. 3 P. Hadot, o. c., p. 207. 

4 Cf. E. R. Dodds, Harvard Theological Review, 54, 1961, p. 267 n. 15. 

5 Id., ibid., p. 267 n. 17. 

c Id., ibid., p. 265. 

7 Id., ibid., p. 265. 

» Id., ibid., p. 267. 

9 Cf. H.-I. Marrou, La ‘conversion’ de Syn^sios, Revue des Etudes grecques 65,1952, 
p.474—484, repris dans «Synesios of Cyrene and Alexandrian Neoplatonism», in: The 
Conflict between Paganism and Christianity in the Fourth Century. Essays edited by 

A. Momigliano, Oxford 1963, p. 126—150. 
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certain, c’est qu’il eut beaucoup de peine k accepter le sacerdoce; il s’y 
r&olut cependant, et devint en 410 6veque de Ptol4mais, oil il mourut 
vers 413 K Du point de vue qui nous occupe ici, il m6rite une place k part; 
son TraiM des Songes nous a seul conserve un oracle de deux vers 1 2 ; il en cite 
plusieurs autres connus d’ailleurs 3 , avec un fragment inconnu autrement 
mais plus «orphique» que chaldalque 4 . Le m6me doute pfese sur cinq frag¬ 
ments d’6 vocations que N. Terzaghi a exhumes du commentaire de Nic4- 
phore Gr6goras au Traiti des Songes et qui s’ajouteraient au recueil de Kroll 
s’ils ne relevaient plutdt, eux aussi, de r«orphisme» 5 . 

Un oracle commun k Syn^sius et k Psellus 6 revendique pour le «r6sidu 
de la mati&re», le «fant6me» (eldwXov), une place dans les espaces lumineux. 
L’expression to t fjg vXrjg oxvfiaXov est cit4e par Lydus, Dt rr,tnsibus 6, 13 
sv. W., sous la forme to t ov navrog vXixcv oxvfiaXov ; d’aprfes Johannes Lydus, ce 
«r6sidu» peut parvenir jusqu’& la sphere de la lune, rev oeXrjnaxov (6, 12). 
Chr. Lacombrade traduit deux fois le fragment: d’abord «Tu ne laisseras 
pas au precipice le r£sidu de la mati&re, Le fantdme aussi a sa partausdjour 
de lumi&re», puis (moins bien) «Tu ne laisseras pas retoumer k la terre la 
souillure de la matifere, Car il y a place aussi pour VelScoXov dans la vaste 
region de lumifere* 7 . U ne s’agit pas du corps, dont Syn&ius, k la veille 
encore de l’6piscopat, ne concevait gufere la resurrection 8 . Il ne peut etre 
question que du «v4hicule» (SxrjjLta), du «corps astral» (7tvEvjua), comme dans 
le passage parallfele de Porphyre que Chr. Lacombrade traduit ainsi:«L’ame 
entraine avec elle VeldcoXov. Lorsque, en effet, elle est sortie du corps ma¬ 
teriel, le Ttvevfia qu’elle avait recueilli dans les spheres l’accompagne. Et 
comme, en raison de son inclination pour le corps, elle a livre k ce dernier la 
raison qui lui etait departie pour autant qu’elle a ete en relation avec ce 
corps durant son existence, en raison de cette inclination, l’empreinte de 
la tpavzaola se trouve marquee sur le nvevjua, et c’est dans ces conditions 
qu’elle entraine avec elle VeldcoXov » 9 . On remarquera le xvxXog qui ram&ne k 
la fin les mots du debut. Et voici le commentaire de Synesius: «Elle n’est 
pas seule apparemment k remonter vers les spheres, la nature qui en est 
venue; mais toutes les subtiles particules d’air et de feu, qu’elle a entrances 


1 Cf. la notice de ma Syngeneia, Paris 1964, p. 208—210. 

2 135 b Petav.; PG 66, 1289 a; p. 151 Terzaghi = p. 59 Kroll. 

2 135 c Petav.; 1289 b; p. 152 T. = p. 64 Kroll, v. 8. - 138 c-d P.; 1293 d; p. 158 T. 
= p. 62 K., v. 1—3; et voir n. 7. 

4 151 c-d P.; 1313 a-b; p. 181 T. = p. 58 K. 

5 N. Terzaghi, Studi italiani di filologia classica 12, 1904, p. 189—195; les ^fragments 
nouveaux* se trouvent PG 149, 539 b—540 a et 604 a. 

6 140c—d P.; 1297 b; p. 161 T. = p. 61 K. 

7 Cf. Chr. Lacombrade, Syn6sius de Cyrene Hellene et chr^tien, Paris 1951, p. 156 et 
168. 

8 Cf. Lettre 105, traduite par Lacombrade, p.220—223 (surtout p. 222 =248—249 P.; 
1485 b). 

9 Porphyre, Aphormai 29 (p. 13, 6—14, 1 M.); trad. Lacombrade, p. 167. 
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dans sa chute en devenant nature ‘idolique’, avant de revetir son enveloppe 
de terre, tout cela, disent les oracles, accompagne, k sa remont4e vers les 
cimes, la meilleure part d’elle-meme ... La ‘souillure de la mature’ ne 
saurait etre, en effet, le corps divin (entendons: le pur intellect, le vovg); 
et Pon peut croire avec raison qu’une combinaison naturelle et parfaitement 
unifi6e n’est plus jamais disjointed 1 . Peut-etre, apres tout, Syn6sius a-t-il 
trac4 Ik rune esquisse, point trop maladroite, de la doctrine orthodoxe du 
‘corps glorieux’d 2 . 

Aprfes avoir cit6 le fragment d’origine inconnue ij fidXa dfj . . . dvdyxrjg 
(151c—d P.), W. Kroll emprxmte au TraiU dzs songes le distique ainsi intro- 
duit par Syn6sius: «... Les oracles connaissent diverses voies. Apr6s la 
liste complete des manures de s’&ever par soi-meme, selon laquelle on peut 
accroitre le germe int6rieur, ils ajoutent (et voici le texte du fragment): 
‘Aux uns il (Dieu) a donn6 de saisir en s’instruisant le symbole (yvd)Qiajbia) 
de la lumifere; il en a rempli d’autres de sa force, meme pendant le sommeil d 3 . 
Le «symboled ddsigne ici le ovvfrrjfAa de la triade que l’oracle p. 51 K. (= Da- 
mascius, I 155, 13) «met au coeurd du th6urge; Y&kcrj est la foroe divine; 
ailleurs, (Test «par sa propre forced que T«&me s£par6e des organes ma- 
t6riels peut regarder en hautd 4 . Quant au «germe int6rieur k accroitre ♦, il 
rejoint le «germe intellects qui est en nous, que les oracles effraientd en le 
menafant de 1’abime t6n6breux d6crit p. 62 K., pr)d& xarco vevaflg . . . 5 ; 
l’expression appartient aussi au I er Hymne de Syndsius 6 . 

Une autre mdthode pour dtudier l’influence des Oracles sur Syndsius est 
de oomparer les vocabulaires. Les Hymnes pretent k des rapprochements 
multiples, que R. Keydell et plus encore W. Theiler 7 signalent k propos de 
l’6dition Terzaghi de 1939. En voici un certain nombre, par ordre alphab6- 
tique. 

dvdyxrj. La «n6cessit4» des Oracles est une «fatality d, parfois identify© k 
la nature (jaij <pvatv IjufiXeiprjs, p. 49 K.), maitresse du «troupeaud humain 
(eljacLQTijv dyeXijv, p. 59 K.); cf. encore le fragment fiolqrjg (ou fioiqag) eifiaQxov 
(cj. de Kroll, p. 54, n. 1, pour elfiaQfi&rjg m4triquement impossible) ou 
eipaQzfjs (Theiler, p. 33). Syndsius, lui, a la «loi de la n6cessit6d, deopog 
dvdyxag , H. 1 (3), 673. 


1 De insoinniis, 140 d—141a P.; 1297 b; p. 161-162 T.; trad. Lacombrade, p. 168. 

2 H.-I. Marrou, Revue des etudes greoques 65, 1952, p. 482; of. in: The Conflict, ed. 
Momigliano, p. 147. 

3 151c—d P. = p. 59 K. 

4 Proclus, In rem p., II 112, 23—24 K. (p. 52 K.). 

5 138c—d P. 

6 Syn6sius, H. 1 (3), 598—599; cf. R. Keydell, Deutsche Literaturzeitung 62, 1941, 
c. 1117; W. Theiler, Die chaldaischen Orakel und die Hymnen des Synesios, Halle 1942 
(Schriften der KOnigsberger Gelehrten Gesellschaft XVIII, 1), p. 34 (opuscule reproduit, 
avec l'ancienne pagination k c6t£ de la nouvelle, in: Forsehungen zum Neuplatonismus, 
Berlin 1966, p. 252 -301). 

7 Cf. R. Keydell, l.c., c. 1116-1117; W. Theiler, o. c. 
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&r&og. La «fleur de 1’intellect*, ivdog vov, appara.it au premier vers da 
long fragment Saxiv ydg xi vot]x6v (p. 11 K.) et revient souvent dans les 
Oracles, qui ont aussi plusieurs fois la «fleur da feu», nvgdg Sv&og, par example 
an v. 14 du fragment le plus long, vovg naxgdg iggolCrjas (p. 23—24 K.). A la 
place, Synesius a des «fleurs de lumidre*, dv&ea qxoxdg (H. 1 [3], 140) *. 

A Ydnoxonxixdg et k Y ixxdpvaxv appliques par Proclus (In rem p., II 296, 
7 et 10 K.; p. 63 K.) aux anges qui decapent l’ame en en sdparant la mature 
- on pense au Glaucus de la Rdpublique —, correspond chez Synesius l’coeil 
deDieu qui ooupe la mati&re», xonxixdv flAag, de I’Hymne 1 (3), 369—370*. 

adty. A la fin du fragment XQV oe anevdeiv (p. 62 K.), Kroll (ib., n. 2) et 
le P. Festugifere (R&oilation III, p. 69 n. 1) sont tenths de lire ngdg naxgdg 
aiXdg (au lieu d ’afiydg), et W. Theiler (p. 35) lit sans hesitation a&X&g. Les 
paralieies d’Amobe y invitent (II 33 et 62), et Proclus a atUai xatv ftelcov, 
puis avXi] xon naxgdg, au debut des Eclogae de phUosophia chcddaica ou Excerp- 
ta vaticana (1,1—2; p. 192,12—13 Pitra). L ’H. 1 (3) de Synesius a deux fois 
(37 et 711) ini crag avXdg suivi de ini aor)g xdXnovg. 

fttv&og, xd et (iv&6g, 6, tous deux apparentes k fia&vg «profond», donnent 
lieu k des expressions similaires. Kaxa pdv&ea xdapov se trouve au v. 2 de 
l’oracle fjvlxa di pXdpyg (p. 58 K.) et dans l’H. 1 (3) de Synesius, v. 631—632; 
of., sans xaxd, H. 5 (2), 49. Au naxgixdg fSv&og de l’oraole 61 xdv vndgxoa/wv ... 
(p. 18 K.) repond le flv&dg naxgcoog de Synesius, H. 6 (2), 27 1 * 3 ; of. le flvOdv 
5ggrjxox de YH. 1 (3), 189. 

el6o)Xoxa(rfg «oaracterise l’inoonstanoe de la matiere» 4 au v. 3 de l’oraole 
\afii xdxca vedayg (p. 62 K.) et au v. 92 de YH. 1 (3) de Synesius. 

{hjxeveiv, qui deorit bien la condition mercenaire de l’ame au servioe du 
corps, appartient k l’oraole dttrjcu . . . (p. 61K.) et peut-6tre k YHypotypdsie 
26 (p. 75, 30 K.), s’il faut, aveo W. Theiler (p. 32), y lire {h/xedeiv pour 
deganeveiv ; chez Synesius, k YH. 1 (3), 572—573, xaxdflav dnd aov %&ovl 
{hjievoai; et la suite rencherit: «au lieu de thfete je suis devenue esclave* 
(674-576). 

xrjUg, «taohe» ressortit au meme oontexte: les «taohes (provenant) du 
devenir*, xag ix xfjg yevdaeatg xrjXldag, des commentaires de Proolus au Tirade 
(HI 330, 18 D.; of. I 221, 31) et au Cratyle (71, 18 P.), cites par Kroll (p. 
63 et n. 2), ne manquent pas ohez Synesius; oLZL 1 (3), 550—552: « dejit, 
heiaa! je porte la taohe sombre de la mati&re» 5 . 

xdfaiog, «golfe, sein», oraoulaire pour le «sein indicible* de Rhea-Heoate 6 , 
deorit ohez Synesius la generation du Verbe, que le Pere «epand de son sein 

1 Cl. W. Theiler, p. 29 et n. 1. 

1 R. Keydell, c. 1117; W. Theiler, p. 36 n. 2. 

3 Cf. W. Theiler, p. 10. 

4 Cf. R. Keydell, c. 1117. 

5 Cf. R. Keydell, o. 1117; W. Theiler, p. 32 et 36 n. 7. 

* Proclus, In Timaeum, I 420, 14 D. (p. 19 K.); InCratylum, 81, 7 P. (p. 30 K.);Damas¬ 
cus, II 90, 3 et 133. 6 (p. 20 K.). Cf. W. Theiler, p. 13 et n. 1; 26 et n. 1. 

* Cron. Stadia Patriitlca XI 
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ineffable» (H. 1 [3], 405-406; cf. 2 [4], 199-200; 4 [6], 6-7); le pofcte 
emploie deux fois dno owv xdAncov (ib., 532, et H. 2 [4], 195), trois fois ini 
aotig xdAnovg, aprfcs ini crag avAdg : H. 1 (3), 38 et 712; 2 (4), 293; une fois 
ix adrv xdAncov: H. 3 (5), 29. 

xv(ov. Aux «chiens terrestres*, xvveg x&6vi°i, qu’un oracle (p. 45 K.) fait 
«jaillir du sein de la terre* — cette «gent d^monique que les oracles ont 
coutume de comparer k des chiens», dit Proclus dans son commentaire de 
la Ripublique (II 337, 18 K.), et qu’un autre oracle (rjeglcov . . p. 45 K.) 
associe aux «chiens de 1’air*, r^pondent chez Syn^sius le xvva tov yfi&nov 
de YH. 2 (4), 246, et les «chiens d^voreurs des &mes», \pvxoft6govg xvvag 
de YH. 1 (3), 96—97 1 . Ce sont les «mauvais anges>. Aux bons il revient de 
«couper la matifere*, c’est-i-dire de d^caper les &mes 2 . 

Le Xeificov nargdg de Syn&ius, H. 1 (3), 688, 6quivaut au nagadeioog de 
l’oracle p. 65 K. (n. 1); mais N. Terzaghi rappelle dans sa note k 687 sv. 
(p. 159) que la «prairie divine* remonte pour les Grecs k la prairie d’aspho- 
dfeles de YOdyssde (11, 538); elle s’offre k la «chor6e» des 61us que d4crivent 
Pindare, Aristophane, Plutarque 3 . 

Le Xrjfrrj, «oubli*, du fragment c lAA’ovx elodix^cai (p. 50 K.), s’oppose k 
la «m4moire du pur symbole patemel*. De meme Tame «infortun6e boit 
l’oubli de ses propres biens* chez Syn&ius, H. 1 (3), 658—660. 

poAvveiv est classique pour les «souillures» de Tame. Au pij Tcvevjua jnoXvvrjg 
de l’oraole p. 64 K. r^pondent les Hymnes de Syn6sius: 1 (3), 548—549, xal 
nvevpa adov / a/udAwrov, &va£; 2 (4), 277—278, Ttvevfia de acoaov / xa&agov 
Acbftag; de part et d’autre, le 7tvevfia est Yanima spiritalis d’Augustin, 
Vel&oAov de l’oracle comments plus haut: ovde to zrjg tiArjg*. 

Sxerdg. Les «canaux» qui relient Dieu et le monde, ou Dieu et l’&me, 
sont communs aux oracles (p. 35 K.: Proclus, Tim II107,11; cf. 1158, 29; 
310, 2; II 107, 7; 130, 27; Crat ., 91, 12 P.) et aux Hymnes: 2 (4), 202-203, 
6 tcoag / dxerdg; 1 (3), 306; 4 (6), 36 5 . Ce sont les lineae animae de Marius 
Victorinus, Adv. Arium , IV 25,1. 32 Henry-Hadot (PL 8, 1131 d). 

Ttgrjcrt^Qy a Eclair» apparait dans les deux oracles p. 42 K. et sous la 
forme des composes: ngrjorrjgoddxoi au v. 4 de tov Si ydg (p. 20 K.), et jigt)- 
orrjgoTCQdTcoQy hapax d’aprfes Terzaghi, au v. 161 de YH. 1 (3). 

Aux Ttvgog Igya des oracles avrdg d 9 Sv ngcbzoig (p. 55 K.) et [uywfiivcov 
d*6x£T(bv (p. 17 K.) r6pond tzvqIcdv d^igycov . . . xagndv de YH. 1 (3), 640—642. 

aneddetVy «se hater*: soit vers les «hauteurs* ou la «lumi&re»(p. 52 K.), 
soit «vers la prairie du P&re* (Syn., H. 1 [3], 689) 6 . 

omvfrtfq, «r4tincelle de Tame form6e de lTntellect, du Souffle divin et 
du chaste amour* (p. 26 K.) foumit un des meilleurs rapprochements avec 

1 Cf. R. Keydell, o. 1117; W. Theiler, p. 36. 2 Ci-dessus, djioxoTtxixdg. 

3 Cf. Histoire des religions III, Paris 1955, p. 220. 

4 Ci-dessus, p. 35 et 37. 

6 Cf. R. Keydell, c. 1116; W. Theiler, p. 26-27. 

6 Cf. Comptes Rendus de 1'Academic des Inscriptions et Belles-Lettres 1964, p. 180—181 
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Syn&ius, qui dans YH. i (3), 560—564, s’adresse ainsi au P&re: «Je porte 
en moi un germe venu de toi, une 6tincelle de noble intelligence, qui s’est 
enfonc4e dans les profondeurs de la mati&re* 1 . Le fragment a pu contribuer 
k la formation de la triade augustinienne mens — amor — notitia , oil 
l’amour joue un rdle de liaison 2 . 

Le avvdrifia d6j& rencontr4 k propos de Xrftrj a pour synonyme dans les 
Oracles avpfioAov (fr. avfifioXa ydg . . ., p. 50 K.) et chez Syndsius acpgayig: 
YH. 1 (3) rapproche les deux termes: aMhjjua 6idovjaq)gayida redv (539—540; 
cf. 621: acpgaylda nargdg). 

ovgeiv (xaraavgeiv), «tirer», pourrait avoir une valeur technique. Aux trois 
cas des Oracles (p. 20, 34 et 36 K.) correspond (rcvoiaig dmo owv 6%ercbv) xaxa- 
/ avgofievaig H. 1 (3), (305—) 307. 

t avadg «long, 4tendu», attribut de la «monade qui engendre deux* (p. 15 
K.), qualifie aussi «la flamme de l’intellect tendu k rextr£me», vov ravaov 
tavafj <pXoyl (p. 11 K. = Damascius, I 154, 21). Chez Syn4sius, c’est une 
^pithfete de la mature (H. 1 [3], 40) 3 . 

ragadg, «cou-de-pied, empennage» d^signe m^taphoriquement la «force 
motrice»: celle du feu dans l’expression oraculaire (p. 52 K.) ragadg rov 
Tcvgdg; ceDe de Tame dans. TIT. 2 (4), 285, ou des «amours qui 61fevent»dans 
YH. 9 (1), 118—119; dans YH. 1 (3), 618—619, il s’agit de «d6ployer les ailes 
de l'intellect*. Le mot est trfes frequent chez Syn^sius 4 . 

rojATj s’applique k l’«£clat du Premier Intelligible qui blesse les yeux», 
voegalg argdnrovaa rofialatv (Damascius, I 154, 19; p. 11 K.) 5 . C’est ailleurs 
une «coupure» ou «division» «indivisible», dropiog rofufj (Syn., H. 1 [3], 201), 
qui reste intellectuelle, voegd (ib., 214; 2 [4], 129) 6 . 


Conclusion 

Si l’effort des Africains d’«expressions latine pour rendre en leur langue 
les termes techniques des Oracles permet des comparisons instructives, nul 
doute que les parallfeles de Syn^sius, oil les mots oraculaires se retrouvent 
si souvent, ne confirment en maint endroitles citations n^oplatoniciennes 7 . 
Ainsi, k la fin du III e sifecle, au IV® et au d6but du V e , toute une partie de 
la patristique atteste l’influence des Oracles . 8 

1 Cf. R. Keydell, o. 1117; W. Theiler, p. 30; et ma Syngeneia, p. 209 et n. 5—9. 

2 W. Theiler (p. 9 n. 2) cite les copvlare du De trinitate (9, 13; 15, 18); et cf. A.-J. Festu- 
gi&re, R6v61ation III, p. 57—58. 

3 Cf. W. Theiler, p. 35 et n. 2. 

4 Cf. N. Terzaghi, Hymni, Indices, s. v. (p. 320); W. Theiler, p. 23—24 et 27 n. 3. 

5 Cf. le commentaire d’A.-J. Festugi&re, R£v61ation IV, p. 133 et n. 2. 

6 Cf. W. Theiler, p. 11. 

2 Cf. R. Keydell, c. 1117. 

8 Le manuscrit ay ant 6t6 d6pos6 d&s la fin du congr&s, en septembre 1967, il n’a plus 
ete possible de renvoyer au «Porphyre et Victorinus» de P. Hadot (Paris 1968). 

4* 
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Zum zyklischen Zeitbegriff der alexandrinischen 
und kappadokischen Theologie 


I. Escribano-Alberca, Bamberg 


Im Zeitbegriff Gregors von Nyssa zahlen viele Komponenten. An erster 
Stelle sei die spezifisch-ohristliohe Einstellung erwahnt, wonaoh die Zeit, 
ala zugeordnete Heilszeiten erfaBt, eine entwicklungsmaBige Dyn&mik 
erfahrt. Diese heilsgesohiohtliche Betraohtungsweise, vorwiegend in ihrer 
alexandrinisohen Fassung des Ausgerichtetseins auf das Kommende in der 
vorwegnehmenden Sohau, hat Gregor geerbt und tradiert. Dabei laBt 
er die origenistisohe Leidenschaft fur die vielfaltigen Verflechtungen des 
Alten und des Neuen Testaments nur sehr leise zu Wort kommen. 

Weit wiohtiger als die Heilszeiten ist einem Gregor die Zeitliohkeit, die 
bei der Forderung des unaufhorliohen Aufstiegs als wesentliohes Mittel 
zur Gestaltung der mensohliohen Person gehort. Da der Christ erst zu dem 
werden kann, was er werden soli, wenn er im Horizonte der gottliohen 
Transzendenz seine Bewegung vollzieht, so gehort die reale Zeit als Medium 
der Bewegung zum Gelingen des Willenszieles. Die Bewegung vollzieht aich 
linear, und zwar in einer nie endenden Entwicklung, da die jeweiligen 
mystisoh-ekstatisohen Durohbruohsphanomene angesiohts der immer ent- 
rtiokten Transzendenz nur als vorlaufige Zwisohenstationen angesehen 
werden konnen. So wird die reale Zeit des Aufstiegs zur Zeitliohkeit, die 
konstituierend zur Ich-Werdung gehort. Diese Fassung der Zeit ist 
Resultat der Betonung zweier Elemente: des Willens und der Transzendenz. 
Sie ist nioht aussohlieBlioh Saohe der ohristliohen Auffassung. Sie kann 
qualitativ als dieselbe im gnostisohen System auftreten, wo j a fiir die Auf¬ 
fassung der Transzendenz ihre extreme Entriicktheit maBgebend ist 1 . Sie 
begegnet uns heute zum Beispiel in der Philosophic Karl Jaspers’ 2 . 

1 „VieUeicht kann man sogar sagen, daB Uberhaupt erst durch die Ansetznng eines die 
ganz gegenstandliche Welt iiberbietenden, durchaus akosmischen Prinzips, das selber 
nioht direkt Gegenstand werden kann und doch das letztlich Gesuchte ist, das Bild des 
Linearen statt des Geschlossen-Kreisfdrmigen fiir die Erkenntnis (als Suohe nach dem 
Grunde der Ersoheinungen) hat eintreten konnen** (H. Jonas, Gnosis und spatantiker 
Geist II 1, Gottingen 1954, 84 Anm. 2). 

2 Bei dieser Zeitauffassung sind wir selbstredend weit entfemt vom Kreisdenken des 
Griechentums. Es soil aber darin nicht eine spezifisch christliohe Leistung geeehen werden, 
zumal der unaufhorliche Fortschritt nicht als Kongruenz zur geschiohtlichen Offenbarung, 
sondem wesensnotwendig als Pendant zur Auffassung der Transzendenz hingestellt wird. 
Die paradoxe ftewgla Gregors erlaubt ihm, diesen Zeitbegriff in seine Lehre einzubeziehen. 
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Das Vorhandensein dieses Zeitbegriffs macht aber die Armahme der Existenz 
einer mystisch verinnerlichten Zeit bei Gregor sohwierig. Diese Zusammen- 
schrumpfung der realen Zeit zu einer qualitativ verschiedenen ,,inneren “Zeit, 
die die Vollendung des Individuums geradezu als Aufhebung der Spannung 
der realen Zeit einfiihrt, muB naturgemafi bei einem Denker zu kurz kommen, 
weloher bei jedem Aufgipfelungserlebnis sofort mit der Mahnung antritt, 
hier hatte man nur eine Zwischenstation auf das Endziel hin gemacht 1 . 

Paradoxerweise: Der grieohische Kirchenvater, welcher das Lineare mit 
soleh „faustischem“ Geist aufgegriffen hat, huldigt auch dem griechischen 
Kreisdenken. In seiner Definition der Auferstehung und iiberhaupt in 
seiner Masohinerie um den efcaw-Gedanken finden wir die grieohische Auf- 
fassung von der Vervollkommnung im endlichen Zustand duroh Regenerie- 
rung im anfanglichen Status zentral und nicht bloB akzidentiell vertreten. 
Die Auferstehung ist naoh Gregor die Wiederherstellung des Urzustandes 
oder Riiokversetzung der menschhohen Natur in den Urzustand: ij elg 
t 6 Aq%<uov rfjg (pvaecog 'tjfiarv djioxardcrcaaig 2 . 

Dieser Gedanke ist gegriindet auf dem Prinzip von der Vollkommen- 
heit als Zuriiokversetzung des rdXog in die Dieses Prinzip begegnet 

nna in der Erklarung der Sterbliohkeit der Mensohen, die bei Aristoteles 
dem Arzt Alkmaion von Kroton zugeschrieben wird. Danaoh sterben die 
Menschen, weil sie nicht imstande sind, den Anfang mit dem Ende zu 
vereinigen — rijv &Qxtp> rep xiXei Tigoadtpai 3 . 

Bei Plotin ist das Prinzip in der Gestalt einer landlaufigen Maximo 
dokumentiert, die mannigfache Anwendung erfahrt. Als anthropologische 

tTber die Uberwindung des kreisformigen Denkens eines Origenes bei dieser Auffassung des 
„progres perp6tuel“ berichtet J. Danieiou, Gr^goire de Nysse, La Vie de Molse, 2.ed, Paris 
1965 (S. Chr. *1 bis), 107 Anm. J. 

1 Eine innere „constunatio mundi“ fur das Individuum, wie sie bei Origenes vorhanden 
ist, findet man bei Gregor sehr schwer. Deshalb ist der Immanentisierungsvorgang, der bei 
der Vorwegnahme der &ea>Qla eintritt, nur sehr schwach. Gregor befindet sich hier femer im 
grofitmoglichen Abstand zu Plotin. Unter diesem Gesichtspunkt ist die Mystik Gregors 
eher platoniseh — auf das Reale hin ausgerichtete „pens6e de recherche** — als neuplatonisch. 

a De anima, PG 46, 148 A. Cf. ibd. 156 C; 157 B. 

> Aristoteles, Probl. 17,3 — 616 a 34. Nach R. Amou, LeD&ir deDieu dans la philosophic 
de Plotin, Paris 1921, 86, fufit auf diesem Prinzip, in seiner Umkehrung fur die Seele, die 
Unsterblichkeit der Seele bei Plotin. Bei den Korpem tritt die Auflosung durch die gerad- 
linige Entwicklung ein. Sollten aber die Korper zur zuruckkommen kdnnen — „se r6trem- 

per dans see origines" —, so wurde das bedeuten, daB sie sich ewig regenerieren konnten—der 
Kreis ist die Regeneration. U. von Wilamowitz-Moellendorff (Platon I, Berlin 1920, 461 bis 
462) referiert uber diese Lehre dts Alkmaion: „dafi die Seele unsterblich ware, weil sie den 
Gottem in ihrer ewigen Bewegung gliche; Gotter sind dem Alkmaion die Planeten**. Nach 
Wilamowitz-Moellendorff nimmt Phaidon 245 C aus dieser Lehre seinen Ausgang. Auch nach 
Pierre-Maxime Schuhl (L’ceuvre de Platon, Paris 1954, 42) dieMeinung des Alkmaion 
^’inspira de la notion pythagoricienne de lAme**. Diese Lehre von der Sterblichkeit der 
Kdrper wird als Kontrast zur Auffassung von der Unsterblichkeit der Himmelskorper aus- 
gebildet: „k la difference des astres qui recommencent k parcourir leur orbite lorsque une 
revolution est achevee**. 
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Lehre wird es Enn. Ill 9, 2 aufgefaBt: Danach soil jeder flir rich sorgen, 
daB der Anfang und das Ende ©in und dasselbe seien *. 

Es gilt femer, daB ein Prinzip (in der Wissensohaft) seine Vollkommenheit 
daduroh ausweist, daB es als olqxv gleich dem rikog ist 1 2 . Die Gestalt eines 
fest iiberlieferten Topos hat dieses Prinzip bei der Wendung, die Fekundation 
der Seele durch Gott sei ihr Anfang und Ende, dgx^l xal re'Aoc 3 . 

Diese wortliche Fixierung eines Prinzips ist in einer Atmosphare viel- 
sagend, wo die Hinwendung der Seele zu ihrer eigenen Innerlichkeit als 
Method© zur Erfassung der intelligiblen Welt als Riickwendung der Seele 
zu ihrem Ursprung aufgefaBt wird 4 . 

Plotin nimmt konsequenterweise ftir die Bezeichnung der geistigen Be- 
wegung des Mensohen ein Bild auf, das die Griechen geme verwendet 
hatten: Das Gelingen der Einsicht in die intelligible Welt ist der Riiokkehr 
des Odysseus vergleichbar 5 . Darin ist ausgedriickt, daB die Vollkommen¬ 
heit in der Ubereinstimmung des Endes mit dem Anfang zu erreichen ist. 

In der Patristik ist dieser griechische Gnmdgedanke bei der Behandlung 
der Vorzuge der ,,Ursprunglichkeit“ der elxdjv vemehmbar. Wir treffen 
diese Denkart in der Oratio adversus Oraecos des Tatian selir deutlich 
dokumentiert. Diese Einstellung kann man sonst bei beliebig vielen kirchlichen 
Schriftstellem verfolgen. Sie wird uns bei Gregor von Nyssa in einer gerade- 
zu klassischen Formulienmg begegnen. Die Wendung der Seele zu ihrer 
elxarv ist die Riiokkehr Ttgdg rfy avyyheiav tty dp#a/ar 6 . Danach lauft die Defini¬ 
tion der Auferstehung auf dasselbe hinaus: die Wiederherstellung des Alton 7 . 

Was die alexandrinisohe Uberlieferung des Prinzips von der Einheit von 
&Qxfi ^d xdkog angeht — wir konnen hier begreiflioherweise nicht die Ge- 

1 III 9, 5:eidc T< k that. So ist der Kontakt mit der intelligiblen 

Welt gewahrjestet. Diese Einheit findet nach Plotin eine Parallel© im Model] derWissen- 
sohaften, wo edes Theorem die ganzeWissensohaft in sich enthalt, so dafi das Theorem An¬ 
fang und End sei: a&cd 6 qx^I mlI xdXog (III 9,2,4). Nach E. Br6hier (Plotin III, Paris 1956,169) 
dieses Fragment „oontient seulement une image, assez fr^quente ohez Plotin, pour faire saisir 
ce qu’est l’&me k son niveau sup^rieur (comparer Enn. IV, 3, 2 fin)“. 

2 Enn. V 8, 7, 45—47. Ein solches Prinzip ware ein kausaler Syllogismus, wo dieFolgerung 
sohon ohne die Pramissen ersichtlich ware. Das geschieht bei der Entstehung der geschaf- 
fenen Welt als — abgeschwachtes — Gleichnis der Ideenwelt: ohne Reflexion (V 8, 7, 36ff.). 

3 Enn. VI 9, 9, 20-21. 

4 Enn. V 3, 4, 11 ff. Cf. die „Notice“ Br6hiers, V, S. 40. Cf. im selben Sinn V 6, 5, 15ff. 

mit Anm. 1 Br6hiers z. Stelle. Cf. V 1, 1: t)ber den Zustand des Sich nicht-mehr- 
Erinnems der Seele an ihren eigenen Ursprung. Die neuplatonische Verliebtheit in dieonto- 
logischen Rangordnungen arbeitet ja unter der Annahme, daB der Ursprung die Voll¬ 
kommenheit darstellt (cf. Ill 3, 4, 45ff.). 

6 V 9, 1, 21. 

8 Or. adv. Graeoos, 20. Wir zitieren nach der Ausgabe von Daniel Ruiz Bueno, Padres 
apologists griegos, Madrid 1954 (Biblioteca da Autores Cristianos 116), die den Text von 
Sohwartz (TU 4, 3) wiedergibt. Die zitierte Stelle: BAC 116, S. 602. Gf. ibd., S. 601: 
dQx a t°* 7taQ€unjaaa&ai. 

7 Or. ad v. Graeoos 6, BAC 116, S. 530: Gott (. . .) wird meine ihm allein sichtbare 
Substanz in das Alte wieder einsetzen: djioxaraanjaai tiq6q rdv &Qxaiov. 
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schichte des Zeitbegriffs bei diesen Sohriftstellem verfolgen —, so begegnet 
uns das Prinzip in seiner Materialitat bei Philo. In der Erorterung der Be- 
deutung des Nenmondfestes sohreibt Philo, das Fest sei mit der Absioht 
gestiftet, „wieder um uns eine herrliche Lehre zu erteilen: daB wir namlich 
in alien unseren Handlungen das Ende mit dem Anfang in Einklang stehen 
lassen sollen — xa riXrj crwcoda Talc, &Qxai;“ i. 

Bei Clemens von Alexandrien begegnet uns eine christologisohe Fassung 
des hier verfolgten Prinzips: Christus ist Alpha und Omega, fj dgx^j xal 
to riXog (Apoo. 21, 6) 1 2 . Nun bringt Clemens die Lehre: Durch Christus 
Alpha und Omega wird das teXoq zur aQxtf und vervollkommnet sich in der 
d()XV von oben — ov pdvov to tbXoq igx^J y^erai xal TeXevrq. ndXiv ini ttjv dvco&ev 
dQXrp 3 - 

Christus besitzt die Vollkommenheit: er ist ja xvxXog 4 . Der Christ wird 
monadisch, besitzt also die Vollkommenheit der Monade, wenn er durch den 
dQxtf-riXog-xvxXos sioh in die gottliohe Monas einreihen laBt 5 . 

In den Eclogue propheticae hat Clemens eine Lehre aufgenommen, 
wonaeh die Gerechten in die selbe Einheit wiederhergestellt werden — 
elg rip avxfjv boTrjTa dnoxaTaoTaod/ievoi . Es sind dieselben Gedanken wie 
friiher: Die Monade ist wiederum die worin man wiederhergestellt 

wird — elg aQxty rjpsQ&v Tixaxrai 6 . 

In diesem Text scheint auoh die zeitliche Bewegung — deshalb iibersetzen 
wir dnoxaTdaraoig mit Wiederherstellung — angegeben zu sein: ini -tip 
7iQ<brrp> povijv, in die fruhere Statte 7 . 

Von diesem Zeitbegriff aus erhellt weiter die Tatsaohe, daB Clemens den 
Gnostiker als „das zur ersten Ehre — TtQcovrj Tipij — berufene Gesohleoht“ 
definiert 8 9 . 

Bei Origenes hat dieses Prinzip schon ganz eindeutig bei der Lehre der 
dnoxaTdoTaaig seine Auswirkungen gezeitigt. Von der Wiederherstellung 
heiBt es: semper enim similis est finis initiis*. Das gilt fiir die Welt der Seelen 

1 Spec. II 142, C.-W. V, 119, 21—120, 1. Die Anwendung dee Prinzips gleitet in den 
ublichen Moralismus des Philo iiber. Cf. weiter spec. II, 157, C.-W. V, 123, 10—17: die Be- 
knndung des Vorreehtes der 6qxA und des xdAoq beim Fest der ungesauerten Brote. 

2 Strom. VI 141, 7, GCS II, 503, 32-504, 1.; Strom. IV 151, 1, GCS H, 318, 3ff.; Paed. 
n 75, 2, GCS I, 203, 23. 

3 Strom. IV 157, 1, GCS II, 318, 3-4. 

4 Strom. IV 150, 2, GCS II, 318, 1—2. Cf. E. F. Osborn, The Philosophy of Clement 
of Alexandria, Cambridge 1957,43. 

8 Ibd. fiber das Monadiseh-Werden des Christen. Cf. auoh Strom. IV 151, 3 — 152,1, 
GCS II, 315,20 ff. Strom. VII107,3-4, GCS III, 70,4 ff.: Hier heiBt die /wrdg: fdfitjfia xffc 
dgXVC- lu einer strengeren Fassung der negativen Theologie des Clemens heiBt es, Gott 
stehe jenseits des „Einen“ und uber der Monade: Paed. I 71, 1 (S. Chr. 70, 
Paris 1970, 230). 

8 Eel. proph. 50, 3, GCS m, 153, 4ff. 

7 Eel. proph. 50, 0, GCS III, 153, 19. 

« Strom, in 09, 1, GCS n, 227, 11-12. 

9 De prino. I 0, 2, GCS V, 79, 22—80, 1. Cf. De princ. H 1, 3, GCS V, 81,19ff. 
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ebenso wie fiir den Kosmos K Die Wiederherstellung ist: Zuriickversetzung in 
den Anfang: finis ad principium reparatus et rerum exitus cordatus initiis 2 . Die 
ist eindeutig zeitlioh bestimmt: das in principio von Gen. i, l 3 . Die 
Wiederherstellung des Mensohen hat eine bestimmte Zeitriohtung: elg vr/v 
iQXcUav rd£iv 4 . 

Auch in der Christologie hat dieses Prinzip Anwendunggefunden: Christus 
restitutus est in statu quern habuit „a principio apud Deum“ priusquam 
exinanirei 3 

Diese Zeitauffassung deutet sich bei Basilius leise in dem Motiv dee 
Paradieses an. Nach der Sohilderung der Vorztige des paradiesischen Lebens 
ergeht die Einladung zur Riiokkehr — naXivdQoprjoai 6 . Die Bekehrung ist 
die Umkehr zur &Qxfj nqog rov i( &QXHS deondrrpr, rfy &Q%alav dovXeiav 7 . Sollte 


i De prino I 1, 3, GCS V, 109, 1-8. 

* De prino. Ill 6, 3, GCS V, 284, 3-4. Cf. De prino. Ill 6, 4, GCS V, 286, 8—9 mit den 
Angaben im App. z. Stelle aus den Anathemen der Synode von Konstantinopel 543. 

3 De prino. II6,8, GCS V, 289,29—30: ad hoc principium finem omnium consummaiionemque 
convenit revocari. 

4 De prino. II 10, 8, GCS V, 183, 2—5. Hier wurden vom Herausgeber im Apparat die be- 
treffenden Stellen aus Gregor von Nyssa beigefugt, die Ahnliches aussagen, mit dem 
Vermerk: „Vgl. den khnlichen, wohl von Origenes entlehnten Ausdruck". 

6 In Matth. Com. Series 50, GCS XI, 110, 15—17; fiber „Le Verbe ,r6tabli* dans sa 
plenitude** cf. M. Harl, Origin© et la fonction r6v61atrice du Verb© incam6, Paris 1958, 
198ff. Mme. Harl spricht sich ohne Vorbehalte fur di© Bedeutung der dnoxardaraotg bei Orige¬ 
nes als Wiederherstellung im Urzustand aus: ,,Le Verbe djioxa&icratr&cu signifie pr6cis£ment 
chez Origin© le fait qu’une chose revient dans son 6tat primitif" (S. 200 Anm. 40). Cf. 
A. M6hat, Apocatastase. Origin©, Clement d'Alexandrie, Act. 3, 21, Vig. Christ. 10, 1956, 
196—214. In Bezug auf diesen Terminus hat M6hat festgestellt, dafi er erst bei Origenes 
diese bestimmte Richtung in die Urzeit annimmt: „C’est Orig6ne, qui le premier, du moins 
k l’inttaieur de la grande Eglise et de la tradition alexandrine, l’a li6 k la doctrine de la 
restauration k l’6tat primitif“ (S. 214). Unter den Momenten, die nach M6hat fur die Neu- 
fassung des Terminus ausschlaggebend sind, befindet sich das aristotelische Prinzip von der 
Identitat desAnfangs und desEndes, De prino. I 6, 2 (S. 213—214). tJber die Gleichsetzung 
von Eschatologie und Protologie bei Origenes cf. H. Crouzel, Th&riogie de Timage de Dieu 
ohez Orig&ne, Paris 1956, 153. Am eingehendsten hat sich mit dem Prinzip der Wieder¬ 
herstellung des T&Xoq in der H. Jonas, Gnosis und spatantiker Geist II 1, 192 ff. be- 
sohftftigt. Dafi diese Einstellung des Origenes nicht ganz auf das Konto seiner vermeint- 
lichen Anlehnungen an gnostisches Denken kommt — Jonas will „das System im Ganzen“ 
(S. 207) als gnostisch kennzeichnen —, sollte durch die Heranziehung des griechisch-klassi- 
sohen Denkschemas in der Zeitauffassung bewiesen werden: Wir haben am Anfang die Sen- 
tenz des Alkmaion bei Aristoteles angegeben. Abgesehen davon sollte Origenes nicht aus- 
schliefilich aus der Schrift De prino. beurteilt werden. Wie schon fruher angedeutet, begnugen 
wir uns mit dem Aufweis der Belege fur die Existenz des Prinzips —t iXog bei Origenes; 
begreiflicherweise konnen wir hier nicht die Frage nach den lmplikationen des Systems 
des Origenes mit der Gnostik aufrollen. 

6 Basilius, De paradiso, Or. Ill 3, PG 30, 65 A. Basilius kennt die einzig zulassige Ldsung 
der durch das Paradiesmotiv verursachten existentiellen Spannung: die Immanenti- 
sierung. Die Befreiung von den Leidenschaften ist schon der paradiesische Zustand: De 
hominis structure, Or. II 4, PG 30, 45 B. 

7 In ps. 115, 4, PG 30, 113 A. 
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der Sermo asceticus Basilius zugesprochen werden konnen, so fanden wir 
darin sehr deutlich die auf dem hier verfolgten ZeitbegrifF aufbauende 
dxcbv- Theologie. Die Bewegung der Rekuperierung des Gottesbildes seheint 
diesem Zeitschema zu huldigen 1 . 

Nichts anderes als die Identitat des Endes mit dem Anfang soheint 
Gregor von Nyssa in seiner bertihmten Definition der Auferstehnng vor 
Augen zu haben: 1} elg to &Q%aZov dnoxardaraaig 2 . Ahnliches gilt ftir die 
wiedererlangte Reinheit der Seele im Esehaton: darin wird das wieder zum 
Aufleuchten gelangen, was im Anfang die Seele war 3 4 * 6 . ImAkt der religiosen 
Selbsterkenntnis wird der Mensch zum Erkennen dessen kommen, was er 
hatte, was er verlor, in welcher Verfassung die Natur am Anfang war — 
xan?&Q%d<; — , welche Not die Gegenwart mit sieh bringt. „Damals 
gab es keinen Tod, keine Krankheit, nicht das Wort „Dein“ oder 
„Mein“ . . 

Dieses Prinzip der Identitat dgxtf — riXog wird von der eZxcir-Theologie 
des Nysseners geradezu postuliert. Die Gottebenbildlichkeit war im vor- 
zeitlichen Stadium so vollkommen, dafi es im mensehliehen Streben nur 
danach zu trachten gilt, die frtihere Vollkommenheit wieder zu erlangen. 
Aus dieser Perspektive konnte uns auch einleuchten, warum Gregor von 
Nyssa in seiner e/xcor-Theologie keine Schattierung in der Begrifflichkeit 
dxcbv — opolaxng zulafit. Die ojuolcoaig kann nach Gregor unmoglich irgendein 
Plus der elxcbv gegeniiber besitzen. So heifit die elxcbv: i£ dgxtjg x<*Q<**rfQ b - 

Am deutliehsten hat sich Gregor fiber diesen Sachverhalt in seiner 
Oratio XV zum Hohenlied geaufiert. Danach unterscheidet sich die mensch- 
liche Natur von den fibrigen Geschopfen dadurch, dafi sie nicht erst durch 
eine Einleitung zur Vollkommenheit geffihrt wird, da sie schon aus 
ihrer ersten Existenz der Vollkommenheit gleichgestaltet wurde: sie war 
ja elxwv*. Soweit die menschliche elxcbv als ein xcnfelxdva Christi gesehen 
wird, gilt es: „nach dessen (Christi) Bild sind wir aus der dgx^l und werden 
wir es wieder sein“ 7 . Gregor seheint im Zuge seiner unbedingten Anerken- 

1 Sermo asceticua 1, PG 32, 869 D: tnavtXQwfiev elg rrjv iS &QX*}Q X^Q iV ‘ Cf. PG 32, 872 A: 
ndhv im Zosammenhang mit der Gewinnung der elxwv. 

2 Cf. die oben mitgeteilten Stellen aus De anima, sowie Eccl. Or. I, Jaeger V, 296, 18—19. 
Johannes B. Aufhauser, Die Heilslehre des heiligen Gregor von Nyssa, Munchen 1910, 
44 ff., bietet eine vollstandige Liste der Stellen zu dieser Definition der Auferstehung. 

3 Eccl. Or. I, Jaeger V, 296, 12—13. 

4 Eccl. Or. V, Jaeger V, 386,6 ff. Die Beschreibung des to xar* dgxdg gleitet sehr eindeutig 
in eine Erinnerung an dasParadies als „goldenes Zeitalter“ hiniiber. Bei dieser Auffassung des 

Uranfanglichen in der Erinnerung der Selbsterkenntnis schimmert die gnostische Fassung 
der „Eigentlichkeit“ vor der zeitlichen existentiellen Weltverlorenheit durch. Cf. De beat. 
HI, PG 44, 1226 D. 

6 Ps. II, c. 16, Jaeger V, 173, 20. Cf. De anima, PG 46, 167 D: to xoivov eldog to i£ dgxrjQ 
x.t.X. Cf. De perf., Jaeger VIII, I, 196, 4—6: elg to yevicrdai 5neQ fjg i£ dgxVS- 

6 Cant. Or. XV, Jaeger VI, 468, 4-9. 

7 Ps. II, c. 11, Jaeger V, 116, 26—26. Cf. Cant. Or. XV, Jaeger VI, 439, 18-19: rip 
XQwzrp .. . naxoQifarfza. 


Digitized by ^.ooQle 



48 


I. Escrebano-Albebca 


nung des to xax ? &Qxdg so weit zu gehen, daB er die in der neuen Heilsordnung 
gewahrte Gnade nur als Wiederherstellung der „protologischen“ ansieht { . 

Es hieBe die gesamte Bildtheologie Gregors zu entfalten, wollten wir diesen 
Sachverhalt weiter verfolgen. Es sei aber gestattet, auf die Relevanz zweier 
mit der Bildtheologie konfluenten Motive fur diese Zeitauffassung, des Motivs 
der „Kleider aus Pell* 1 2 3 4 und der Riickkehr zum Paradies, hinzuweisen. 

So heiBt es iiber die Kleider, die der verlorene Sohn von Gott 
Vater empfangt — diese Kleider sind das Gegenstiick zu jenen aus Fell, 
deg/idxivoi x ir <*> ve S> der Mensch naoh der Siinde bekommen hat 2 —, 
daB sie nioht neue Kleider, sondem die ersten sind, deren man mit 
dem Ungehorsam verlustig geworden war 3 . 

Das Bild von der Riiokkehr zum Paradies spricht auoh eine beredte Sprache, 
was den Zeitbegriff angeht. Die Wiederherstellung — djtoxaxdaxaaig — des 
gottliehen Bildes wird durch eine Bewegung bewerkstelligt, die die Riehtung 
auf das Verlorene hin suoht: nalwbqofielv heiBt es 4 . Man hore die Beschrei- 
bung der Vorzuge des Paradieses, deren Wiedererlangung vom Christen 
anzustreben ist 5 . 

Diese Bilder bediirfen einer Interpretation. Wir konnen im Falle der 
Restitution des „alten Kleides“ und der „Riickkehr zum paradiesisehen 
Zustand“, anders als bei der Wiederherstellung bei der Auferstehung und 
bei der kosmisohen Wiederherstellung iiberhaupt, diese Aussagen nioht 
kosmologisoh-raumlioh interpretieren. Ebenso hat es mit der Zeitbestimmt- 
heit zu geschehen, die sich darin kundtut: Die Riickkehr ist eine verinnerlichte 
Riiokkehr, die „innere Zeit“. Denn wir haben es hier mit einer mystisohen 
Lehre zu tun und nicht mit einer womoglioh gnostischen Mythologie 6 . 


1 Cant. Or. IV, Jaeger VI, 101, 1: oti xcuvdv r6 xdXXoQ. 

2 Uber die Kleider aus Fell: J. Dani61ou, Platonisme et thtologie mystique, deux. ed. 
Paris 1953, 48 ff.; W. Volker, Gregor von Nyssa als Mystiker, Wiesbaden 1955, 124 ff. Cf. 
bei Volker ibd. die Aa/iogd bdv(iaxa des Urstandes. Ober die Herkunft dieses Bildes berichten 
Dani61ou und Vdlker, sowie J. H. Srawley, The Catechetical Oration of Gregory of Nyssa, 
Cambridge 1950, 42 Anm. 14. Cf. Gnostisches Materia lbei A D. Nook - A.-J. Festugi&re, 
Herm&s Trism6giste, I, deux. 6d. Paris 1960, 82 (Gen. 3, 21 und die direkte griechische 
Tradition). 

3 Orat. domin.. Or. V, PG 44, 1184 B. 

4 Virg. c. 12, Jaeger VIII, I, S. 302, 5—20. Hier heiBt es bIq xd dggofa ¥ dnoxardaratnc 

(302, 6); beim TtahvdQOfxelv : inaveA&eiv ini rijv d^^a/av ^axaQidvrjxa (302, 19—20). 

6 Cant. Or. V, Jaeger VI, 152, 18 ff. 

6 Cf. iiber die Ruokkehr zum paradiesisehen Zustand W. V6lker, Gregor von Nyssa 
244. Dani61ou (Platonisme 86): „Et toutes les figures du Paradis sont interpr4tes 
au sens figur6. Sur oe point Gr6goire ne v6rifie aucunement 1 ’interpr^tation r4aliste et 
cosmique que Dom Stolz donne du retour au Paradis par la vie mystique et qui confond 
le plan spirituel de la r4g6n6ration int^rieure et le plan eschatologique de la resurrection 
corporelle.“ Es ist richtig, was Danieiou (S. 9) iiber die verschiedenen Arten der 
Realisierung der Wiedergewinnung des paradiesisehen Zustandes feststellt: die Taufe, die 
Apathie, die betogia, die Ekstase. Bei jeder Mystik geht es um eine immanentisierte Vor- 
wegnahme in der Innerliohkeit. 
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Allein, um bei der Zeitbestimintheit zu verweilen, die verinnerlichte Zeit — 
in der decogla, in der Ekstase, um bei den deutlichsten Beispielen davon zu 
bleiben — ist immer eine Vorwegnahme, aus dem mystischen Drange nach 
einem Gegenwartig-Haben entstanden. Als Vorwegnahme muB aber die 
innere Zeit eine Sinnrichtung haben, selbst wenn sie als sich in einem Punkt 
— und nicht in einer Abfolgelinie — ereignend gedacht wird. Es ist nur folge- 
richtig, wenn Gregor, der sich die Auferstehung als Wiederherstellung in den 
Urzustand denkt, bei der Verinnerlichung der Zeit die Sinnrichtung auf 
die ,,protologische“ Zeit hin beibehalt 1 . 

Indes, Gregor ist nicht nur in der Beschreibung der Auferstehung und 
der Riiokkehr zum paradiesischen Zustand sehr groBzugig mit diesem 
origenistischen ZeitbegrifiF umgegangen, sondem hat auch die Lehre von 
der Wiederherstellung des Universums bejaht 2 . Durch den origenistisch- 
technischen 3 — wenn auch schwerwiegend von der origenistischen Bedeutung 
abgewandelten 4 — Gebrauoh des Terminus dutoxardaramg entwachst den 


* Eb kOnnte fiberhaupt die Frage gestellt werden, ob, ahnlich wie mit der Reduktion 
einer kosmologisch-raumlichen Aussage auf eine anthropologische (Heils-) Bestimmtheit — so 
oft dieMystik, ebenso die der Mystik querliegende Entmythologisienmg Bultmanns —, auch 
die reale Zeit in einer derartigen Reduktion entschwinden kann. Zwischen realer und ver- 
innerlichter Zeit muB eine Analogie obwalten, die der vdlligen Aufhebung der realen Zeit 
hindemd im Wege steht. Zeit ist auch die zutiefst menschliche Kategorie, deren Aufhe¬ 
bung der Aufhebung des Anthropologischen iiberhaupt gleichkommt. Folglich muB die 
verinnerlichte Zeit die Ziige der realen Zeit an sioh tragen. Das ist vornehmlioh bei einem 
Denker der Fall, welcher, wie Gregor es tut, mit der realen Zeit — des unaufh&rlichen 
Aufstiegs — durchgehend operiert und die Vorwegnahme des Endresultats der Bewegung in 
der realen Zeit nur als Durchbruchsphanomen hinstellt, das sich anspornend auf die anthro¬ 
pologische Bewegung in der realen Zeit auswirkt. 

2 Zur Lehre von der Wiederherstellung des Universums bei Gregor: Katechese, o. 8,26,35 
(Srawley, S.41,2ff.; S. 100,7mitAnm. Srawleys; S. 138,4); Demort.,PG46,5240-5250; 
De opif. 21, PG 46, 201B—204A, auch die Stellen De anima (PG 46, 104A, 152 A, 157 A — 
160 A). DaniAlou hat in seiner Textrezension von De Vita Mosis (II 82, 8. Chr. 1 bis, S. 54) 
eine dnoxazdaraaiQ- Stelle aufgenommen, die in der PG nicht zufinden war. Uber die Inter¬ 
pretation der Wiederherstellung des Universums bei Gregor und die Abhebung der Lehre 
Gregors von jener des Origenes cf. J. DaniAlou, L’Apocatastase chez saint GrAgoire de 
Nysse, RAch. de scien. relig. 30, 1940, 328—347; derselbe, OrigAne, Paris 1948, 282, uber 
die Zuruckweisung der origenistischen Fassung der Wiederherstellung von Seiten Gregors 
in De anima, PG 46, 108C, 109C. „On voit ce qui est rejetA par GrAgoire de Nysse: c’est le 
retour k l’Atat de pur esprit, les vies successives, l'instabilitA permanent©" (OrigAne 282); 
derselbe, Platonisme et thAologie mystique 171. Uber die patristischen Versuche, die dnoxa- 
T&araouz- Stellen aus dem Werke Gregors als Interpolationen der origenistischen Partei zu 
beseitigen, meint H. U. von Balthasar, Presence et PensAe. Essai sur la philosophiereligieuse 
de GrAgoire de Nysse, Paris 1942, 58 Anm. 4: „Elle (der Versuch) est refutAe par la 
coherence m§me de cette doctrine avec tout le reste du systAme de GrAgoire." 

3 Wir meinen damit nicht die metaphysischen Implikationen des Begriffs bei Origenes, 
sondem den Zeitbegriff des Origenes, dessen geniale und gefahrliche Tat nach der Auslegung 
MAhats (vgl. oben 8.46 Anm. 5) eben die Verarbeitung dieses Begriffes nach dem Schema 
des griechischen Kreisdenkens war. 

4 Cf. dardber diese Seite Anm. 2 (DaniAlou) so wie die Studien von H. U. von Balthasar: 
Kosmische Liturgie. Maximus der Bekenner, 2. Aufl. Einsiedeln 1961, 125; Parole et MystAre 
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I. E8GRIBAKO-ALBEBCA 


Aussagen liber Wiederherstellung bei der Auferstehung und bei den ver- 
sohiedenen mystisehen Vorwegnahmen eine eindeutige Sinnrichtung auf 
das Protologische hin. Somit bleibt die Zeitbewegung, die nach der einen 
Seite der Denkungsart Gregors in der unaufhorlichen geraden Linie ablauft, 
in der Kreisbewegung eingebettet: eine Paradoxie, die vom Eingebettet- 
Sein der &ea)Qla Gregors in der grieehischen Geistigkeit zeugt. 

Gegen die Zuschreibung dieser Zeitbestimmtheit zum Kreisdenken der 
Griechen hat sich mit aller Entsehiedenheit J. Dantelou gewandt. „La 
presentation de eette apocatastase — in der Fassung Gregors — comme on 
retour au Paradis ou comme un retour & une condition ang&ique ne doit 
pas faire illusion. C’est une concession k ce mirage peychologique, inscrit 
dans le vocabulaire, qui fait que le Paradis vers lequel nous sommes en 
marohe nous apparait toujours comme un Paradis perdu. C’est lk d’ailleurs 
l’expression d’une profonde v4rite, qu’exprime aussi k sa manikre la th^orie 
platonicienne de la reminiscence et qui est l’intuition profonde que nous 
sommes aetuellement strangers, alienes k nous-mfrnes, et que notre vraie 
nature nous attend quelque part/* 1 

Gewifi, es ist paradox genug, dafi der Programmator des unaufhor¬ 
lichen Aufstiegs dem Kreisdenken huldigen sollte. Wenn man aber die 
Sache genauer besieht, ist die vermeintlich linear© Bewegung des Indi- 
viduums als Kontrast zum Kreisdenken irrelevant, denn sie ist ein blofier 
Fall — der sich in jedem geistigen Klima zutragen kann — der Auffassung 
der menschlichen Bewegung im Horizonte der Transzendenz. Viel wichtiger 
ware es, dafi die Ablosur g des Alten durch das Neue Testament gebiihrend 
be ton t gewesen ware, wodurch eine heilsgeschichtliche Bi stimmtheit die 
Oberhand hatte bekommen konnen. Wir hatten in diesem Falle die Entf altung 
des Heilsgeschichtlichen gehabt, die Cullman nfiir die friih ere Auffassui gder 
Heilszeit fixiert hat 2 , sei es mir destei s in dem deuteronomischen Schema 
von Zeitrhythmen (Abfall, Berufung, Herstellung, Abfall u.s.f.). 

Die schwache Wiirdigung des Verhaltnisses beider Testamente, die 
Gregor bei den Alexandrinern vorfand, hat er im Wesentlichen nicht korri- 
giert. Wir finden bei Gregor als dogmatisches Pendant zu seiner Zeitauf- 
fassung die berlihmte Umkehrung des Problems des tJbern atiirlichen. Auf 


chez Origdne, Paris 1957, 114—115. Sowohl die Diskrepanz Gregors mit Origenes als auch 
seine Konvergenz mit dem grofien Alezandriner (Emeuerung der origenistisehen Lehre) 
lehrt die Arbeit von W. Vollert, Die Lehre Gregors von Nyssa vom Guten und Bosen und 
von der schlieBlichen tlberwindung des Bdsen, Leipzig 1897; cf. vor allem S. 40—51. 

1 L’Apocatastase chez saint Gr6goire de Nysse, 342. 

2 0. Cullmann, Christus und die Zeit. Die christliche Zeit- und Geschichtsauffassung, 2. 
Aufl. Zollikon-Zfirich 1948. Cf. E. von Dobschfitz, Zeit und Raum im Denken des Urchristen- 
turns, Journal of Biblical Literature 41, 1922, 212—223. Thorleif Boman, Das hebr&ische 
Denken im Vergleich mit dem grieehischen, 2. Aufl. Stuttgart 1954, 114, fiber die Zeitrhyth¬ 
men bei den Hebraem. tlber die Zeitauffassung bei den Griechen: Hans Leisegang, 
Denkformen, 2. Aufl. Berlin 1951, 355ff.: „Kreisf6rmige Entwicklung und geradliniger 
Fortschritt“. W. Jaeger, Aristoteles, 2. Aufl. Berlin 1955, 415. 
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dieser Umkehrung fuBt seine ganze Bildtheologie. Gregor betont wie kein 
zweiter in der Geschichte der Theologie die Normativitat des An fangs 1 . Es 
soil uns auch nicht verwundern, daB mit der Heriibemahme desplatonischen 
Eibes — die Anamnese ist ja ein Kempunkt desselben 2 — diePrioritat des 
Uranfanglichen mitgeschleppt wurde: denn schlieBlich ist eine fur den 
Dienst an der Offenbarung herlibergenommene Sprache keine sinnentleerte 
Chiffire. 

Man ubemimmt eine fremde Begrifflichkeit gerade, weil sie die Bichtung 
auf einen bestimmten Sinngehalt hat — oder noch hat —, auch wenn man 
gewillt ist, sie fur den neuen Gehalt flexibel zu machen. 

1 Of. De opif. 21, PG 44, 204 A, im Zusammenhang mit der Lehre von der Wiederher- 

steUung: i} rrjg dgxfjg was wohl mit „Herrlichkeit der dp;p} i4 zu dbersetzen ist. Cf. auch 

Eccl. Or. I, Jaeger V, 296, 19 ff., wo das „nihil novum sub sole 4 * den AnlaB gibt, gegen die 
Scheinwirklichkeit der Dinge einzutreten, die nicht xaxd to &qxoX6v iaxiv . „Wenn etwasin 
Wirklichkeit sich ereignete, dann nur jenes, das sich in den Aonen vor unserer Ezistenz zu- 
getragen hat 44 (8. 297,7-8). 

2 Die Anamnese ist nicht blofi eine nach unserer modemen Denkart die Mdglichkeit 
der Erkenntnis begrundende Hypothese, sondem „une sorte de m6taphysique mystique, 
qui fonde la scienoe en mdme temps qu’elle laisse deviner les destinies de l’Ame 44 (P.-M. 
Schuhl, L’ceuvre de Platon, Paris 1964, 91). 
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Turning to the Fathers of the Church for guidance in our current attempt 
to renew the spiritual commitment of Christians, we are not looking for 
specific solutions to particular problems. The circumstances of life have 
changed radically between the fifth and the twentieth centuries. We are 
concerned more with a stimulus and a justification for attacking the diffi¬ 
culties of today with renewed evangelical vigor and boldness — St. Paul’s 
naQQTjola that so impressed John Chrysostom. Within this context, John’s 
moral doctrine seems to supply both motivation and a concrete approach 
to the problem of adapting the Christian message to the social and psycho¬ 
logical needs of an age; as a method it is as valid today as it was in late 
4th century Antioch, and early 5th century Constantinople. In fact, many 
of his observations could be used almost literally to underwrite the chapters 
on the spirituality of the laity in the Dogmatic Constitution on the Church , 
and in the Pastoral Constitution on the Church in Today*s World , promul¬ 
gated by Vatican Council II 1 . 

Chrysostom’s moral teaching has been curiously underrated by modem 
writers on spirituality including his biographer Dom C. Baur, and Louis 
Bouyer in the latter’s “History of the Spirituality of the New Testament and 
the Fathers" 2 . Synthesizing current thought on Chrysostom’s moralizing, 
Bouyer maintains that he betrays a “distressing poverty” of spiritual 
depth; that he merely crosses Christian ideals with stoic sobriety, and an 
indifference to terrestrial fortune; and that in favoring the monastic way 
of life, he proposes a “hellenistio idea of virtue devoid of mystical meaning, 
and limited to sheer moralism”. Bouyer sees this approach relieved in part 

1 Considerable attention has been given to Chrysostom’s spiritual and moral teachings 
by J. Dumortier, Les id6es morales de 8. Jean Chrysostome, Mel. Science Relig. 12, 1953, 
27—36; Ivo auf der Maur, Monchtum und Glaubensverkiindigung in den Schriftendes hi. 
Johannes Chrysostom us, Freiburg i. Br. 1959; and J.-M. Leroux, Monachisme et commu- 
naut6 chr6tienne d'apr&s 8. Jeane Chrysostome, in: Thgologie de la vie monastique, Paris 
1961, 143—190. But the influence of his teaching in the development of earlier Christian 
moral doctrine and his relevance today justifies another attempt to synthesize the main 
elements of his doctrine. 

2 Cf. Dom C. Baur, Johannes Chrysostomos und seine Zeit I: Antiochien, Munchen 
1929; H: Konstantinopel, 1930; L. Bouyer, op. cit., trl. M. P. Ryan, New York 
1960. 
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by a sincere love of Christ, but concludes that it is merely an overlay from 
outside K 

Even a slight familiarity with Chrysostom’s immense biblical commen¬ 
taries would give one pause in accepting this evaluation 1 2 ; and G. Fittkau 
has demonstrated that John’s understanding of the Christian mysteries 
is both profound and thoroughly based on an intimate understanding of 
the Scriptures 3 . On the other hand, two recent studies of John’s spirituality 
almost completely miss the essentially hellenistic and rhetorical techniques 
that enter into the substance as well as the manner of his preaching 4 . But 
a balance has been achieved by A. Uleyn in a critical examination of 
Chrysostom’s use of the diatribe in his Commentary on St. Matthew 5 . 
What is now obvious is that the golden tongued orator blended the popular 
philosophy and current anthropology of his age with the deeper spiritual 
insights of the Christian message to provide an ethical doctrine adequate 
to the requirements of his day 6 . He thus furnishes a precedent for the radical 
surgery necessary today within the Christian ethical edifice. 

John Chrysostom used the word ‘philosophy’ frequently to signify the 
virtuous life, or behavior in accord with moral principles, as did in particular 
the Cynics and Stoics among his hellenistic contemporaries. But for him 
the Christian way of life was the only true philosophy; and he eschewed 
the speculative search for knowledge .that constitutes philosophy in the 
Platonic or peripatetic sense. 

In his sermons and scripture commentaries delivered mainly in homiletic 
fashion, he routinely employed the diatribe characteristic of the second 
sophistic rhetoric that formed the substance of his secular education 7 . Thus 
his discourses are really a didfegig in which he uses all the techniques of 
oratorical competence, feigning audience participation, proposing and 
answering objections and denials, employing popular speech, addressing 


1 L. Bouyer, op. cit. 141. 

2 Cf. J. Quasten, Patrology III, Utrecht 1960, 424—482. 

3 G. Fittkau, Der Begriff dee Mysteriums bei Johannes Chrysostomus, Bonn 1953, 
who demonstrates Chrysostom’s deep sacramental approach to the Christian faith, and 
successfully refutes O. Casel’s contention that he was influenced by the current pagan 
cults. Cf. A. Festugi&re, Antioche palenne et chr^tienne, Paris 1959. 

4 J. Meyer, S. Jean Chrysostome, maitre de perfection chr^tienne, Paris 1923; A. Mou- 
lard, S. Jean Chrysostome, Paris 1949. M. Viller-K. Rahner, Aszese and Mystik in der 
Vaterzeit, Freiburg 1939, 285, say explicitly that Chrysostom was no Stoic; this is of 
course ambiguous. 

5 A. Uleyn, De zedeleer van J. C. in zijn Mateuskommentaar, Diss. Louvain 1956; 
id., La doctrine morale de s. Jean Chrysostome dans le Commentaire sur s. Matthieu et ses 
affinity avec la diatribe, Rev. Univ. Ottawa 27, 1957, 5*—25*; 99*—140*. 

0 The use of the sobriquet XQVQ 0 **rdpog or golden tongued can be traced to at least the 
sixth century; earlier it had been applied to Dion of Prusa. Cf. A. Uleyn, Rev. Univ. 
Ottawa 27, 1957, 19* and notes for the bibliography. 

7 Cf. A. Uleyn, Rev. Univ. Ottawa 27, 1957, 6*—25*; A. Malingrey, Saint Jean Chryso¬ 
stome. Lettres k Olympias, Paris 1947 (Sources chr4t. 13) 
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children to demonstrate the juvenile behavior of their parents, and describ¬ 
ing concrete situations in the everyday affairs of professional life, labor, 
sports, family ambitions and foibles, the gamut of medical experiences, 
clerical and monastic life, the theatre, politics, and profligacy. In each 
instance, he paints a concrete picture, then treats it with humor or sarcasm, 
withering disdain, or praise, or thundering denunciation, as he compares 
it with the dictates of the Christian way of life. These are the techniques 
employed by the cynic, stoic, and epicurean philosophers that had become 
commonplaces in the oratorical tradition i . 

Behind these rhetorical devices is a Platonic anthropology that divides 
the soul into three parts: reason, the irascible and the conoupiscible faculties 
(Myog, {hfiSg, and imihfxla), and that was shared by almost all the ancient 
philosophers no matter what their ideological allegiance; it has lasted down 
almost to modem times. Chrysostom not only accepted this pattern, but 
adapted it to the requirements of scriptural analysis and explanation 2 . 
Thus after insisting that in the Sermon on the Mount, Christ was rein¬ 
forcing the obligations of the decalogue by attacking the roots of evil- 
doing, whereas Moses had merely condemned external sins, Chrysostom 
gives a resume of the Beatitudes according to the stoic schema: 

“You see”, he sayB, “how Jesus eradicates anger; then the concupiscence of the body, of 
money, and of glory ... For he who is poor, who is meek, and who weeps [the first three 
beatitudes] has conquered wrath. He who is just and merciful [beatitudes 4 and 5] roots 
out evil desires. And he who is persecuted, insulted, and despised [beatitudes 8 and 9] 
practises detachment from earthly goods, and will be purified of all vanity and ambition. 44 
(PG 57, 212) 

Finding no place for the peace-makers in the Stoic schema, he simply drops 
this beatitude from consideration. He does something similar in regard to 
vanity in his explanation of the pericope Mt. 5, 22-42 3 . But in utilizing the 
topos of the diatribe, he makes a psychological synthesis demonstrating 
the evils that are connected with irascibility and concupiscence; he further 
divides the latter into avidity for a) possessions; b) sexual pleasure and 
gluttony; c) ambition. It is here that John makes his own contribution to 
the psychological insights of the day 4 . He seldom employs the schema of 

1 A. Uleyn’ Rev. Univ. Ottawa 27, 1957, 100*—102*. Chrysostom could also employ the 
olassic form of the Platonic dialogue exemplified by his treatise On the Priesthood (ed. 
C. Naira, Cambridge 1906). 

2 A. Uleyn, Rev. Univ. Ottawa 27, 1957, 103*-108*. Chrysostom does not give much 
attention to the part played by the Arfyog or reason; and while he contends that the lifes 
of virtue is a constant battle against the demons, he is not obsessed with the problemaa 
were his contemporary desert fathers. 

3 PG 57,271. Stating that Christ extirpated wrath, lust, and cupidity, he found no parallel 
for vanity. On the other hand, he places the prohibition to swear (Mt. 5, 33) under cupidity 
(PG 57, 260) influenced by a classic topos stating that cupidity led to lying and perjury. 

4 Roman satire summed up these vices as avaritia , libido et gloriae cupiditas ; they are 
not far from the Johannine pericope: the concupiscenoe of the flesh, the concupiscence 
of the eyes, and the pride of life (1 Jo 2, 16). 
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the o&rdin&l virtues or of the four passions (desire, fear, sorrow, joy); nor 
does he mention as suoh the seven oapital sins, or the three theological 
virtues 1 . While he seems ambiguous in his treatment of &7td&eia 2 , he 
rejects as inhuman and unnecessary the stoio attempt to suppress the 
passions. Reflecting on the fact that Christ experienced anger, that he 
wept and frequently demonstrated compassion, Chrysostom concluded that 
the passions were to be controlled and used with measure (jierQiond&eia ) 3 . 
The Stoics preached mildness and patience 4 , and Plato condemned the idea 
of returning evil for evil 5 . In the final analysis, however, Chrysostom 
maintained that while the pagan philosophers achieved moral excellence, 
the Christians “are called to a more perfect life. We seek a higher ideal, and 
strive in a more difficult arena of combat. The life to which we are called 
is one of virtue in accord with a divine message . . .” (PG 52, 510) 6 . 

It is for this reason that Chrysostom insisted that the ideal of evangelical 
perfection was for all — for the laity as well as for monks, for the clergy and 
virgins. He says explicitly that perfection is not based upon the difficulty 
of virtuous acts, for “God does not demand the same degree of virtue from 
all” (PG 57, 469). It is rather an attitude of mind that inoludes faith and 
love in whose delineation Chrysostom frequently seems to be confused. 
For him, true Christian faith is beyond knowledge in total submission to 
divine providence. It is an act of love as muoh as it is an act of belief, 
exemplified perfectly in Abraham (PG 60, 467 B). In this attitude he is 
seldom far from the language of the great mystics 7 . 

What is of considerable import today, Chrysostom likewise insists that 
true perfection is not achieved by the practical or juridical observance of 
the evangelical precepts; nor does it lead to an infallible certainty of sal¬ 
vation (PG 60, 72; 62, 423). Thus monasticism is only one path to per¬ 
fection: 

“The beatitudes announced by Christ are not reserved exclusively for monks. For this 
would imply the condemnation of the rest of the world; and we could reasonably accuse 
God of cruelty. If the beatitudes were only for monks, if the secular had no hope of achieving 
them, God himself, by permitting people to marry, would have lost the human raoe.” (PG 
63, 67) 

1 Cf. A. Uleyn, Rev. Univ. Ottawa 27, 1957, 108* who notes that it is the Christian 
virtues of the Sermon on the Mount and the Gospels that Chrysostom classifies according 
to the Stoic categories and not vice-versa. 

2 J. Meyer (op. cit. 6) states that Chrysostom rejected the Stoic dnd&eia; A. Malingrey 
(op. cit. 47) oites numerous instances of his praise of dnd&eia; A. Uleyn (Rev. Univ. Ottawa 
27, 1957, 110-111 and n. 21) resolves the difficulty in favor of pezoioTid&eia. 

8 Cf. P. de La brio lie. Reallexikon Ant. Christ. I, 484—487. 

4 Cf. A. van Gettenbeek, Musonius Rufus en de griekse diatribe, Amsterdam 1948, 171. 

5 Plato, Gorg. 469 C; cf. Cioero, Tuscul. V 19. 56: accipere quamfacerepraestcU iniuriam. 

6 Chrysostom insisted that God had not overwhelmed man with burdens too great to 
bear; with good will and grace each one, according to his strength and vocation, can 
achieve virtue (Horn, in 1 Cor 9,2: PG 61,77). 

7 Cf. J. M. Leroux, op. cit. 163—164. 

5 Crow, Stadia PatrUtica XI 
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While he admitted a distinction between the precepts and the counsels, 
because both Christ and St. Paul had indicated a difference, he would not 
allow the laity to conclude that the precepts alone were for them: 

“Have the monks alone the duty of phasing God? Certainly not. God wishes that all 
become holy and not neglect any virtue.*' (PG 53, 183) 

Thus he insisted that people in the world should strive for perfection 
according to the monastic ideal by practising prayer, penance, and contem¬ 
plation, beginning with meditation on the sacred scriptures (PG 63, 485; 
47, 431; 62, 676). 

“The spiritual grapplings, the meditated readings, the vigils, and fasting; why do we propo¬ 
se these things to non-monks? Do not ask me. Run to St. Paul who gives us this admonition: 
Watch in all patience , and pray (Col. 4, 2); Stop giving attention to your sinful nature to 
satisfy its desires ( Rom. 13, 14). This was not written for monks alone; but for all who 
live in the world. For the layman has no more than the monk, except that he lives 
with his wife. This is the sole difference. In all else he is bound to the same obligations'* 
(PG 63, 68)*. 

Chrysostom likewise insists on the individual’s responsibility to use his 
free will in accord with God’s suggestions, stating explicitly that God has 
tempered his commands with mildness, allowing us to act not because of 
his precepts, but of our own free will (Horn, in 1 Cor. 21,5. 16). Although 
they are worthy of chastisement, God even accepts the obedience of those 
who are faithful merely out of fear (PG 67, 438). 

But a fundamental rule of the Christian way of life is service to one’s 
neighbor (PG 61, 148). God has made all men brothers, so that the interest 
of one is the interest of all (PG 62, 225). Hence no one can bring his own 
affairs into order without providing for the love and salvation of his neighbor 
(PG 48, 671). 

“Many imagine that it suffices for their virtue to assure their own salvation; and that in 
regulating their lives honestly, they lack nothing. This is an error, as the parable of the 
talents shows ... Do not think it is enough to work for your own welfare, for thus you can 
run to ruin.” (PG 58, 601) 

He thus condemned flight into the desert as a dereliction from the obli¬ 
gations of the Christian, and a return to the selfishness of the pagan philo¬ 
sophy. Not even the motive of “Not to lose myself, not to become less 
vigorous in virtue”, was justified in Chrysostom’s thinking. He maintained 
that it was much better to lose fervor in virtue while taking care of others, 
than to achieve the heights of contemplation, but to regard one’s perishing 
neighbors with indifference (PG 61, 53—54). For him a self-centered or 
egotistical seeking of salvation was impossible: 

“You can continue fasting, sleep on the ground, eat cinders, weep without cease. But if 
you are not useful to others, you are doing nothing worthwhile” (PG 62, 698; 68, 480). 


1 On virginity and marriage, cf. J. M. Leroux, op. cit. 150—154; A. Moulard, Saint 
Jean Chrysostome, defenseur du manage et apdtre de la virginity, Paris 1923. 
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In substance, the love and care of one’s neighbor is based upon imitation 
of Christ who gave man both the commandment and a supreme example 
of charity for all of mankind. This love of neighbor is to be pursued within 
the Church that is the continuation of the Old Testament dispensation. 
The signs that God provided for the men of the ancient covenant are still 
valid; but in the new dispensation of faith, they have taken on a new form. 
The miracles of old have given way before the preaching of the good news, 
the kerygma of the Gospel, whose slow but steady progression is a striking 
sign of the diffusion of salvation. It is now exemplified in the Church with 
its martyrs, virgins, monks, and the great number of the faithful who 
actually do more in practising their religious convictions than Christ 
commanded (PG 67, 438) K 

Chrysostom’s moral teaching is the direct result of his own experience 
as a young man, annealed by an all-embracing love of Christ that he achieved 
during his flight into the desert and his monastic experience. His return 
to the world does not seem to have been dictated by a crisis of conscience. 
It was rather a testimony to the depth of his understanding of the Christian 
message. In his preaching, he embodied an enthusiasm that revealed the 
ideals of his youth. His severity and moral rigorism have been mistaken 
for the rantings of a pitiless censor, too greatly influenced by the cynico- 
stoio style of the day. But in fact, while he does reflect the mannerisms of 
his times, the morality and spirituality he preached were well enmeshed in 
the concrete, everyday necessities of life in the world. His insistence on 
penance for sin and compunction were well within the Christian tradition; 
and he broke with the Stoics in the final analysis of compassion and love 
for one’s neighbor. In the end, he held up the monastic ideal of continual 
prayer, meditation, fasting, and alms-giving as an ideal buttressed by the 
imitation of Christ, and within the reach of all. 

1 Cf. J. M. Leroux, op. cit. 174—175. 
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La tradizione ermetica, sviluppatasi largamente nei primi secoli dell’era 
volgare, ha lasciato traccia di anche nelle opere dei Padri cristiani. Essi, 
infatti, spesso ianno appello alTautoritA del Trismegisto nelTintento di 
mostrare alcune coneordanze fra la dottrina cristiana e la sapienza pagana 
owero alio soopo di confutare quest’ultima attraverso uno dei suoi mag- 
giori rappresentanti. Le testimonialize sulTermetismo possono distinguersi 
rispettivamente in citazioni testuali di opere ermetiche giunte sino a noi, in 
riferimenti generali a dottrine del Trismegisto, piu o meno conformi a quelle 
attestate nei trattati in nostro possesso, e infine in menzioni di opere 
sconosciute. Nei primo caso si tratta dunque di testimonia preziosi per la 
definizione del testo critico dei trattati ermetici e della loro datazione 1 , 
mentre i riferimenti generici alle dottrine ermetiche pongono il problems 
della identificazione, ogni qualvolta ci6 sia possibile, dei luoghi conosciuti ai 
quali Tautore cristiano pot6 attingere. Ugualmente important sono poi le 
testimonianze di opere non altrimenti note, siano esse precise citazioni 
owero parafrasi piu o meno libere deH’originale contesto ermetico. Vedremo 
tuttavia che da tutto il complesso delle menzioni dei Padri risulta un’imma- 
gine del Trismegisto abbastanza coerente: egli 6 il saggio per eccellenza, 
colui che, secondo le parole di Lattanzio ( Div . Inst . IV 9, 3 = fr. 12 b), 
veritatem paene universam nescio quo modo investigavit , enunciando su Dio e 
il mondo alcune dottrine di notevole interesse. Cosi un primo testimonium 
di Lattanzio su IVAsclepio 2 tratto daH’originale greco riguarda la creazione 
del cosmo, definito «dio visibile e sensibiles, da parte del «signore e facitore 
di tutte le cose* (xvgiog xai xcbv navxcov noir\xr\g). Secondo questa concezione, 


1 Le citazioni di Lattanzio attestano l’esistenza, aU’inizio del IV sec., dell’originale 
greco delTAsclepio, oltre che di una sua traduzione latina indipendente da qnella in nostro 
possesso, entrambi utilizzati daU’autore cristiano. Inoltre, gli estratti dai paragg. 23, 24 
e 37 della medesima opera conservati in S. Agostino (De civ. Dei VIII 23, 24 e 26) con- 
fermano la validity della tradizione manoscritta (cfr. A. D. Nock—A. J. Festugi&re, Corpus 
Hermeticum II, 2. 6d. Paris 1960, 259 ss., 264 ss.). Infine, per i problemi relativi all’ 
importanza delle fonti patristiche per la datazione del C. H., cfr. Nock-Festugi6re, op. cit. 
I, pp. XXXVIII—XL. 

2 Div. Inst. IV 6, 4 = Ascl. (8, 304, 20—305, 9). Su Lattanzio e la tradizione ermetica cfr. 
A. Wlosok, Laktanz und die phil jsophische Gnosis, Abhandlungen d. Heidelberger Akad. 
d. Wise, phil-hist. Kl. 1960, Nr. 2, 201-231. 
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che rientra nella corrente ottimista delTermetismo, di ispirazione platonica, 
il mondo visibile b cosa bella ed ammirevole, essendo ripieno di ogni bont& 
ed oggetto di amore da parte di Dio i . Ugualmente, il potere creativo di Dio b 
argomento di un luogo del Coipus Hermeticum citato, senza varianti note- 
voli, da Cirillo nel suo Contra Itdianum II 62 (PG 76, 580 B). L’autore 
cristiano, infatti, menziona la dottrina ermetica secondo la quale Dio ha 
creato tutte le cose per potersi rendere manifesto attraverso di esse (C. H. 
XI, 22) 2 . Lo stesso Cirillo ha conservato poi una testimonianza relativa ad 
alcuni luoghi del XIV trattato del Corpus 3 in cui sJ esalta Topera creatrice 
di Dio e insieme si scagiona il creatore dall’accusa di aver dato origin© al 
male 4 . Infine, alia stessa linea di speculazioni sulla positivity della creazione 
appartiene una citazione di Didimo ilCieco (De Trin. II 3 [PG 39,477 A]) da 
C. H. VI 2 in cui, pur tenendo ferma Tidea che il Bene sussiste solo in Dio, 
si afferma che la materia, avendo ricevuto partecipazione a tutti gli arche- 
tipi, ha in sb anche quello del Bene. 

Altri testimonia dei Padri si riferiscono poi agli aspetti piu strettamente 
religiosi e morali delTermetismo. In Lattanzio, infatti, b citato in traduzione 
un precetto del Trismegisto che conclude Tesposizione dottrinaria di C. H. 
XII: hoc verbum , o fili , adora et cole: cuUus autem dei unus est , malum non 
esse (. Div. Inst. VI 25, 10) 5 . Lo stesso autore cristiano ci ha lasciato una 
testimonianza del Xoyog xeXeiog assai notevole per la dottrina in essa enun- 
ciata: /*/a, inquit (sc. Hermes), (pvXaxfj evoSfieia. evoefiovg yag av&gdmov 
oihe dal/xcDV xaxdg ovre elfiaQ^vr} xgaxel. &eog yog gvexai tot evoefifj ix navxdg 
xaxov. xd yag Sv xal p6vov iv avftgwnoig iaxiv aya&dv evodfieia (Div. Inst. II 
15,6) 6 . Questa affermazione, che ritroviamo espressa piu concisamente nella 

1 Lattanzio: (il creatore) fjydo(h) xexai ndw iyifojoev (il cosmo) a>g idiov xdxov. As cl.: amavit 
eum ut divinitatis partum suae. La distinzione fra due t* ndtnze, all'interno della tradizione 
ermetica, teorizzata da W. Pousse t, Gottingische Gelehrte Ar.zeigen 1914, 697—765, 6 
mantenuta, pur con varie sfumature, ndlo stuc io fondamentale di A. J. Festugiere, La 
r£v£lation d Herm 8 Trism6giste I—IV, 3. 6d. Paris 1949—54. 

2 Nelle fonti patristiche b tuttavia rimasta traccia della opposta concezione ermetica che, 
sottolineando l’infinita distanza che separa il divino dalla realty materiale e visibile, insiste 
piuttosto sulla impossibility di concepire ed esprimere la vcrit& su Dio. Cos) l’Exc. I da 
Stobeo 6 citato, nella sua affermazione iniziale, che ripete un noto cnunciato del Timeo, 
(•Concepire Dio b difficile, enunciarlo impossible anche a chi b capace di concepirlo») 
dalio Ps. Giustino (Coh. ad Gent. 38). Una menzione piii estesa dello stesso luogo ermetico 
si ha poi in Lattanzio (Inst. Epitome JV 5), mentre Cirillo (C. Iul. I 31 [PG 76, 549]) cita per 
intero il primo parag. del medesimo Exc. I tutto fondato sulTopposizione fra corporeo ed 
incorporeo, imperfetto e perfetto, effimero ed eterno, mortale e divino. 

3 C. Iul. II 63-64 (PG 76, 597 D-600 B) = C. H. XIV 6-7 (224, 9-225, 1) e 8-9 
(225, 5-226, 8). 

4 II male, infatti, secondo Pautore ermetico b prodotto dalla durata, che produce una 
sorta di usura nelle cose. Per owiare a ci6 Dio ha fatto il cambiamento che b «come una 
purificazione delle cose create*. 

5 C. H. XII 23: xovxov xdv A&yov, <5 xhevov, Tigoaxvvei xal dofioxevs' dgrjoxeta di xov deov 
fda laxly frij elvai xaxdv. 

• Questo luogo b ugualmente citato da Cirillo, C. Iul. IV (PG 76, 701 AB). 
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traduzione latina in nostro possesso 1 , si rivela del tutto coerente con 1© 
teorie ermefciche sul valore speoialissimo della pietA nel determinare il 
rapporto dell’uomo eol divino 2 . La menzione del «cattivo demone» e soprat- 
tutto dell 'elfjLaQpbri, poi, richiama da vicino un luogo del Corpus (XII 7—9) 
in cui peraltro la salvezza dell’uomo dalle leggi dure del destino b garantita, 
pit! ehe dalla pietA, dal possesso del vovg, facoltA mistica di conoseenza. 
Questa differenza b tuttavia significativa, perchA vale a distinguere la oita- 
zione di Lattanzio, tutta attenta alia virtu morale, difesa e «presidio» del- 
l’uomo, dal contesto <rgnostico* del C. H. XII, in cui la liberty dal destino 
sembra acquistare toni e signifioati assai vicini alle ooncezioni presenti nolle 
correnti <rlibertine* dello gnosticismo cristianeggiante 3 . 

Infine, ad una traduzione latina del X6yog riXetog, indipendente da quella 
giunta a noi col titolo Asclepio , b mutuata un’ultima citazione testuale 
di Lattanzio 4 . Da essa traspare un altro aspetto fondamentale della spiritua¬ 
lity ermetica: il rifiuto di ogni forma di culto materiale 5 per affermare la 
validity unica di un rendimento di grazie alia divinity (Div. Inst . VT 25, 
il = Ascl. 41 [352, 9-17]). 

Se poi dalle citazioni testuali di trattati conosciuti passiamo alTesame 
delle testimonialize dei Padri relative ad altri contesti ermetici, siano essi in 
qualche misura identificabili con quelli in nostro possesso owero mutuati 
da opere perdute 6 , ritroviamo in genere una eguale insistenza su alcuni temi 
particolari, quali la virtu creatrice e gli altri attributi di Dio, il suo rapporto 
con l’uomo e inoltre la funzione del Verbo demiurgico. Cosi Lattanzio fa 
appello anche alia testimonianza del Trismegisto per dimostrare che il 


1 Ascl. 20: contra iusto homini in dei religione et in summa pietate praesidium est. deus 
enim tales ab omnibus tutatur malis. 

2 Per l'importanza dell' etiatpeia e per il suo ruolo nella determinazione della sorte dell’indi- 
viduo, cfr. C. H. I 22 (in cui b presente anche l’idea della protezione divina accordata ai 
pii) e 27; IV 7; VI 5—6; IX 4; X 9, 19 e 21; XVI11. Bisogna poi ricordare che Lattanzio 
ha conservato una citazione ermetica (i} yog etiotpeia yvwolg £gtiv tov &eov, Div. Inst. II 
15,6 = fir. 10) che verisimilmente b una menzione testuale di C. H. IX 4. 

3 Cfr. Nock-Festugi&re, op. cit., vol. I, p. 185 n. 19. 

4 Oltre due brevi riferimenti ad Ascl. 25, 329, 15 (= Div. Inst. II 15, 7) e 28, 334, 
6—6 (= Div. Inst. II 14, 6), Lattanzio cita ancora, daU’originale greco, un brano dell* 
apocalisse ermetica di Ascl. 24—26, relativo all’opera di restaurazione operata da Dio 
allorchd, giunta con ogni sorta di calamity la «vecchiezza del mondo» sar& necessario 
rioondurre le cose alTordine originario (Div. Inst. VII 18, 3 = Ascl. 26 [330, 1—331, 4]). 

Alcuni luoghi dell’Asclepio sono citati poi da Agostino (De civ. Dei VIII 23 = Ascl. 
23—24; VIII 24 = Ascl. 37; VIII 26 = Ascl. 24) nell’intento apologetico di mostrare la 
vanitk degli dei del paganesimo e la loro sconfitta con l’avvento vittorioso del cristiane- 
simo. 

6 Esso b definite maxima inpietas nel teste di Lattanzio e sacrilegis simile nelTAsclepio. 

6 Analoghe affermazioni e speculazioni simili, peraltro, possono ricorrere in pih trattati, 
data Testrema variety e ricohezza della letteratura attribuita al Trismegisto. I frammenti 
ermetici pervenuti in tradizione indiretta sono raccolti in Nock-Festugi^re, IV, 104—145. 
Essi sono egualmente editi nel IV volume degli Hermetioa di W. Scott (con introduzione 
e addenda di A. S. Ferguson), Oxford 1936. 
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mondo ha avuto origin© dalla divina prowidenza (Div. Inst. II 8, 48 = /r. 6) 
e in piii luoghi sottolinea la presenza nelTinsegnamento ermetico della 
dottrina di Dio creatore K Cirillo poi, nel Contra Ivlianum menziona un Xdyoq 
ermetico non altrimenti conosciuto in cui, in un colloquio tra Osiride e 
l’Agathos Daimon 2 , si descrive l’origine del firmamento © della terra per un 
comando del «demiurgo e signore di tutte le cose* (II 688 A = fr. 32a) e 
quindi Fapparizione del sole, anch’essa ad opera del signore delFuniverso 
«per l’intermediario del suo Logos santo e creatore* (ib. 688 A = fr. 32 b) 3 . 
La funzione del Xdyog nell’opera della creazione 6 sottolineata ampiamente 
in altre citazioni di Cirillo, oltremodo interessanti perchfe mutuate a trattati 
ermetici andati perduti 4 . A1 primo Discorso dettagliato a Tat 5 appartiene una 
narrazione secondo la quale il comando divino da cui ha origin© il sole 6 
espresso sattraverso il suo Logos santo, mentale e creator©* 6 . Le parole del 
creatore sono accolte da Physis la quale, attirando a s4 il fuoco puro, 
luminoso e fecondo e separandolo dalle acque, lo innalza verso l’alto. Tale 
personificazione (cfr. C. H . I, 14 e Exc. XXIII 10ss.) si ritrova anche in un 
altro contesto conservato in Cirillo (C.Ivl. I 662 D = fr. 27), in cui parimenti 
Physis b posta in rapporto con il Logos «totalmente perfetto, fecondo e 
creator©*, il quale, disceso nelTacqua feconda, la rese pregnante 7 . Altri 
interessanti riferimenti alia dottrina del X6yog si hanno nei fr. 28-30 
(Cirillo, ib. 662D-663AB), nei quali b sottolineata la natura demiurgica del 


1 Div. Inst. I 7,2 = fr. 4 a, in cui la dottrina secondo la quale Dio universa generavit b 
addotta a sostegno della tesi ermetica che il creatore b esso stesso ingenerato (ojicltcoq e 
dfirjrajQ; cfr. anche ib. IV 13, 2 = fr. 4b e Inst, epitome 4, 4 = fr. 4c). Cfr. Ascl. 14 (313, 
17) e C. H. VIII2. In un altro luogo (Div. Inst. IV 8, 4—6 = fr. 13) l’autore cristiano ricorda 
che Hermes definisceDio ct&conduoo e amo/mfrcog. (cfr. Ascl. 20 [321, 9—19] e C. H. I 9: 
dio — Nous dQQsvd&tjXvg). 

2 Questo personaggio divino, menziona to anche in C. H. XII 1 e 13, b accompagnato 
dall’appellativo rgiafidyiarog nel fr. 32 b. 

3 Secondo ilNock (op. cit., IV, 140 n. 1) queste ultime espressioni sarebbero dello stesso 
Cirillo, quale interpretazione del testo ermetico (ma cfr. fr. 33). 

4 Tuttavia, per alcune analogic fra le citazioni di Cirillo (fr. 31—34) ela Kore Kosmou 
ermetica, cfr. Nock-Festugi&re, op. cit., vol. Ill, p. CLXVs. Cfr. anche il commentario di 
Scott ai frammenti ermetici in Cirillo (op. cit. IV, 191—224). Sulla cosmogonia ivi des- 
critta si veda R. Reitzenstein, Poimandres, Leipzig 1904, 126; id.. Die Gottin Psyche 
in der bellenistiscben und fruhchristlichen Literatur, Sitz.-Ber. d. Heidelberger Akad. d. 
Wiss., pbil.-hist. Kl. 1917, 78; J. Kroll, Die Lebren des Hermes Trismegistos, MUnster i. 
Westf. 1914 (2. Aufl. 1928), 142 ss. 

5 Da quest’opera b ugualmente tratta un’altra citazione di Cirillo (fr. 30). I fr. 23 e 31 
menzionano rispettivamente il terzo dei Discorsi ad Asclepio e un Discorso ad Asclepio. Tali 
riferimenti a collezioni distinte secondo i destinatari sono del tutto conformi a quanto ci b 
no to dalla letteratura ermetica in nostro possesso. In essa, infatti, sono menzionati X&yoi 
indirizzati a Tat, ad Asclepio, ad Hammone, oltre che alcuni discorsi di Iside ad 
Horns. 

« C. Iul. II 588 B = fr. 33. 

7 Cfr. C. H. I 6 (il Verbo scende a coprire la Natura ed opera la separazione degli ele- 
menti) e 8 (gli elementi sorti dalla Boul& di Dio che aveva ricevuto in s6 il Logos). 
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Logos 1 e la sua connessione intima col Padre 2 e in fine la sua quality di 
govematore di tutta la creazione (fr . 28). Infine, la presenza di on ♦Legos 
creatore saggio nelle cose sensibilu b postulata in un luogo ermetico in cui si 
esalta la perfezione e sapienza di Dio che ha ♦imposto l’ordine anche al 
disordine* (Cirillo, C. Ivl. VIII 920D = fr. 35). L’interesse diCirillo per la 
dottrina ermetica del Logos, di cui egli ha lasciato ampia testimonianza 
citando luoghi non altrimenti noti, sembra ispirato dah’intento apolcgetico 
di mostrare le possibili analogic fra la rivelazione del Trismegisto e le veritA 
cristiane 3 . Ci6 appare chiaramente dall’interpretazione che Pautore cristiano 
fa seguire aha menzione testuale di alcuni passi tratti dal terzo dei Discorst 
ad Asclepio (ib. I 556A = fr . 23). Infatti, dopo aver esposto un ♦mistero* 
ermetico relativo alia natura divina concepita come ♦Luce intellettuale», 
Intelletto luminoso dell’Intelletto, il quale abbraccia tutte le cose ^per mezzo 
del suo vovg, della sua luce e del suo rcretJ/ra* 4 , Cirillo riferisce tale dottrina al 
dogma trinitario, affermando che nelle parole di Hermes b menzione del 
Figlio, Intelletto derivato dalTIntelletto e Luce dalla Luce, oltre che dello 
Spirito. 

Ancora, le fonti patristiche fanno spesso riferimento ad altri aspetti delle 
dottrine ermetiche su Dio e i suoi attributi. Cosi Lattanzio mette in rilievo 
che il Trismegisto, proclamando da maestA del Dio supremo ed unico*, lo ha 
chiamato ♦Signore e Padre* 5 come appunto fanno i cristiani (Div. Inst. I 
6, 4 = fr. 3a e Inst. epit. 4, 4s. = fr. 3b). In pari tempo Pautore cristiano 
menziona la tipica concezione ermetica del dio dia'uy/og, ehe r cr he litcf r o, 
nella sua unicitA, di alcun nome (cfr. C. H. V le 10; Ascl. 20 [320, 20]). 
Anche per Cipriano ( Quod idola dii non sint 6 = fr. 2) il Trismegisto b 
Passertore delTesistenza di un dio unico, al quale si acccmpagrano gli 
attributi di inconprehensibilis e inaestimabilis. Questi ultimi valgono a 
sottolineare il concetto deirinfinita distanza che separa il divino dalla 

1 Fr. 28: la Piramide, fondamento della natura e del mondo intellettuale, ha a capo il 
drj/uovgy6g X6ryog\ fr. 29: la natura del Verbo intellettuale di Dio b una natura yewrjxixij xal 
drj/juovgryrjTixifi. 

2 Fr. 28: il logos b detto fiex'ixelvov (sc. il signore deU’universo) tiqcutt] dvvafug, dydwTjxog, 
dnigawxog, i( ixelvov nQoxvtpaaa. Egli & il ♦primo nato> (ngdyovoo) del totalmente Perfetto, 
figlio legittimo, perfetto e fecondo*. Fr. 29: il logos r iXeioQ .. . b xeXeicp xal dad xefelov e in 
fr. 30 egli, ricco di ogni sorta di attributi, & «unico dopo il Dio conosciuto prima di ogni 
oosa». 

3 Cfr. anche Lattanzio (Div. Inst. IV 9,3 = fr. 12 b) il quale, equivocando sul senso di X6y<x; 
in un luogo ermetico prima citato (ib. 7, 3 = fr. 12a), afferma che il Trismegisto avrebbe 
spesso descritto «la potenza e la maestk del Verbo*. 

4 Al potere e alle quality dello Pneuma & dedicata un’altra testimonianza di Cirillo 
(ib. 556 B = fr. 24) tratta anch’essa dal terzo Adyog ad Asclepio. In essa, poi, & intereeeante 
ritrovare il concetto, tipico dell'ermetismo, della necessity di un particolare favore divino a 
che awenga la rivelazione e nasca nel discepolo il desiderio di conoscere la veritA (cfr. 
Exc. II A 2 e 6). 

3 Per tale formula cfr. Ascl. 20, 22, 23, 26 e 29. Anche in Tetulli^no (De anima 33 = fr. 
1) il signore b rpadre* dell’anima la quale, rimanendo individualmente distinta dopo la 
morte, a lui deve render conto delle azioni commesse (cfr. Exc. XXV 3 e Exc. VII). 
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realty sensibile, secondo una dottrina ben nota dai trattati ermetici cono- 
eciuti e ampiamente testimoniata dai Padri 1 . Vediamo inoltre che Cirillo fa 
seguire aUa sua testimonianza sulP Exc. I una citazione ermetica in cui, 
additandosi come supremo oggetto di contemplazione 2 il Bello, si invita 
l'tocchio incorporale* ad uscire dal coipo per r8ggiurgerne la visicne (rrfv 
Qiav). L’essere che allora si svelerA alPucmo saiA privo di cgni fcima o 
figura visibile: «ci6 che b in riposo, trarquillo, stabile cd inrmutabile, che b 
insieme tntto e solo, Puno*, perfettamente simile a se stesso (cfr. C. H. IV 9). 
A tale concezione che identifies al Bello Pessere divino, corriepcnde poi 
l’altra, anch’essa ben nota alPermetismo, che pone il Bene al vertice di ogni 
resit A: ancora in Cirillo (C. lid. I 549CD = fr. 26) troviamo traccia di tale 
dottrina nelTaffermazione che il Bene, «unico e solo*, b da totality della 
potenza* e si oppone, in quanto Incorporale, Ingenerato e tsignore di se 
stesso* (avr e£ovoiov) a tutto ci6 che b corporeo, generato, sottomesso alia 
NecessitA 3 . 

Per quanto riguarda Porigine delPuomo, altro tema fondamentale della 
speculazione ermetica, Lattanzio testimonia che il Trismegisto heminem ad 
imaginem dei factum esse dixit a deo (Div. Inst. II 10, 14 = fr. 8a, cfr .fr. 8b). 
L’autore cristiano aggiuhge poi che Hermes avrebbe cercato di spiegare l’arte 
divina nel modellare le varie membra del corpo, eccellenti sia per bellezza 
che per perfezione (cfr. C. H. V 6). In realtA Permetismo conosce la dottrina 
delPuomo fatto ad immagine di Dio, sia in un contesto «gnostico* quale b 
C. H. 112, in cui b PAnthropos, prototipo celeste delPumanitA nel suo 
componente spirituale, ad essere simile (laog) al dio-Nous, che in un diverso 
contesto ispirato ad una visione ottimistica (cfr. Ascl. 10 [308, 20]). Sulla 
linea, appunto, di una valutazione positiva della natura umana si pone la 
concezione, anch’essa atteststa in Lattanzio (Div. Inst. VII 13, 3 = fr. 15), 
secondo la quale Dio ha unito la natura immortale e quella mortale per 
formare Puomo. Egli poi, ♦situando quest’ucmo a mezzo fra la natura 
divina ed immortale e la natura mortale e mute vole, lo ha posto lAaffinchA, 
alia vista delPinsieme delle cose, le ammirasse tutte* 4 . L’idea della duplice 
natura delPuomo b ben familiare alle speculazioni ermetiche, che talvolta ne 


1 Cfr. sopra le citazioni dall’Exc. I. Ad esso sembra far riferimento Lattanzio aUorchA 
afferma Pimpossibilitb per la mente umana di comprendere l’opera creatrice di Dio (Div. 
Inst. II 8 , 68 = fr. 7). Sulla linea di tali speculazioni 6 poi il prccctto ermetieo secondo cui 
il Dome di Dio non pub essere pronunciato da bocca umana (Lattanzio, Div. Inst. IV 7,3 
= fr. 11a e Inst, epitome 37, 8 = fr. lib). Per rineffabntb di Dio nelTermetismo, cfr. 
Festrgibre, R6v61ation IV, 70-77. 

2 Per Tidea di Geomta (crista di Dio») cfr. Lattanzio, Div. Inst. VII 9 , 11 = fr. 14 (cfr. 
Exc. II A 7: fcojrtix$ Svvapug e Exc. VII 3). 

3 Dio = Bene cfr. C. H. H 16—16; VI 3; X 2—3, 9 e 14; XIV 9; Dio = Bene e Bello: 
VI 1 e 4—5; XI 2—3 e 13. Sull’ispirazione chiaramente plate nica di tali speculazioni erme¬ 
tiche, cfr. A. J. Festugibre, Contemplation et vie contemplative selon Platon, 2. 6 d. Paris 
1960, in particclare pp. 227—234; id., Relation IV, 78—88. 

4 Ildvra fotvudti 7 . Cfr. C. H. IV 2; Ascl. 8 (306, 7). 
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traggono argomento per esaltare la posizione di intermediario che, per essa, 
l’uomo pub assumere tra le cose celesti e quelle terrestri ( G . H. X 26; Asd. 9 
£307, 16-308, 2] e 10 [308, 26]). Piii spesso, tuttavia, Termetismo nella sua 
eorrente gnostico-dualistica sottolinea pessimisticamente la frattura irri- 
mediabile fra Telemento corporeo, mortale, e r«uomo essenziale» (ovouo&t]q 
SrOgcoTioQ, C. H. I 16) in esso incarcerato e «punitoi> (C. H. XIII 7: le 
punizioni irrazionali della materia). Ma nelle fonti patristiche non b rimasta 
traccia del Trismegisto rivelatore di una dottrina di salvezza, di una«gnosi» 
capace di liberare l’uomo dal suo «vestito tenebroso* (axoreivog neglftoXog, 
<7. H. VII 2) e, attraverso un mistero di rigenerazione, trasformarlo intera- 
mente in un’essere tutto spiritual© (C. H. XIII). I Padri, piuttosto, nei loro 
appelli alia sapienza ermetica, sembrano esclusivamente interessati a tutte 
quelle dottrine in cui si esprime una valutazione positiva del mondo, nelTesal- 
tazione del dio unico e creatore 4 . La rivelazione ermetica risulta cosi muti- 
lata di uno dei suoi componenti essenziali, anzi di quello che in certa 
misura ne costituisce Toriginaliti e fa di essa una «gnosi» pagana nel campo 
piii vasto dello gnosticismo a tinta cristiana e giudaizzante. Bisogneri allora 
concludere che gli autori cristiani non hanno saputo o voluto rilevare 
le implicanze dualistiche e pessimistiche delle dottrine del Trismegisto. 
Essi, infatti, hanno preferito fare appello all’autoriti di questo «saggio> 
pagano tutte le volte che ci6 si prestava ai loro intenti apologetici, 
per accettare a riprova delle proprie argomentazioni o per respingere quelle 
che ritenevano tipiche espressioni della sapienza pagana. Tuttavia le testi- 
monianze patristiche mantengono un loro notevole valore perch^, mentre 
da una parte sottolineano alcuni aspetti fondamentali dell’ermetismo (la 
nozione di Dio padre e creatore, l’importanza della evatfeia), dall’altra 
mostrano che nella rivelazione ermetica le narrazioni cosmogoniche e le 
speculazioni sul Logos demiurgico avevano un posto pih ampio di quanto 
non risulti dai trattati pervenuti in tradizione diretta. 

1 Solo le citazioni dall’Exc. I owero i riferimenti al Bene e al Bello come realty ultra¬ 
mundane e percepibili soltanto daH’«occhio incorporale» sembrano testimonials una certa 
sensibility per le dottrine ermetiche di tipo dualistico. Ma anche in questi casi si tratta di 
dottrine in qualche misura comparabili con le concezioni cristiane, e in tal senso sembrano 
citarle i Padri stessi. 


Digitized by ^.ooQle 



Henads and Angels: Proclus and the ps.-Dionysius 


• I. P. Skbldon-Willlams, London 


I 

The doctrine of Henads, of which the principal exponent is Proclus, 
derives from the association of two passages from Plato which he presumably 
did not wish to be taken together and to which he did not attach as much 
importance as his successors did. The first, in order of importance, comes 
from the Philebus : “When we attempt to posit such notions as one manor 
one ox or beauty as one thing or good as one thing, we become involved in 
considerable difficulty and wonder how we are to distinguish between these 
‘ones’ (ivddcovy henads).” 1 The last word was surely not intended as more 
than a convenient term to express collectively the units just mentioned, and 
this is how it was understood byTheon of Smyrna: “WhenPlato spoke of 
Henads in the Philebus he was not referring to the (transcendent) One but 
to the henad which is a monad by participation in the One.” 2 Nevertheless, 
merely by referring to the transcendent One in this context he adds fresh 
significance to the term, and he goes on to speculate whether these henads 
are not substances qua henads, and is inclined to think that they are. If so, 
they can hardly be distinguished from the Forms, for it is by virtue of his 
Form that one man is the particular unity that he is, as distinct from the 
unity of the ox or of the beautiful or of the good. It is not surprising to hear 
from Plotinus, also with reference to this passage from the Philebus , that 
‘henads’ is one of the names by which the Neopythagoreans called the 
Forms 3 , no doubt with special reference to the principles implanted in them 
by the One 4 . This is how they were conceived by Syrianus, from whom 
Proclus claimed to have imbibed Plato’s esoteric doctrine 5 . The monads or 
henads are participated forms of the One from which they proceed as from 
their supreme cause 6 . 


H 

The other Platonic passage comes from the Timaeus , where it is said that 
the Demiurge, having produced the immortal gods, left to them the task of 


1 Plato, Philebus 15 A. 2 Theon, Expos, rer. math. 21, 14. 

3 Plotinus, Eim. VI 6, 9 (11,70, 3 Kirchhoff). 

4 E. R. Dodds, Proclus: The Elements of Theology, ed. 2 Oxford 1963, 258 n. 4 

5 Marinus, Vit. Procl. XIII (157, 44-46 Boissonade). 6 Syrianus, In metaph. 183, 24. 


Digitized by Google 



66 


I. P. Sheldon- Williams 


producing mortal creatures Now, according to Damascius, “by the time 
of Iamblichus almost all philosophers believed that the lesser gods who are 
in being ( ovauodei ;) are radiations (iAAd/wpeig) from the supreme deity who 
is beyond being (tov ineqov'Jiov Ge6v )” 2 . It was easy, therefore, for Iambli- 
ohus 3 , and for Syrianus after him, to identify these lesser gods with the 
henads. Nevertheless, this created a problem. The Neoplatonists were 
generally agreed that Godhead belongs to the First Hypostasis of the One 
beyond Being, and the Forms to the Second Hypostasis which is the realm 
of true being. If the Henads are both gods and Forms, do they belong to, 
the first or to the second hypostasis? Proclus, in discussing this dilemmas 
says that the former alternative was favoured by certain philosophery 
whose opinion he respects (ziveg za>v rjfuv aldoicov ) 4 . These argued that everst 
henad by definition belongs to the order of the One, that is, of the Firto 
Hypostasis; moreover, this would complete the scheme which seeks as 
endow each hypostasis with a plural as well as a singular aspect: just d, 
beside the Third Hypostasis, Soul, there are souls, and beside the Second 
Novg, there are vdeg, so beside the First, to "Ev, there should be henads; ane 
as all souls are psychic, i. e., have the character of Soul, and all voeg are 
noetic or intelligible, i. e., have the character of Novg , so all henads have the 
character of the One, or God 5 , and the First Hypostasis becomes, like the 
other two, an order or series. 

Although Proclus commends those who hold this view, they do not seem 
to have included Syrianus, of whom he writes: “He thinks that the first 
hypothesis (of the Parmenides) relates to the First God, and the second to 
the Intelligibles; but since there is extension (nAdzog) in the Intelligibles and 
the orders of gods are many . . . everything that is affirmed under the second 
hypothesis is negated under the first because the First Cause is separated 
from all the divine orders, which proceed from it each according to its 
distinct identity.” 6 They are primarily present in the intelligible world of 
the Second Hypostasis, but also occur in every other below the First, for not 
only the gods themselves but what Syrianus calls the “continuations of the 
gods” or extensions of the divine powers (owoxai ziveg Oewv 1 ) are henads, 
and that is why Plato could apply the term not only to the good and the 
beautiful but also to man and ox. The processions from the First Cause 
constitute an all-embracing hierarchy the members of which are divine 
hypostases. 

HI 

But Syrianus, as reported by Proclus, immediately qualifies this apparent 
exclusion of the henads from the First Hypostasis by invoking the principle 

1 Plato, Timaeus 41 A—C. 2 Damascius, Dubit. et solut. 100 (257,20 Ruelle). 

3 Ibid., (pp. 257, 20—258, 4 Ruelle). 

4 Proclus, In Parm. 1066, 21. 5 Id., El. theol. 113. 

• Id., In Parm. 1061, 31—1062, 17. 7 Syrianus, loc. cit. 


Digitized by Google 



Henads and Angela: Proclus and the ps.-Dionysius 


67 


that this Hypostasis, like the others, has a plural aspect, for although it is 
independent it is also a cause, and every independent cause produces not 
one but two chains of effects: one which remains independent like itself and 
therefore within itself and another which is not independent because it is 
not separated from what participates in it and therefore proceeds into 
effects that are exterior to it. Thus, as the one Soul generates on the one 
hand souls that are independent of bodies and on the other hand souls that 
are not independent of bodies, and as the one Novg substantiates vtkg that 
are separated from souls and vieg that are in souls, so does the One produce 
h nads that are self-subsistent (avrorekelg) and independent of participation, 
and henads that are the principles of unity in those things which are units 
on account of them, and in which they subsist 1 . 

Thus, Syrianus’ solution of the dilemma is a compromise: the henads, 
which are the immediate products of to &>, are neither excluded from the 
First Hypostasis, which is to Sv, nor are they confined to it. 

IV 

Proclus, who followed the pagan tradition of assimilating the henads to 
the gods, and the Christian calling himself Dionysius the Areopagite, who 
appropriated their nature, though hardly ever their name, to the hierarchies 
of angels and men, reproduced, each with modifications of his own, the 
doctrine of Syrianus. Both discern in the One God a transcendent and a 
causative aspect: He is not tiyovog 2 , but infinite and active Cause 3 of ordered 
processions which, as effects, testify to Him as Cause and, in the stability of 
their orders, honour Him as transcendent. “The Divine Beatitude”, declares 
the ps.-Dionysius, “is on the one hand the Cause of every sacred series 
(legagxlag) and on the other is independent of everything that is sacred 
(fepoo)-” 4 

Proclus, in his Elements of Theology , deals in succession with the One as 
transcendent 5 and as First Cause 6 , with the henads which are its immediate 
products 7 * , with the Second Hypostasis in its aspects of Being 6 and of Novg 9 , 
and with the Third Hypostasis, Soul l0 . The scheme of his Platonic Theology 
is more complex for it takes into account the triadisation of the Second 


1 Proclus, In Parm. 1062, 34—37. 

3 Id., El. theol. 7 (8, 6 Dodds); 21 (24, 7); 23, (26, 27); cf. ps.-Dionys., DN IV 10, PG3, 
708 B 6-6. 

3 Proclus, in Parm. VI 13. 

4 Ps. Dionys., CH III 2 (PG 3, 166 C 3-11). 

5 Proclus, El. theol. 1—6. 

• Id., op. cit. 7—112. 

7 Id., op. cit. 113—168. 

« Id., op. cit. 169-166. 

9 Id., op. cit. 166—183. 

19 Id., op cit. 184—211. 
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Hypostasis which in Syrianus and in the Elements of Theology is regarded 
under its two aspects of Being and Novg, the knowable and what knows it, 
but into which Iamblichus or perhaps Porphyry had introduced Life as an 
intermediary, for without Life there can be no knower of any known thing. 
After the introductory first book, the second deals with the First Hypostasis, 
books 3-5 with the three orders within the Second Hypostasis, the intelli¬ 
gible gods of being, the intelligent gods of Novg , and between them an 
intermediate order whose principle is Life and of which the gods are both 
intelligible and intelligent. In his Commentary on the Parmenides he pursues 
the principle of triadisation to its logical conclusion, if conclusion is the 
right word for a procces which is infinite. Invoking the Chaldean Oracle 
which declares that all things are divided into three *, he shows that each of 
the orders of the Intelligible Triad is in turn a triad, “for”, as he had already 
declared in the Elements of Theology , “all things are in all things, either 
existentially or vitally or intelligibly.” 2 Thus the intelligible world consists 
of nine orders of gods arranged in three series of three, of which each is 
involved in the other two without ceasing to be distinguished by the domi¬ 
nant element in its nature. The system expounded in the four treatises of 
the ps.-Dionysius is at once simpler and more consistent. The Mystical 
Theology deals with God as transcendent, the Divine Names with God as 
First Cause, the Celestial Hierarchy and the Ecclesiastical Hierarchy with the 
angelic and human orders respectively. These two hierarchies, of which the 
one is the earthly image of the other, both reveal, the one perfectly, the 
other imperfectly, the trichotomy of the intelligible world into intelligible 
beings, intelligent beings, and beings that are both intelligible and intelligent. 
In the Celestial Hierarchy these are respectively the angels who enjoy the 
immediate knowledge of God, those who receive that knowledge from them, 
and those through whom they receive it 3 , their counterparts in the Ec¬ 
clesiastical Hierarchy being the Scriptures and the Sacraments, the laity 
who receive them, and the priesthood at whose hands they receive them. 
But since each order, as in the Procline system, possesses the attributes of 
the other two, for the intelligible order is intelligent in relation to the 
intelligibility of the First Cause and the intelligent order is intelligible in 
relation to human souls and the intermediate order is intelligent to what is 
above it and intelligible to what is below it, the angelic host displays the 
same ninefold pattern as the Procline pantheon. 

y 

This is perhaps the most important, though not the most spectacular, 
example of the well known affinity of the ps.-Dionysius to Proclus which 

1 Id., in Parm. 1901, 6. 

2 Id., El. theol. 103 (92, 13-16 Dodds). 

3 Ps.-Dionys., EH V 1 (PG 3, 501 A 1-5. 
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justifies Whittaker’s description of the former as “some Christian Platonist 
of the Athenian School” *. That he was the pupil of Proclus, a possibility 
Whittaker allows, or dependent upon him in some other way, as is widely 
held nowadays, seems less likely for various reasons, and his application of 
this particular doctrine tells against it. 

First of all, in Proclus it is a doctrine primarily about the henads, for it is 
universally applicable only because of the universality of the henads 
themselves. In the ps.-Dionysius it is a doctrine primarily about the angels, 
and its universal application is a consequence of the fact that the Ecclesiasti¬ 
cal Hierarchy is an image of the Celestial. The word ‘henad’ is hardly ever 
used at all, and only once with reference to the angels 1 2 . Elsewhere it always 
expresses the Divine Unity as distinguished, explicitly or implicitly, from 
the Trinity 3 . Therefore the word is never, with one exception, found in the 
plural. This contrasts startlingly with the usage not only of Proclus but also 
of Syrianus and Iamblichus. On the other hand it accords with that of 
Porphyry, whose opinion, rejected by Proclus 4 , was that the First Principle 
has properties 5 6 , among which, if he is the author of the fragmentary com¬ 
mentary on the Parmenides known as the Anonymus Taurinensis ®, he 
included bdg or /j,6v(oolq 7 . 

Secondly, Proclus draws a distinction between the terms hei ad ai d mo¬ 
nad, reservi g the latter for the unparticipated cause which is found at the 
beginning of every chain of causes, whereas for the ps.-Dionysius, as for 
Syrianus and Theon and also for Plato himself, who, after introducing the 
term henad immediately goes on to speak of it as a monad 8 , the terms 
are synonymous; for instance, he speaks of the Thearchy as fwvdg . . . xai 
bag rgiavTtdararog 9 . 

Another point at which the ps.-Dionysius approaches closer to Syrianus* 
and his predecessor than to Proclus is the relationship of the henads to the 
intelligibles. Although Proclus tacitly accepts Syrianus’ theory of the 
double procession from the First Cause, he evinces the uncompromising 
realism which distinguishes him from his predecessors 10 by inserting between 


1 Thomas Whittaker, The Neo-Platonists, ed. 2 Cambridge 1918, 187. 

2 Ps.-DionyB., DN VIII 5 (PG 3, 892 D 1). 

3 Id., CH 212 C; DN 688 B, 689 D, 637 A. 

4 Proclus, in Parm. 1106, 36 sq.; 1106, 33—36. 

6 Porphyry, Hist, philos., fr. 16, p. 13, 20 Nauck; cf. Anon. Taurin. V 3—6 Kroll. 

6 W. Kroll, Ein neuplatonischer Parmenideskommentar in einem Turiner Palimpsest, 
Rheinisches Museum, NF 47, 1892, 699—627. A good case for Porphyry’s authorship is 
made out by P. Hadot, Fragments d’un commentaire de Porphyre sur le Pann6nide, Revue 
des Etudes grecques, 74, 1961, 410—438. 

2 Anon. Taurin. IV 9-10; VI 33 Kroll. 

8 Plato, Philebus 16 B. 

« Ps.-Dionys., CH VII 4 (PG 3, 212 C 6-7). 

10 A. C. Lloyd, The Later Neoplatonists, in A. H. Armstrong’s Cambridge History of 
Later Greek and Early Medieval Philosophy, Cambridge 1967, 307. 
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the internal procession of self-subsistent henads and the external prooes- 
rion of henads which only subsist beoause of participation in them of their ef¬ 
fects, an intermediate series of which the henads are at once independent and 
participated in, /iexe%6fA€va. The consequence of this is to blur the dis¬ 

tinction between the First Cause and its effects, between which the ps.-Diony¬ 
sius draws a sharp line. Never for a moment does he confuse the three Hypo¬ 
stases within the Thearchy with the procession of powers which, symbolised 
by the Divine Names, confer being in all its degrees upon His creatures. For 
the Cappadocians, and particularly St. Gregory of Nyssa, had already 
identified Being-in-itself with the Deity, and since Life-in-itself and Novg- 
in-itself are one with Being-in-itself,they also must be identified with Him. 
Consequently the ps.-Dionysius applies these terms to God on the same 
plane as His Unity, of which they comprise the Trinity K It is not difficult to 
recognise here a version of the internal procession which Syrianus distinguish¬ 
ed from the external, which in the ps.-Dionysius appears as a procession of 
gifts freely bestowed by the Thearchy upon the orders of the Celestial 
Hierarchy 2 , their being from the Father as Being-in-itself 3 , their wisdom 
from the Son because He is the Pleroma of the Forms in the Mind of God 4 
and therefore the Divine Novg 5 , their Life from the Holy Spirit Who is 
Life-in-itself and vivificans. 

Since the external procession of henads is that by virtue of which each 
Form is unique, there must be to every Form a henad, and — since an 
unproductive henad is as unthinkable as an unproductive Form — to every 
henad its Form. To Syrianus this meant that every Form is a henad because 
every Form is unique. Proclus, however, with a further display of realism, 
split the Henad/Form into tyro entities, the principle of the Form's unity 
and the principle of its being. The henad is the gift of unity bestowed by the 
causative One upon the recipient Form rather than an effluence from the 
One of its oneness which brings being with it 6 . Here again the ps.-Dionysius 
stands closer to Syrianus. When, in speaking of the Good, he introduces the 
metaphor, Platonic in origin and by now traditional, of the Sun, which 
“illumines, merely by the fact that it is, everything which has the capacity 
of receiving its light” 7 , he is careful to warn that the image is imprecise and 
does not completely portray the Good 8 , while elsewhere he explains that 
“the superessential Thearchy, having established all the essences ( ovalai) of 
the things that are, brought them forth into being” 9 . There is no difference 


* Ps.-Dionys., DN IV-VTI (PG 3, 816 B-873 A). 

2 R. Roques, L’Univers dionysien, Paris 1964, 77. 

3 Greg. Nyss., c. Eun. Ill 8 (x) (PG 46, 840 D, vol. II 261, 1-2 Jaeger). 

4 Id., in Hex., PG 81 C 1-2. 

6 Id., c. Eun. II (xiib/xiii) (PG 46, 1068 C—1069 B, vol. I, 364 Jaeger). 

6 Proclus, in Parm. VI 10. 

7 Ps.-Dionys., DN IV 1 (PG 3, 693 B 8-10). 

8 Ibid *0—12;cf. Roques,op. cit. 101 n. 1. 9 Ps.-DionyB., CHIV 1 (PG 3,177 B 11—12). 
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between the gift of unity and the gift of being, and therefore none between 
henad and Form. The angels, which had already been identified by Philo and 
St. Gregory of Nyssa with the intelligible worldare the only intelligible 
multiplicity. 


VI 

These exceptions to the general similarity between Proclus and the 
ps.-Dionysius could mostly be explained by the latter’s need to conform to 
Christian doctrine in safeguarding the principle of creatio ex nihilo and 
avoiding emanationism and pantheism, but this does not preclude the 
equally rational explanation that they belong to an earlier stage in the 
development of the philosophy of the Athenian School which is supported 
by the fact that where the influence of the Christian element is apparent it 
too seems to come from a period somewhat earlier than Proclus, for there is 
no reason to suppose that the ps.-Dionysius knew the work of any Christian 
writer later than St. Gregory of Nyssa. One hesitates to add to a very long 
list yet one more attempt to find a niche for the ps.-Dionysius in the history 
of philosophy, but it seems easier to accommodate him as at least a fellow- 
student with Proclus under Syrianus, and a rather more conservative one, 
than as a pupil or plagiarist of Proclus himself. It is quite as likely that 
Syrianus should have had Christians among his pupils as that Ammonius 
Saccas had - indeed, more likely, for there were more of them about; and for 
that matter, we have as good reason - some would say better - to speculate 
about the p3.-Dionysius as about Origen as to whether he was always a 
Christian. Moreover, if it was not for nothing that we know the master by 
the name of Syrianus, it would not be surprising to find among the pupils a 
Syrian, which the ps.-Dionysius almost certainly was. Be that as it may, 
while we can say that his philosophy stands in a similar relation to the later 
Neoplatonism mediated through Porphyry, Iamblichus and Syrianus as that 
of the Cappadocians, who seem to have been his immediate Christian pre¬ 
decessors, to the earlier tradition mediated through Posidonius, Ammonius 
Saccas and Plotinus, to go further and say that it was also influenced by 
Proclus raises a number of difficulties, one of which I have attempted to 
indicate in this paper. 

1 Philo, Quaest. Ex. II 532; Greg. Nyss., In cant. cant. VI 3 (PG 44, 893 A, p. 182, 5—6 
Langerbeck). 


9 Cross, Stadia Patrlstica XI 
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Le concept de I’ob&ssance et de la conscience 
selon Dorothy© de Gaza 


T. SpidlIx S. J., Rome 


«Croire en Dieu, c’est croire en quelqu’un qui tient tout en maim 1 . Croir© 
k un sup^rieur ou k un p6re spirituel, est-ce la mfime chose ? 2 C’est la question. 
Nombreux sont les exemples dans la litt4rature monastique d’Orient et 
d’Occident oil l’autorite de l’Abbe semble revfitir un caractire d’absolutism© 
divin. On a Timpression que le sup6rieur est un «Pantocrator» en image et en 
territoire restreint, pleinement responsable de tous et aussi de tout ce qui se 
passe sous son regard jamais endormi. 3 4 

Les auteurs posterieurs qui professent la mfime doctrine ou tout au meins 
en soulignent la tendance, recourent volontiers aux Instructions de saint 
Doroth6e de Gaza et k un document qui en est inseparable, la Vie de saint 
Dosith6e K . Peu d’auteurs dans l’histoire de la spirituality chr^tienne ont 
signal^ avec tant d’insistance le danger de la *volonte propre*, insiste sur la 
necessity de retrancher ce «mur d’airain entre Phomme et Dieu*, ce «roc de 
repulsion* 5 et declare avec persuasion que «rien n’est plus dangereux que d© 
s© diriger soi-meme, rien n’est plus fatal* 6 . Retrancher sa propre volonte, 
e’est imiter, et de la manure la plus parfaite, la mort du Sauveur 7 . 

VoilA le principe. Sans pretendre le mettre en discussion, on est en droit, 
ce semble, de se poser cette question: jusqu’& quel point peut-on aller dans 
cette «mort* et demeurer encore un vivant, un homme dou6 d’une liberty 


1 Cf. I. Hausherr, L’ob&ssance religieuse, Toulouse 1966, 7. 

2 Ces deux charges sont en antiquity chr6tienne unies le plus souvent en une seule 
personne. 

3 Cf. par ex. Antiochus Monachus, De his qui praesunt, hom. Ill (PG 89, 1773). 

4 Sources Chr6tiennes 92, Paris 1963. 

5 «C’est ce qui faisisait dire k l’abb6 Poemen que la volonte est un mur d’airain entre 
l’homme et Dieu (cf. Apophth6gmes, PG 66, 333—336). Vous voyez le sens de ce mot. Et if 
ajoutait: C’est un roc de repulsion, en tant* qu’elle s'oppose et fait obstacle k la volonte 
de Dieu. Si done un homme y re nonce, il pent dire lui aussi: En mon Dieu je passerait le 
mur. Mon Dieu, dont la voie est irr£prochable* (Ps. 14, 30—31; Instruct., 6, 63, p. 253—255). 
<C’est en effet quand on a renonc£ k la volont4 propre qu’on voit sans reproches la voie 
de Dieu* (Marc l’Ermite, De lege spirit., 31, PG 65, 909 B; Instruct., loc. cit.). 

3 Instr., 5, 66, p. 259; «]§tant passionn£s nous ne devons absolument pas nous fier k 
notre propre coeur; car une r&gle tordue rend tordu meme ce qui est droit»(Sentences, 2, 202, 
p. 527). Instr. V (p. 251—267) porte le titre: «Qu’ il ne faut pas suivre son propre jugement». 

7 Cf. S. Theodore Studite: «le martyre de la soumission*, Petite Cat4chdse, 5, Auvray, 
p. 35—39. 


Digitized by Google 



L’ob&ssanoe et conscience selon Dorothea de Gaza 


73 


inchangeable, cPune volont6 de fer, l’une et l’autre visant au saint - quality 
particuli&rement bien mises en Evidence par les P6res grecs 1 . 

La question nous int&esse. En effet, le problem© de l’ob6issance, religieuse 
ou profane, si vivement agit4 aujourd’hui, semble avoir 6t6 eompliqu4 k 
l’age patristique quand les mentality d’Orient et d’Occident laissaient plus 
clairement apparaitre leur difference. L’eccl&iologie n’a pu £chapper aux 
repercussions qu’entrainaient tant de solution proposees ou admises. Mais 
jusqu’ici ce probl&me a malheureusement 6t4 trop peu fouilie 2 . Voyons done 
ensemble, d’ailleurs rapidement, ce qu’en pensait un auteur, cher aux 
orientaux avant de le devenir aux occidentaux, module incontestable de 
psychologic et d’6quilibre mais qui pouvait aussi donner l’impression d’etre 
un promoteur de l’absolutisme du gouvemement spirituel. 

Certains textes, il est vrai,* et peut-fitre les plus connus, pr&chent le 
renoncement k la volonte propre; mais il en est d’autres qui insistent sur un 
aspect bien different, je veux parler du concept, si facilement oublid, de la 
conscience, ce tgerme divin, sorte de faculty plus vive et plus lumineuse que 
l’dtincelle* 3 . Peu d’auteurs spirituels de l’antiquite ont parl4 avec une telle 
clarte de ce sujet. 

La conscience est appel6e la «loi naturellet; elle est le fondement de 
toute loi positive. «C’est en se conformant k cette loi de conscience que les 
patriarche8 et tous les saints, avant la loi 6crite, ont 6t6 agr6ables k Dieu» 4 . 
Elle reste le juge supreme de nos oeuvres. «Car e’est elle, la conscience, 
comme je l’ai dit, qui nous instruit du bien et du mal par ses reproches et 
nous montre ce qui est k faire ou k ne pas faire. Et e’est elle encore qui nous 
accusers dans le sifecle k venire 5 . 

Le problems se pose done en ces termes: comment concilier deux posi¬ 
tions si diverses, qui semblent se contredire si ouvertement? D’une part, 
e’est le supdrieur qui d£tient xm pouvoir presque absolu, de l’autre, e’est 
la conscience personelle qui dicte et commande infailliblement k chacun. 

Va-t-on r&oudre cette difficult^ par le subterfuge de la distinction de 
deux 6tats divers: avant le p6ch6 et depuis le p6ch6? Au commencement, 
I’homme n’avait d’autre rfegle de conduite que sa propre conscience intd- 
rieure. Mais ces «puits que creusa Jacob (Gen. 26, 16), les Philistins les 


1 Ceux-ci, d’apr&s le P. Jugie (Theol. dogm. ehrist. orient. II, p. 733), ne consid&rent pas 
la gr&ce pr 6 venante qni incite aux bonnes oeuvres mais attribuent k la volonte humaine le 
pouvoir de s’engager seule dans la voie du salut, se disposant ainsi k recevoir la gr&ce 
de Dieu; il faut oependant remarquer qu’il s’agit de l’homme d4j& justify par 1 *Esprit Saint. 

2 H faut oependant signaler quelques Etudes: J. Gribomont, Ob&ssance et 6 vangile selon 
saint Basile le Grand, La vie Spirituelle, Suppl. VI, 1952, p. 192—215; T. Spidlik, L’auto- 
rit& del libro per il monachesimo russo, dans: Atti del convegno di studi or.. Or. Christ. 
Anal. 153, Roma 1958, p. 159—179; A. de Vogii 6 , La communaut 6 et l'abb£ dans la R&gle 
de saint Benoit, Descl 6 e de Brouwer, 1961. 

3 Ibid., 40, p. 209. 

4 Ibid. 

5 Ibid., 42, p. 215. 
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combldrent» *. Et depuis lore, semble-t-il, la conscience n’est plus utilisable; 
il faut lui substituer l’ob&ssance k la loi 6crite et au sup6rieur. C’est ce 
qu’un moine russe, Joseph de Volokolamsk, appelle «la deuxi&me navi¬ 
gation* 1 2 . 

Telle n’est pas la pens6e de Doroth6e. La comparaison avec les puits 
creus6s par Jacob vient, on le sait, d’Orig&ne 3 . Mais chez le grand Alexandria 
pas plus que chez Doroth&e ensuite, il ne s’agit de remplacer ties puits» 
par quelque autre chose; ce qu’il faut, c’est les purifier. «Dieu nous a donn£ 
. . . des pr6ceptes qui nous purifient meme de nos passions, des mauvaises 
dispositions de notre homme int£rieur. Il donne k celui-ci le discemement 
du bien et du mal, il lui fait reprendre conscience et lui montre les causes 
de son p6ch6» 4 . Le r6veil de la conscience est toujours possible puisqu’elle 
n’est jamais totalement 6touff6e. 5 

Doroth6e n’est done pas d’avis qu’on pourrait substituer k la conscience 
morte une ob&ssance aveugle, une sorte de «deuxi&me navigation)). Mais en 
quoi concerns au juste ce radical retranchement de la volont6 propre? 
Voyons un peu le terme en soi. Un texte est particulifcrement caract£ristique 
k ce sujet, la premiere Instruction 6 , dans laquelle Doroth6e indique comment 
en peu de temps retrancher «dix volont6s». « Voici comment: un frfere fait un 
petit tour, il aper 9 oit quelque chose. Une pens6e (6 Xoyia/x6g) lui sugg6re: 
regarde-lk! Mais lui r6pond: non, je ne regarderai pas. — Il retranche sa 
volont4 et ne regarde pas. Il rencontre ensuite des frdres en train de parler. 
Une pens4e lui sugg^re: dis, toi aussi ton mot! — Il retranche sa volont6 et 
ne parle pas. Une autre pens4e surgit alors: va done demander au cuisinier 
ce qu’il prepare! — Il n’y va pas, mais retranche sa volont4. Il voit par 
hasard un objet: l’id6e lui vient de demander qui l’a apport& Il retranche sa 
volont6 et n’interroge pas . . .*. Il s’agit, on le voit, de conseils bien pratiques. 

Mieux que touts definition th4orique ce passage de la premiere Instruction 
definit la notion de la volont4 propre. Un Aoyiofidg, une pens6e surgit. 
Imm4diatement surgit aussi en nous la propension de lui donner vie, de 
l*ex4cuter, et c’est normal. La definition du donn6e jadis par Evagre 

suppose ce mouvement irraisonnable 7 . 

La doctrine des P&res est unanime quant au comportement que nous 
devons adopter envers ces koyio/xoi: puisque les pensees mauvaises sont une 


1 Ibid., 40, p. 209. 

2 Cf. T. Spidlfk, Joseph de Volokolamsk, Rome, p. 9; le terme est employ^ d6j& chez les 
philosophes grecs comme une expression proverbiale, on le lit chez Chrysostome (PG 57, 13), 
chez S. Gr6goire de Nazianze (PG 37, 1063). 

3 Horn, in Gen. 12, (GCS Origenes VI, p. 112; SC 7, p. 212); Pseudo-Basile (fivugre), Lettre 
8,2,6d. Courtonne, Paris, 1957, p. 23. 

4 Instr., 1, 6, p. 155. 

5 Instr., 3, 40, p. 211. 

« Instr., 1,20, p. 177. 

7 Cf. Muyidermans, A travers la tradition manuscrite d’lSvagre le Pontique, Museum, 
1932. p. 50,1.2-6. 
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«semence de p4ch6» *, puisqu’elles sont «la source et I’origine de toutp4ch6* 2 , 
sans h&iter, imm6diatement, nous devons les ^carter dfcs leur premiere 
apparition. Doroth^e connait bien cette doctrine et il l’a maintes fois 
expliqu6e 3 . Sur ce point il conseille ce que conseilleront plus tard avec 
conviction les h&ychastes. Il va m§me jusqu’A surpasser ces admirateurs de 
la solitude par un trait particulier, qui rdvfele une psychologic profonde, une 
fine observation. Thdoriquement, il est facile de rejeter un koyiofidg, une 
pens6e mauvaise. On la recommit selon le catalogue dress£ par Evagre 4 . 
Mais e’est chez autrui, chez un autre que soi qu’on la distingue facile ment, 
et non pas chez soi, dans son for interne, car l’inclination, le d£sir surgissent 
imm4diatement apr&s la representation et viennent troubler notre vue 
objective. Cette inclination s’appelle la TtgooTiddeia 5 ou simplement to Idiov 
telripa, la volonte propre. Elle n’est done ni la faculty du vouloir ni k 
proprement parler un acte de vouloir, oppose comme chez Clement d’Alexan- 
drie k la concupiscence 6 , mais le mouvement passionne qui suit la pensee 
mauvaise. 

Par consequent, le i NXrj/ia Idiov est un desir contre la vraie nature de 
Thomme et du fait contre la conscience, son «adversaire» 7 . On l’appelle aussi 
to &dArjpia to oagxixdv (volonte chamelle) 8 , xaxdv f n ovtjq6v (volonte mauvaise) 9 , 
mais surtout idiov (volonte propre) 10 . Dans les Sentences Doroth6e parle 
encore des Idla oyveoig, Idiog koyiofxdg, Idla xaqdla". 

Mais le developpement de la tentation ne s’arrSte pas Ik. A la volonte 
propre, premier moteur, s’ajoute le dixaUo/jia, ce qui est assez exactement 
traduit dans Sources Chrdtiennes par ^pretention de justices ou ^justification 
de soi» 12 . L’expression revient frequemment dans les Instructions' 3 . Pour 

* S. Athanase, In Ps. 20, 11, PG 27, 129 C. 

2 Orig&ne, In Mt., XI 15 (GCS, Origenee X, 59,1. 18). 

3 Cf. Instr., 11, 117, p. 363: «Bienheureux, poursuit 1© psalmist©, qui saisira tes petite 
enfants pour les brouyer contre la pi©rr© (Ps. 136, 9). Cela signifie: bienheureux celui qui, 
d &s le principe, ne laisse pas tes rejetons, e’est k dire les pens£es mauvaises, grandir en lui 
et aceomplir le mal, mais qui, tout aussitdt, pendant que ce sont encore de «petits enfants* 
et avant qu’ils aient grandi et soient fortifies en lui, lessaisit, les brise contre la pierre, qui 
est le Christ (1 Cor., 10,4) et les an6antit en se r6fugiant pr6s du Christ*. 

4 Cf. S. Nilus, De octo spiritibus malitiae, PG 79, 1145 sq. 

6 Vie de s. Dos., 8, p. 135; 9, p. 137; Instr., 1,14, p. 169; 1,17, p. 175; 1,19, p. 177; 1, 20, 
p. 179; 4,58, p. 245; 7, 79, p. 289; 12, 131, p. 391; 16, 169, p. 465; Lettres, 2,187, p. 503; 
3, 188, p. 505. 

« Cf. Strom., 3,7, p. 222, 29 (PG 68, 1161 B). 

7 «Pourquoi appeler la conscience «adversaire»? Pare© qu’elle s’oppose constament k 
notre volonte mauvaise* (Instr., 3,41, p. 211). 

« Instr., 13, 142, p. 409; cf. 16, 168, p. 463. » Instr., 3, 41, p. 211; 7, 85, p. 299. 

10 Vie de s. Dos., 9, p. 137; 13, p. 145; Instr., 1, 8, p. 159; 1, 10, p. 163; 1, 20, p. 177; 
i, 21, p. 179; 1, 22, p. 179; 4, 58, p. 246; 5, 62, p. 253; 5, 63, p. 255; 16,169, p. 465; Lettres 
7, 192, 515; Sent., 12, 202, p. 529. 

11 Sentences. 1—2, p. 202. 12 Cf. p. 245, note (I. Hausherr). 

* 3 Instr., 4, 58, p. 245; 4, 60, p. 249 ; 4, 62, p. 253; 5, 63, p. 255; 5, 64, p. 257; 12, 137, 
p. 401; Lettres, 16, 201, p. 525; Sent., 3, 202, p. 527. 
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alerter sur le danger que comporte cette justification* Doroth6e invoque 
l’autorit6 de l’abb£ Poimen des Apophthigmes 1 : «Si la pretention de justice 
prfite son appui k la volont6, cela toume mal pour l’homme* 2 . 

Voulons-nous suivre dans le detail revolution de ce dixaUo/jia ? Le proofs psy- 
ohologique se developpe ainsi: le Xoyiofidg estsuivi d J un attaehement ou d’une 
«volonte propre*. Pour retrancher cet attrait et couper court il faudrait que 
quelqu’un dise: «Tu as tort*. Mais le malheureux trouve au contraire une 
confirmation, un soutien par excellence dans quelque verset de Pficriture, 
quelque citation des Pferes. Ce qui lui donne apparence d’etre sur la voie 
juste. Le dixaloopa vient alors accompagne de la povorovla , l’obstination 3 . 

L’analyse psychologique de la tentation a done ete finement trac6e par 
Doroth6e. Les h6sychastes seront sans doute plus d6taill6s 4 , mais leur 
analyse restera cependant plus schematique. Ici nous avons une analyse 
plus concrete, touohant au vif le point faible dans Pascese des moines: le 
danger de voiler P6garement sous les apparences du bien, de la justice, du 
zeie. 

Pour rejeter le mal k sa premiere apparition il faut, des qu’il se pr6sente 
sous la forme d’une pens^e, s’exercer surtout aux deux vertus recommand6es 
par la tradition: la nqoaoxri (l’attention) et la didxgiaig (le discemement) 5 . 
♦On pourrait etre surpris - disent les 6diteurs des Instructions 6 - de ne pas 
trouver chez Doroth6e d’avis concernant le discemement des pens6es, point 
important pourtant de l’enseignement traditionnel depuis saint Antoine. 
Aucune allusion dans les Instructions k l’interrogatoire recommand6 par 
fivagre pour chaque pens6e qui se present©: Es-tu des n6tres ou du parti 
adverse?* 7 

Ce qui s’explique, poursuit la note 8 par cette raison: «C’est que toute 
pens^e, memo bonne en elle mdme, dfes lors qu’elle vient de nous et qu’elle 
est Id tog Xoyiopdg, doit nous etre suspecte et est k rejeter au moms provisoire- 
ment, en attendant la sanction du pdre spirituel». 

Au lieu de la didxgioig Doroth6e pr6fere d^cidemment ce qu’on appellera 
la Sgaydgevcng, la r6v61ation des pens6es au pfere spirituel 9 .On a compare les 

1 PG 65, 333-336. 

2 Instr., 5, 63, p. 255. 

2 Instr., 4, 60, p. 249 ; 7, 85, p. 299. 

4 Of. I. Hausherr, La M6thode d'oraison h6sychaste, Roma 1927, p. 141. 

6 Cf. I. Hausherr, H6sychasme et pri&re, Roma 1966, p. 225 sv. 

6 Cf. p. 53. 

7 iSvagre, Antirrh., «Orgueil», 17 (Frankenberg, p. 539) et Lettre 11 (Frank, p. 575) ;cf. 
Jos. 5, 13. 

® Sources Chr6tiennes, p. 53. 

9 Cf. I. Hausherr, Direction spirituelle en Orient autrefois, Roma 1955, p. 152 sv. Ainsi 
lit-on de saint Dosit6e qu’il 6tait «enclin a d^voiler ses pens^es*. Souvent il accourait k 
S. Doroth6e disant: «Seigneur, seigneur, ma pens6e me dit...» (Vie de s. Dos., 7, p. 133). 
Et il acceptait de saint Doroth6e toute d6cision avec une confiance sans raisonner: «Et 
quand il l’interrogeait sur une pens6e, il accueillait la r^ponse avec une telle assurance et 
la gardait si bien qu’il ne revenait jamais sur la m€me pens£e» (ibid., 12, p. 143). Doroth6e lui- 
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vertus de la nqoaoxfj et de la didxQuns k l’ange qui surveille la porte du 
p&radis, c’est-&-dire du ooeur 1 . Chez Doroth6e, cet «ange» se concretise et 
materialise. Ce «ch4rubin» est le p£re spirituel et la vertu de la dubcgun c est 
one prerogative qui lui est propre. Combien de fois n’entendra-t-on pas 
donner et redonner plus tard ee mot d’ordre aux religieux: «La oapaoite du 
jugement appartient k oelui qui oommande et non k celui qui ob&tU? Et 
nous en revenons ainsi au problems pose au debut: dans quel sens et dans 
quelle mesure oe remplaeement du jugement propre par le diseemement 
d’un autre est-il possible et souhaitable? Nous pouvons essayer de r6pondre 
en nous referant aux precisions que nous venons de donner. En resume: 

1. Le premier fait interessant averti chez Doroth6e conceme Tabbe. 
Ce n’est pas lui qui court derrifcre ses subordonn6s en leur imposant ses 
id6e8. Ce sont au contraire ceux-ci qui, non sans crainte de le deranger bien 
souvent, lui soumettent leurs problfemes. Ce n’est pas lui qui detient toute 
initiative. II sert plutot de contrdle: ceci est bien, cela ne Test pas; telle 
initiative que tu as prise est bonne et sainte, telle autre est une pretention 
de justice, une erreur. 

2. Dorothee ne nie pas qu’un monaster© doit avoir une «rtete», c’est-fc-dire 
celui qui gouveme, et des «yeux*, ceux qui «surveillent et corrigentf 2 . Mais 
quand il exige que les subordonnes r4v£lent leurs pensees et leurs projets, 
ce n’est pas au nom de quelque mission hierarchique ou autorite canonique. 
II pense plutot que la revelation sincere doit etre une affaire de confiance 3 . 

3. On n’expose ses pensees qu 9 k celui qui a le don de discernement (r<J 
iioqaxixdv ftAQiapa), comme l’avait re$u son Maitre spirituel, Tabbe Jean, 
8umomme pour cela le prophete 4 . 

4. Puisque la voix de la conscience se presente k nous comme une pensee 
{&C71EQ Xoyiafiiq) «plus brillante et plus lumineuse», 5 le p6re spirituel nedoit 
pas par principe contredire tout ce que son fils spirituel lui soumet. Dorothee 
reconnait que le venerable vieillard, Tabbe Jean, lui conseillait souvent ce 
qu’il avait lui-rndme pense et propose 6 . 

5. Faut-il consulter souvent le p6re spirituel? Le lecteur modeme se 
trompe facilement au sujet du mot «pensee». Comment pourrait-on vivre 
avec l’obligation de reveler «chaque pensee»? Nous savons que dans son sens 


m6me avait la mfime Education: «Quand j’etais au monastere (dei abb6 S6ridos), je confiais 
tout au vieillard, l'abb6 Jean, et jamais je n’admettais defaire quelque chose sans son avis. 
Parfois ma pensee me disait: «Le vieillard ne te dira-t-il pas telle chose? Pourquoi vouloir 
rimportuner?* Mais je lui repliquais: «anath^me h. toi, k ton discernement, k ton intelligence, 
k ton prudence et k ta science! Ce que tu sais, tu le sais des demons* (Instr., 5, 66, p. 261.). 

1 S. J. Climaque, Scala Paradisi, 6d. P. Trevisan, Tolino 1941, p. 231; cf. Spidllk, La 
doctrine spirituelle de Th6ophane le Reclus, Roma 1965, p. 91. 

2 Instr., 6,77, p. 285. 

3 Cf. Vie de s. Dos., 12, p. 143; cf. I. Hausherr, Direct, spir., p. 186 sv. 

4 Vie de 8. Dos., 1, p. 123. 

5 Instr., 7, 40, p. 209; ce qui n’est pas traduit exactement par «une sorte de faculty*. 

0 Instr., 5, 66, p. 261; cf. la note (66). 
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oaract&istique le koytojidg n’embrasse pas tout© l’activit^ de notre ame. Ces 
« sources et origines du p6oh£», adviennent-elles souvent? Si elles pullulent k 
certaines p4riodes, il se passe aussi des jours et des semaines sans qu’aucune 
pens£e ne vienne troubler le disoiple. On sait que Doroth6e, encore jeune, 
posait par 4crit ses questions k l’abb6 Jean 1 . La routine facilite aussi la 
direction car en g4n£ral ce sont les memes pensees qui reviennent et la 
premiere r4ponse donn4e par le p6re spirituel devrait suffire 2 . 

6. Selon quels critdres le p6re doit-il faire la didxgiaigl Certaines pens^es 
sont mauvaises par principe, cellos qui ressortent des huit vices fondamen- 
taux. L’autre aspect du disoemement pourrait etre qualify de «formel*: la 
pens6e est jug6e bonne ou mauvaise selon la mani&re suivant laquelle elle se 
present© k 1’esprit, meme si elle parait en soi excellent© car il s’agit peut-4tre 
d’un dtxaUopa. Les P&res du d6sert ont not6 surtout le sentiment de trouble 
et d*inqui6tude qui accompagne tout ce que suggdre le Mauvais. D’oii la 
(ameuse rfegle: Quidquid inquietat, est a diabolo 3 . Selon Doroth6e la pens6e 
terrestre est caract6ris6e par la ngoanddeia, un attrait qui se veut fort plus 
que nous. D’oii cette conclusion pratique: ce qui s’impose k notre esprit 
avec ngoond&eia vient du Mauvais et doit 6tre retranch6. 

7. Que faire si le pdre spirituel se trompe? Le sup4rieur ne command© 
d’une manure absolue ni le monde, ni le monast^re, ni ses subordonn6s. 
Par consequent on ne peut exiger de lui qu’il comprenne tout, qu’il soit 
tout© science. En affaires il peut se tromper aussi facilement que les autres 
et c’est pourquoi il est bon (d’attendre le jugement de Dieu* pour connaitre 
de la justesse d’une chose 4 . Il n’est pas du devoir du pfere spirituel de con¬ 
naitre tout© la volonte de Dieu. La Providence a tant d’autres voies pour 
r6v41er ses desseins! Ce que le p&re spirituel doit bien connaitre, c’est la 
«volont6 propre* c’est k dire les propensions mauvaises de son fils; il doit 
ensuite l’aider k abattre «ce mur d’airain entre Fhomme et Dieu* 5 . Puis il 
doit s’effacer; sa fonction est achev6e car d6sormais c’est Dieu lui-meme 
qui se fait entendre dans une conscience pure. Une grande quietude s’ensuit, 
car «celui qui n’a pas de volont6 propre, fait toujours ce qu’il veut* - dans 
un sens v6ridique et non pas fictif 6 . 

1 Instr., 1, 25, p. 186. 

3 Vie de s. Dos., 12, p. 143; of. la note (66). 

3 Cf. Vita Antonii, 12; cf. R. Dragnet, Les P£res dn desert, Paris 1949, 30 sv. 

4 Instr., 5, 68, p. 265-267. 

6 Instr., 6, 63, p. 263-255. 

6 Sent., 12, p. 529; of. Instr., 1, 20, p. 179; ibid., Ep. 2, 187, p. 503. 
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H ne s’agit pas ici de chercher un 6cho des grandes invasions dans la 
litt&ature chr6tienne des V* me au VIII* me sifccles. Les 6tudes encyclo- 
p6diques de Bardenhewer, Monceaux, meme Cayr6, foumissent les 614ments 
d’un d6but de recherche en ce domaine. Par aillenrs, la recherche syst6ma- 
tique et Pouvrage, plusieurs fois r6imprim6, de P. Courcelle 1 ont bien cem6 
la question pour les V* me et VP mc sifecles. En Pologne, le relev6 des textes 
grecs et latins concernant les Slaves, effects par M. Plezia 2 , complete un 
secteur de cette 6tude pour les sifecles suivants. 

Toute cette 6poque est cependant encore trop n6glig6e des chercheurs. 
La pr6sente communication, sugg6r6e par le s&ninaire d’4tudes d’histoire 
ancienne et m6di6vale de PUniversit6 Catholique de Lublin, voudrait 
donner une esquisse de mise en ordre. Elle permettra un travail plus appro- 
fondi pour d^gager les lignes maitresses des demarches de la pens6e chr6- 
tienne en ces temps, troubles certes, mais gros de Pavenir intellectuel de 
plusieurs generations. Si de plus, remarquons-le, quelqu’un est attire 4 se 
pencher sur les problftmes de ces temps obscurs, c’est qu’il se sent peut-dtre 
en communion avec les gens de cette epoque. La science historique polo¬ 
naise tout specialement se voit en ce moment au cam four de diverses 
cultures, qu’il lui faut integrer si elle veut garder son originalite. L’historien 
ne peut 6crire que s’il est en sympathie avec son sujet, disait en substance 
notre maitre H. Marrou dans sa fameuse discussion avec A. Piganiol 3 . 
tPoserais mSme dire que Pon n’6crit jamais que Phistoire d’un present v6cu, 
une sorte de «m6moires int4rieurs», que Pon projette sur une Epoque plus 
ancienne. Or il faut avouer que notre 6poque, en plus d’un canton de ce 
monde, devenu singuli&rement 6troit, revit une aventure spirituelle analogue 
4 celle des protagonistes du grand brassage de peuples 4 P6poque barbare. 
Non moins vivant que celui des grandes migrations barbares, notre monde 
pr&ente des demarches de pens6e singulierement parallfeles 4 celles du 
crdpuscule de la civilisation romaine. 

1 Histoire litt6raire des grandes invasions germaniques, Troisi&me ed. Paris 1964. 

2 Greckie i laciriskie ir6dla dla najstarszych dziejdw Siowian, Poznan—Krak6w 1952. 

3 «Entre l’historien et son objet c’est une amiti6 qui doit se nouer*, De la connaissancc 
historique, Paris 1964, 98. Cf. Revue de m^taphysique et de morale, 1955, p. 248—250. 
Voir aus8i Revue de la Table Ronde, f6vrier 1955. 
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Nous laisserons de cdte l’empire d’Orient, bien qu’il pretend© bien 6tre 
une continuation d© «Tempire des Romains*. En fait il n’y a pas d© diffe¬ 
rences essentielles, 1© g4nie mis k part, dans l©s th&mes trait6s par les repr6- 
sentants d© la pens4© chr6tienne des IV -V* me ® si&cles (Cappadociens, 
Jean Chrysostom©, traditions monastiques) et ceux des penseurs, pontes 
©t compilateurs de la period© de Justinien, ni meme de la premiere phase 
d’expansion de l’lslam (Pseudo-Denys, Maxim© 1© Confesseur, Jean Damas¬ 
cene). Mime Romanos 1© M£lode n’est pas k proprement parler un novateur, 
et les juristes byzantins prennent gravement la rel&ve d© Rom© d£faillante. 

Pour TOccident, la question peut s© poser d© savoir si Parriv6e des Bar- 
bares et leur mouvante installation en Gaule, en Espagne, en Italic, a 6U 
l’occasion d’un veritable renouveau d’inspiration pour les lettres chr6- 
tiennes. Cependant k consid6rer les oeuvres ecrites entre la chute de Pempire 
d’Oocident au moment du coup de grace que lui ass6na Odoacre (476) et sa 
restauration ideal© par Charlemagne k Aix-la-Chapelle au d6clin du VIII* me 
si&cle, on cherchera en vain un renouvellement des thfemes et des modes 
d’expression des ecrivains chretiens. 

Sans doute parlent-ils, et abondamment, des Barbares, qui, eux, ne 
s’expriment gufere, en dehors des chants de combat, pour nous inconnus, et 
des gravures de leurs ceinturons ou des omements de leur chevaux 1 . En 
fait on parle des invasions, une fois surmonte© la terreur apocalyptique des 
premiers mois qui suivirent la chute de Rome sous les coups d’Alaric, comma 
d’un accident, grave certes, mais somme toute passager. Nul n’y voit 
Poccasion de remettre en question les habitudes acquises, les positions prises, 
ni surtout les pouvoirs 6tablis. Sur ce dernier point en particular la situation 
politique est celle d’une collection de municipes coup6s du pouvoir central, 
dont on avait perdu Phabitude de se soucier, une mosaique de cit6s auto- 
nomes, qui essaient de survivre, souvent sous Pautorit6 de P6veque en 
Pabsence du repr6sentant de Pempereur 2 . La presence des Barbares n’est pas 
une occasion de cr6er du neuf, car la mentality fig6e du fonctionnaire, qui 
Atait celle du clerc 6crivain depuis Th6odose, a horreur du neuf qui ne 
ressemble pas k l’ancien. Aucune 6closion de themes nouveaux, mSme sous 
des titres prometteurs comme celui de Pouvrage anonyme De vocatione 
omnium gentium (fin V* me s.) 3 , mais une literature d’6cole, soucieuse de 
conserver intact Ph6ritage du pass6 et de prot^ger l’6vangile, st6r6otyp6 
en formules, de toute explosion, jug6e meurtri&re pour une orthodoxie bien 
d^finie 4 . 


1 Cf. I. Erd61y, Die Kunst der Awaren, Budapest 1966, 31—37. A completer par 
K. Jettmar, L’art des steppes, Paris 1964, et R. Huyghe, L’art et l’homme II, Paris 1968, 
112-118, 121-126. 

2 Voir, par exemple, R. Lopez, Naissance de l’Europe, Paris 1962, 21—22, 101—102. 

3 PL 17, 1073; 61, 647. 

4 En dehors d’Isidore de Seville et de B&de le V6n6rable, et k part quelques homilies, 
plus ou moins recopi^es des sermons de S. Augustin, il n’y a gu&re de literature ex6g6tique. 
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On peut cependant distinguer quelques tendances diff6renci6es dans oe 
magma d’esprits obstinds k sauver ce qui dtait remain, oar c’est de cela 
qu’il s’agit. D’abord se fait jonr un souci de conserver les fastes de TAnti- 
quit4; il sera k Forigine d’un groupe d’historiens de la nouvelle vague. 
Parallfelement naissent des essais de synthdse de la vie chrdtienne sous son 
aspect moral et juridique. Enfin se fixent les formulaires liturgiques, aux- 
quels le retour contemporain aux sources donne un regain d’actualitd. On 
voit apparaitre des dcrivains qui seront les v4ritables dduoateurs du Moyen- 
Age et, k travers le Moyen-Age, en plusieurs domaines — et non seulement 
celui de la theologie, encore qu’il n’y ait gufere de pensde extra-thdologique 
clairement exprim 6e — les maitres k penser de nombreuses generations. 

Disons tout de suite que Pinspirateur k peu pr&s unique de la theologie occi- 
dentale, avant son renouvellement par la grande scholastique, sera saint 
Augustin. Mais il s’agit bien de theologie, au moment oil s’ecroule un monde! 

Les periodes troubl6es, au moment oil, par la force des choses, l’ordre 
etafoli est remis en question, ont toujours vu eclore de nombreuses vocations 
d’historiens, de memorialistes, de chroniqueurs. A l’dpoque des Bar bares, 
Fiddal de Phistorien s’incame dans l’oeuvre des imitateurs et continuateurs 
du premier historien de l’Eglise: Eusfebe de Cesaree, assimiie en Occident 
grace k Rufin et Jdrdme. Gennade de Marseille continue le livre Des homines 
Ulustres de Jerome 1 . Victor de Vite rapporte les 6preuves des chr6tiens 
d’Afrique 2 , comme Eus6be avait racontd celles des chr6tiens de Palestine 3 . 
L’Espagnol Jean de Biclar donne une suite k la Chronique universelle de 
Prosper 4 . Salvien de Marseille, lui 5 , retrouve Pinspiration de Paul Orose 6 
pour faire, paradoxalement, F61oge des vertus du bon sauvage que la civili¬ 
sation romaine n’a pas eu le temps de depraver. Gr6goire de Tours veut 
6tre un nouveau Jdr6me avec ses Histoires de miracles 7 , son Commentaire 
du psautier 8 9 et son Histoire des Francs*. Cette demi&re nous est un docu¬ 
ment pr^cieux non seulement pour la chronique de son temps, mads comme 
un tdmoignage des efforts tenths par un naufrag6 de la culture pour ne pas 
sombrer dans l’oc6an de l’ignorance grammaticale de son temps. 

On ne peut parler de g6nie, pas mfime d’originalit6, pour ces repr6sentants 
du genre historique. Il est bon cependant de lire leurs oeuvres, de les 6tudier 


1 De Viris illustribus: PL 23, 603; PLS 2,26; ed. E. Richardson, Leipzig 1896 (TU XIV); 
Gennadi us, De viris illustribns: PL 68, 1069; ed. E. Richardson, Leipzig 1896 (TU XIV, 

p. 67-97). 

3 Historia persecutions Africanae provinciae: PL 68, 179; CSEL 7 (1881). 

3 En appendioe k l’Histoire Eccl^siastique Paris 1968. (Sources chr6tiennes 66) 

4 8. F. J. Campos, Ediciones del Cronicon de Jan de Biclaro, Salmanticenses 2, 1966, 
688-690. 

3 De gubematione Dei: PL 63, 26; CSEL 8 (1883). 

3 Historiarum adversus paganos libri VII: PL 31, 663; CSEL 5 (1882). 

7 Miraoulorum libri VIII: PL 7 1, 706; MGH, Scr. Mer. I, 2. 

3 Commentarii in psalmos fragments: PL 71, 1097; MGH I, 2 p. 873—877. 

9 Historiarum libri X: PL 71, 169; MGH, Scr. Mer. I, 2 
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mime, pour voir le souci qu’ils ont d’assurer la continuity avec la reality 
romaine. On y trouve la premiere expression (Tune nostalgic romaine qui 
r6apparait aux divers tournants de l’histoire, surtout parmi les clercs, jusqu* 
en la premiere moitid de notre XX* me sifecle. Mime la vihimence des 
critiques morales d’un Salvien 1 garde les accents d’un dipit amoureux, 
tandis que les cris de triomphe d’un Isidore de Siville 2 au moment des 
victoires barbares sur les «Romains» visent les soldats grecs de Byzance, 
qui sont venus troubler l’ordre nouveau d’une Espagne consciente de son 
particularism©, retrouvi au contact des Wisigoths. 

Plus sereins par contre, parce que plus impersonnels, sont les essais de 
mise au point de la rialiti chritienne, dans le domaine de la morale, codifiie 
en r&gles canoniques, et dans celui de la liturgie, qui exigeait une certain© 
mise en ordre. C’est alors que naissent les Statute de VEglise Antique , dtis 
sans doute 4 Gennade de Marseille 3 . Bientit se constitue la premiire collec¬ 
tion canonique important©, attribuie par tout le Moyen-Age 4 Isidore de 
Siville 4 . Les synodes occidentaux, 4 Orange (500 et 529), 4 Tolide (au 
nombre de onze en moins de cent ans, de 580 4 675), au Latran (649), 4 
Ratisbonne (792), 4 Francfort (794), 4 Frioul (796), 4 Aix-la-Chapelle (800), 
pritendent bien garder ou restituer la foi romaine, l’ordre remain, la conti¬ 
nuity romaine. L’unique innovation, inspirie par les besoins pastoraux dans 
un monde oil l’instruction des clercs est tris sporadique, c’est celle des 
recueils pinitentiels, inauguris en Irlande au VP me siicle 5 et ripandus 4 
travers la Gaule et la Germanie par les missionnaires de Colomban. 

C’est grace aux moines que se conservent les traditions liturgiques ro- 
maines, ou romanisies, du Sacramentaire Lionien (VP me s.), du Missel de 
Bobbio (VII-VIlP me8 8.), du Sacramentaire Gilasien, dont la version 4 
nous parvenue date de la mime ipoque (entre 628 et 731), des Ordines 
Romani , commencis au VTIP me siicle et qui iront s’enrichissant jusqu’au 
XV* me , du Sacramentaire Grigorien, dont la ridaction primitive peut 
dater du pontificat de Grigoire le Grand, mais dont l’itat actuel remonte 
4 la fin du VIIP me siicle 6 . Des influences extraromaines ont joui pour 
leur donner leur forme difinitive (Missels gallicans de la fin du VP me s.. 
Missels gothiques et francs du VIP me s.) 7 , mais Fautoriti dont ils jouissent 
leur vient de leur quality romaine originelle. 

Le maintien des restes de la culture romaine (thyologique, littyraire, 
artistique mfime) est dfi surtout aux grands centres monastiques (Lyrins, 
Ligugy, le Mont Cassin, etc.) 8 , mais on ne peut dire que ces foyers de culture 

1 De gubematione Dei, o. o. passim, par ex. V, 3. PL 53, 96. Cf. P. Courcelle, Histoire 
littyraire des grandes invasions germaniques, Troisi5me M. Paris 1964, 146—156. 

2 Cf. Historia de regibus Gothorum ... 62—67 (PL 83, 1074—1075). 

3 PL 56, 879; of. C. Munier, les (Statuta Ecclesiae Anti qua*, Paris 1960. 

4 Collectio Hispana, dans PL 84, parmi les oeuvres d’Isidore de Seville. 

6 Cf. Clavis Patrum latinorum, cap. XI, p. 418-422. 

« Cf. Clavis, cap. XII, p. 423-467. 7 Ibid. p. 434-438 (n° 1917-1925). 

8 Par ex. J. D6carreaux, Les Moines et la civilisation en Occident, Paris 1962. 
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86 soient soucids oonsciemment d’assimiler l’apport des Barbares, qui ne 
devait tout de mem© pas etre totalement inexistant. 

Pourtant lea deux grands noms iomains qui sont k jamais lids avec un 
royaume barbare, celui dTtalie aux confins du V* m ® et du VI* me sidcles, 
ne sont pas ceux de deux moines. Ih n’en continuent pas moins de symbo- 
liser l’effort romain de conservation, qui, dans le cas present, s’est heureuse- 
ment rencontrd avec un ddsir sincere d’assimilation de la part de Thdodoric 
le Grand, ddsir qui fut moins explicate chez les Mdrovingiens. II s’agit de 
Bo&ce et de Cassiodore. Si leurs noms ont sumagd au sein de la tempdte 
barbare, c’est qu’au moins ils ont accepts le fait barbare. C’est d’ailleurs 
pour cela que le Moyen-Age naissant, conscient tout de meme de n’etre 
plus totalement romain, les a adoptds parmi ses principaux dducateurs 1 . 
L’oeuvie de Bo&ce, philosophique aussi bien que thdologique, sera une des 
sources de la thdologie dialectique d’Abdlard. Auparavant elle aura assouvi 
les tendances spdculatives de tous les moines thdologiens. Jusqu’A Anselme 
et S. Thomas, elle sera k peu prds l’unique apport de la philosophie 
d’Aristote k la thdologie latine. Cassiodore, lui, avec le recueil de ses dpitres 
officielles 2 et ses manuels d’dtudes des lettres humaines et divines 3 sera 
Tdveilleur et le maitre des vocations de chancelleries diplomatiques. Aprds 
la dispersion des centres italiques de culture, par suite de rinvasion lorn- 
barde, l’Espagne rayonnera sur tout l’Occident par les ddcisions des assem- 
bldes dpiscopales de Toldde, puis sous une forme plus discursive gr&ce aux 
oeuvres encyclopddiques d’lsidore de Sdville. Les Etymologies pourraient 
etre relues dans les bestiaires sculptds et peints des dglises romanes et 
gothiques, tout comme plus d’une page de la Consolation de Bodce. Les 
thdories morales s’expriment dans les avis pragmatiques des livres pdni- 
tentiels, mais, k l’dpoque plus calme de la renaissance carolingienne, on en 
cherchera le commentaire thdorique dans les oeuvres de Grdgoire le Grand, 
pieusement transcrites dans les abbayes b4n6dictines, tandia que les specu¬ 
lations mystiques s’alimenteront aux oeuvres du Pseudo-Denys, connues en 
fragments grace k Grdgoire le Grand, traduites plus tard par Hilduin et 
Scot Engine. 

S’il y eut encore k la fin du V* me sifecle et au VP mc des 6crivains qui 
mani&rent une langue latine 414gante (Sidoine Apollinaire, Salvien de 

1 Un aspect du rayonnement de Bodce a 6t6 magistralement pr6sent6 dans le dernier 
ouvrage paru de P. Courcelle, La Consolation de Philosophie dans la tradition litt6raire. 
Antecedents et post6rit6 de Bo£ce, Paris 1967. En fait, les «deux composantes principales de 
la nouvelle r6alit£ europ6enne demeuraient encore trop £trangdres pour renoncer chacune 
k son caract&re propre, k ses traditions et k son esprit, en vue d’un destin communi. C’est 
seulement en Gaule que les Barbares «trouv6rent le chemin de la r^ussite* (Guido A. Man- 
snelli, Les civilisations de l'Europe ancienne, Paris 1967, 365). C’est en Gaule que Charle¬ 
magne refers un empire romain, oh s'allieront les traditions du patronat romain et la con¬ 
ception germanique de 1’aristocratie tribale. Ce sera la f6odalit6. 

2 Variarum libri XII: PL 69, 501; MGH, Auct. Ant., XII (1894). 

3 Institutions: PL 70, 1105, ed. E. Mynors, Oxford 1937. 
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Marseille, Avit de Vienne, C4saire d’Arles, Gr6goire le Grand), ils furent 
orient6s surtout vers le passe, tout en songeant k leurs contemporains. 
Quant k ceux qui furent consciemment soucieux de Tavernr (Bofece, Cassio- 
dore, Isidore, Gr6goire de Tours), ils re 9 urent la consecration de maitres k 
penser du Moyen-Age. 

C’est ainsi qu’il faut les lire, oar, pris en eux-memes, ils pourraient d£ce- 
voir celui qui chercherait dans leurs oeuvres avant tout remotion artistique, 
ou seulement l’expression de beaux esprits. Sans eux n’auraient vu le jour 
ni la renaissance carolingienne, ni l’essor de la Scholastique. Or l’etude des 
Peres de l’Eglise n’a pas sa fin en soi. Elle cherche k comprendre d’abord 
les temoins de la foi primitive, puis elle se penche sur ceux qui ont marie 
la culture helienique et gr6co-romaine k la revelation judalque. Elle se doit 
enfin de ne pas negliger ceux qui ont fait le pont entre l’Antiquite et le 
Moyen-Age. Ceux-la meritent, comme les autres, une etude approfondie, 
m%me si leur apport semble moins original. Cette etude reste k fair©. Elle 
reserve des surprises au chercheur, ou plutdt, grace k lui, k ceux qui 
auraient tendance k voir dans la revelation chretienne un system© de pens6e 
venu du ciel pour s’opposer k des systfemes cr6es par l’homme. Tout systfeme 
est une creation humaine et aucun system© ne rendra jamais raison de tout© 
la richesse du donne revei6, dont Tinventaire, comme Ta montre le dernier 
concile, est loin d’etre achev6. 
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There is no need before this forum to sketch the historical setting of the 
Prima Clemertiis nor to emphasize especially the background against which 
it was written, that is, the more distant Neronian persecution and the 
present government of Domitian, himself the dominus et dens 1 . Nor does 
the occasion which apparently prompted the despatch of the letter — the 
Corinthian troubles — enter into my purview. What I would like to do is 
to invite attention to one of the themes underlying the Prima Clementis r 
which in connexion with the doxology at its end, would seem to warrant 
a few observations. As far as I can see, despite the great number of analyses, 
the relationship between the doxology and other parts of the letter has 
not yet been envisaged 2 . 

The doxological ending of the letter - knowledge of which I take for 
granted — concerns the theme of Roman Rulership as seen by the author 
of the letter. This prayer is frequently enough treated separately and apart 
from the other contents of the letter, and on a superficial reading there 
may indeed be justification for doing so. It would seem that there is little, 

1 Suetonius, De vita Caesarum XIII 1 (ed. Loeb Classical Library, 1914): Cum pro - 
curatorum suorum nomint formalem diclaret epistulam , sic coepit: Dominus et deus noster 
hoc fieri iubei (p. 366). Cf. also Fritz Taeger, Charisma II, Stuttgart 1960, 339ff. Depicting 
the change from republican to imperial ruling power, A. Alf6ldi rightly says that within the 
latter there “subjektiviert sich die Staatsauffassung nach alien Richtungen hin”: Insignien 
und Tracht des rOmischen Kaisers, Mitteilungen des deutschen arohaeologischen Instituts, 
Rftm. Abt. 50, 1935, 95. Expressed in legal-constitutional terms the notion of maiestas 
originally applicable to the Roman people, was transferred to the person of the Roman 
emperor. 

2 For recent surveys of the relevant literature, see 0. Knoch, Die Ausfuhrungen des 
ersten Clemensbriefes fiber die kirchliche Verfassung im Spiegel der neueren Deutungen seit 
R. Sohm und A. Harnack, Theolog. Quartalschrift 141, 1961, 385ff.; R. Padberg, Gottes- 
dienst und Kirchenordnung im ersten Clemensbrief, Archiv fur Liturgiewissenschaft 9, 
1966, 367 ff. In his Die Quellen der politischen Ethik des ersten Clemensbriefes (Zurich 
1951), Chr. Eggenberger maintained with a good deal of misplaced ingenuity that the la 
Clem, was a fabrication of the third decade of the second century, largely dependent on 
Dio Chrysostom, and was no more than a camouflaged apologetic product for Christianity 
at the imperial court of Trajan: neither argument nor method appear to me readily accept¬ 
able. At the same time it is, I think, necessary to try to get away from the somewhat stale 
Sohm-Harnack controversy, to lift the problems of the la Clem, onto a higher plane and, 
above all, to see them within a historical context. 
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if any, connexion between the purpose of the letter, that is, to reprimand 
the recalcitrant church at Corinth, and the prayer for the Rulers. Moreover, 
the purely internal structural problem that had arisen in that church would 
also seem to bear no relation to the need for these symphonic closing bars 
of the letter. Yet I am inclined to think that the prayer exhibits in only 
different form some of the basic themes which make their appearance in 
earlier parts of the letter. I would go as far as to say that this end-prayer 
forms an integral and organio part of the document itself. 

In order to appreciate the tenor of the Prima Clementis, it would seem 
profitable at least to draw attention to what might be called the Roman- 
imperial religion rapidly gaining ascendancy in the first century A. D. and 
the new Christian religion. According to the former the emperor as Ruler 
embodied in his divinised person not only charismatic qualities, but also 
the deity itself or all deities taken together 1 . It was the person of the Ruler 
which absorbed the divine character itself, and hence functions, rights, 
honours and the cult were exclusively concentrated on his person and 
conceived in a purely subjective manner. That this was fundamentally 
antithetic to the new Christian religion which operated with a conception 
of divinity wholly irreconcilable with that postulated by the Roman- 
imperial religion, is evident; it is also evident that the new religion con¬ 
ceived of divinity entirely in terms of the Old Testament. To the contem¬ 
porary Christians the assumption of divine powers by an individual, in¬ 
cluding the emperor, was unacceptable, and it was this what the Apoca¬ 
lypse had at this very same time called a blasphemy 2 . It was the belief in a 
transcendent ruling by divinity which engendered the early Christian 
thesis of an objective cosmic order replacing the purely subjective theme 
that culminated in the divinised person of the emperor, by an order that 
was external and therefore independent of the Ruler. In other words, the 
universe having emanated from an absolute divine being, of necessity 
partook of the divine scheme and in a way reflected the divine order in 
an objective manner; this order was extraneous to man, not devised by 
him, and consequently perennial and beyond man’s interference. 

It is in this context that the Prima Clementis assumes its ideographic 
significance, and quite especially as a veritable and constructive counter¬ 
part of the Apocalypse. What gives the letter its particular complexion is 
its all-pervading principle of order and harmony: this* basic standpoint of 
a cosmic harmony seems to me one of the earliest practical applications of 
the Pauline Qedankengut. The cosmology of the Prima Clementis relates 
to the animate and inanimate worlds in their entirety, and this precisely 

1 Cf. also I Cor. 8,5—6. 

2 13, 6. A generation afterwards it was said (by Sextus Julius Africanus) that the rex 
regum et dominus dominantium was not the worldly Ruler, but the ftaoiXedg ^neQxdapuog 
(TCJ 34, 3 [1909], p. 54 line 5), cited by F. J. D5lger in Antike und Christentum 111, 
122 note 11. 
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because of the divine creation. The author exemplifies the prevailing har¬ 
mony and order by the observable manifestations in the universe, and this 
harmony leads, according to him, to the peaceful co-operation of the elements 
in the whole universe. Day and night, sun and moon, the seasons, the winds 
and the waters, and so forth, each of them has a special place within the 
cosmos, and each contributes in its own manner to the realization of the 
divine plan itself. It is the integration and dovetailing of the various ele¬ 
ments which for the author explains the harmonious working of nature 
itself 1 . The harmony is guaranteed by each of the elements fulfilling its 
God-given purpose or function, and thereby the laws of the universe itself 
are implemented. For what the author here in chapter 20 wishes to express 
is nothing less than his view of the existence and necessary efficacy of the 
physical laws dominating the cosmos; and beoause these are laws ordained 
(or arranged or ordered) by God, their working necessarily results, according 
to the author, in an unchanging harmony. It seems clear enough that this 
thesis reflects Greek stoic philosophy rather than the O. T. or Jewish or 
oriental cosmology 2 . What is, however, worth pointing out is the process 
of argumentation adopted by the letter: the argument descends from the 
heavenly regions to the sub-lunar regions, to the earth and then the elements 
of water, the seas and the oceans, and lastly the drjg with its seasons and 
winds 3 . 

But this cosmological view is only part of the author’s thesis. The under¬ 
lying theme of integrating functions — each element adhering to its allotted 
role — is applied and transferred to human society. And this transfer is a 
step of considerable importance. The Roman army serves the author as an 
example with which to illustrate the same oosmological thesis as an operatio¬ 
nal theme in a human organisation, with the highly significant additional 
element of the subject submitting himself to higher oommand, that is, 
obedience to orders, because only in the effective realization of the principle 
of superiority and inferiority can the integrating harmony and order become 
operational in the closely knit human group of an army. Indeed, the Pauline 
model ooncept of the owpa could without great difficulty be built into this 
scheme. What the author calls the organio unity 4 is here the distinctive 
conceptual instrument enabling him to postulate his theme of submission 5 * 7 

1 la Clem., cap. 20, ed. K. Bihlmeyer-W. Schneemelcher, Die apostolischen Vater, 
Tubingen 1956, pp. 46-47. 

2 See R. Knopf, Handbuch zum Neuen Testament, Erg.-Bd., Tubingen 1920, 76, 
referring also to Cicero’s De nature deorum II 98—104. Further, W. Jaeger, Das fruhe 
Christentum und die griechische Bildung, Berlin 1963, 9ff. 

3 See Knopf, p. 81: “Himmel und Gestime, also Feuer steht voran; es folgen die drei 
Spharen der irdischen Welt, die feste Erde... das sie bedeckende Wasser, und das dritte 
1st das Luftreich.” 

4 In the translation by J. A. Kleist, The Epistles of St Clement of Rome and St Ignatius 

of Antioch, Lopdon 1946, p. 32 (cap. 37. 4). 

3 The frequent employment of the verb faozdooeo&cu has often been remarked upon. 

7 Cross, Stadia Patristlca XI 
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and obedience. These two concepts are essential in bringing about the 
organic unity of the owpa itself, and in achieving within the human group 
the same effect which can be observed in the oosmos itself, that is, harmony, 
order and concord. The elaboration of the military terminology, of the 
xdy/xa, the ranks of the army, serves, on the Pauline model 1 , to underscore 
the necessity of subjeotion and command in the interests of the postulated 
unity. The significance of the introduction of the concept of rcyfiaxa assu¬ 
redly is their conception as offices, that is, of ranks or orders with a well- 
defined and circumscribed scope in regard to rights and functions. What we 
have here is the same basic view of the law or ordering or arrangement 
whioh we have noticed in the realm of the law of the universe: each t ay pa is 
characterized by the relation to the superior as well as inferior, that is, each 
xdypa with its functions represents or embodies a canon or a law, though no 
longer a physical one as in the universe, but one of a social-human-mental 
kind. But whilst the Pauline organological thesis was, so to speak, allegori¬ 
cally static 2 , here in the Prima Clementis the thesis is considerably advan¬ 
ced, in so far as the ranks or xaypaxa assume a functional-institutional 
character, in which the element of obedience is decisive. The metaphorical 
use of higher and lower ranks may well mark the beginning of the process of 
the conceptualisation of office or ordo . Assuredly, the fundamental point 
here is that the rank or xdypa of the soldier is his station, that is, in the 
language of the Prima dementis, his xonog, his place within the army, a 
point of view which at once brings into clear relief the functional character 
of his position as well as the idea of the soldier having been placed into his 
rank, that is, having been instituted: the soldier is, in the view of the Prima 
dementis , in a position not different from the elements in the universe 
which too had been placed and given their particular function, had, in other 
words, been instituted. And it was from here — and not from the Pauline 
models — that the military conception of the (instituted) cndo or rank as an 
integral part of Christian cosmology began its triumphant career 3 . 

The significance of all this is only heightened if due consideration is given 
to the ease with which the Pauline metaphors are here worked in, that is, 
embedded within the cosmological view the author propounds. Order and 
harmony depend upon the integrative functions, depend upon the lower 
rank obeying the higher, depend on the implementation of the law or canon 
inherent in the various xaypaxa . But this is nothing else but the transplanta¬ 
tion of the cosmic point of view to the conditions of orderly social life. It is 
this fundamental standpoint which leads the author on an extended Pauline 
basis to claim that « Specific functions are assigned to the high priest; a 

11 Cor. 15, 23. 

2 I Cor. 12, 15 ff. 

s For this see F. Gerke, Die Stellung des ersten Clemensbriefes innerhalb der Entwick- 
lung der altchristlichen Gemeindeverfassung, Leipzig 1931 (TU 47,1), p. 73, who rightly 
pointed out that eaoh t dyjua had its fixed canon. 
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special office is imposed on the priests and speoiaj ministrations fall to the 
Levites — the layman is bound by the rules laid down for the laity.» 1 In 
brief, this ordering or placing or instituting of each in his station — his being 
put into the rdnog — is the emanation of the divine will — in no wise different 
from the order in the cosmos itself 2 — so that «each in his own rank must act 
within the established rule of service.» 3 

What we are here presented with is no more and no less than the principle 
of division of labour arrived at by the application of the oosmio theme itself, 
to the functions of man in society. The assigned offices and the allocated 
functions are the effluence of the divine will guaranteeing the harmonious 
working together of all parts of the aw/ua; the functions and offices have 
objective qualities and standards and are objectively measurable, because 
they emanate, in the last resort, from the absolute divine being. 

It is exactly the same functionalist or objective approach which charac¬ 
terizes the prayer for the Rulers in ohapters 59—61 of the letter. The tenor 
of the prayer concerns the office of the emperor — and not his person — the 
office which he had received from divinity. Here as clearly as one might 
wish, the imperial office was viewed as an emanation from divinity, for God, 
the prayer holds, had given the emperors the power of royalty 4 * , and to 
make the point still more trenchant, the letter says that it was the “King of 
all kings ,,5 who had given the “sons of men” authority over all matters 
which are on earth 6 . Here the very term of viol rwv dr^Qwnwv assumes crucial 
significance: the Rulers were mere sons of men, and there was nothing 
divine in them, except the office which they had received from God. And it 
was their office which contained power; it was the rank or xAypa of the 
emperor which embodied imperial ruling power, itself the effluence from the 
divine ordering. The designation of the Rulers as “sons of men” stands in 
sharp contrast to the more customary appellation of the Ruler as viog Geov, 
as divi JiliuSy which was the very bequest of the Augustan age 7 and in a 
wider sense of Hellenistic conceptions 8 . What, on the other hand, the Prima 

1 la Clem., cap. 40, 5. In parenthesis: the term of Xaixdg fivftQOJiog is here used for the 
first time, see Knopf, p. 114; Kleist, p. 112 note 120. 

2 For the background see K. Beyschlag, Clemens Romanus und der Fruhkatholizismus, 
Tubingen 1966, llOf. 

3 la Clem., cap. 41, 1: ixaarog jjfiwv, €v raj Idlq) zayfiari ...; cf. also I Cor. 15, 23. Com¬ 
menting on this passage P. Meinhold, Geschehen und Deutung im ersten Clemensbrief, 
Zeitschrift fur Kirchengeschichte 55, 1939, 82ff., at p. 120 says: “Der Sinn dieser Aus- 
fuhrungen ist ein klarer anticharismatischer ... Nicht das besondere Charisma, sondem 
das besondere Tagma ... legt das Recht des einzelnen fur den Kultdienst fest.” 

4 la Clem., cap. 61, 1: 2*5, d£anoxa f Sdajxag rijv £$ovolav rrjg paoiteiag afaoig .. . 

6 PaaiXevg rwv dUhvojvi I Tim. 1, 17. 

6 la Clem., cap. 61, 2. 

7 See W. Dittenberger, Sylloge inscriptionum Graecarum, 3rd ed., Leipzig 1917, 
no. 778 (anno 17 B. C.): A&coxQaJOQa Kaloaqa Geov vtdv oef$a<rt6v; also no. 768, p. 456. 
This appellation also occurs in the later decades of the first century A. D. 

8 See also F. Taeger, Charisma n, 98. 
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dementis wished to express was the idea of the Ruler’s power — and not 
specifically the Ruler himself 1 — ix 0eov , power stemming from God, which 
indeed formed the bridge between the divinised Ruler and the Christian 
Ruler: on this platform there did exist the possibility of an accomodation 
between the Roman-imperial and the new Christian religion 2 . What however 
is immediately relevant is that this point of view precluded any thesis of a 
divine nature asoribable to the Rulers themselves, and at the same time this 
point of view makes perfectly understandable that prayers could be offered 
for them, for, after all, they were what they were, that is, possessors of the 
i£ovola r fjg ftaaiAeiag, through the will of God, who had given them the 
x6noq y placed them into the rdypa, the rank or office of Rulership. We 
might well call this the de-personalization of the imperial office and the 
concomitant objectivisation of ruling functions, because Rulership was here 
considered an issue of the divine ordering itself. By transmuting the em¬ 
peror from a divine person into a (mere) recipient of an office or a rank 
originating in divinity, the concept of Rulership had undergone a meta¬ 
morphosis which could, as indeed it did, become an element of Roman- 
Christian cosmology: it was a first concrete and powerful step towards the 
later conception of Rulership Dei gratia . What is so important to note here 
and what is so often overlooked is the shift from the subjective to the 
objective level, from the person of the Ruler to the offioe of the Ruler — no 
diminution of his authority was intended: on the oontrary, for the writer 
of the Prima Clementis or for his contemporary Christians this was intended as 
a support of the Ruler’s authority, precisely because his offioe was seen to 
be securely anchored in absolute divinity 3 . But this did not, in their opinion, 
justify the ascription of a sacral or divine character to the emperor, though 
it all the more justified the offering of prayers for him. That this standpoint 
was only reticently expressed and, so to speak, tucked away in a seemingly 

1 As, for instance, the contemporary Dio Chrysostom had it in his tract on kingship, 
IV 27 (ed. Loeb Class. Libr., 1932, pp. 180—181): the Ruler as “the son of Zeus”; cf. also 
tract III 62, ed. cit., p. 133. 

2 It should be pointed out that the idea of the Ruler himself being be Ssov was used 

in an inscription of the year 24 B. C. for Augustus: W. Dittenberger, Orientis Graed 
inscriptiones selectae, no. 655; cf. A. Deissmann, Licht vom Osten, 3rd ed. Tubingen 1909, 
258. For other instances see H. Hunger, Prooimion, Wien 1964, 49, who refers 
amongst others to Pliny’s statement that Trajan, set up by God as princeps , had beoome 
God’s vice-gerent: quia erga omne hominum genus vice sua (soil, mundi parentis) fungereris 
(Panegyricus 80, 5—6, ed. G. Bud6, vol. IV, Paris 1947, p. 170). It is certainly interesting 
to note that Pliny refers to Trajan as having been divinitus institutus , ibid., 1, 4, ed. cit., 
p. 96, which surely must be one of the earliest occurrences of this significant terminology 
and one that will re-echo through the subsequent centuries. 

3 Although, as has been seen, the la Clem, is familiar with the Pauline Corpus, the 
expectation that Rom. 13, 1—7 would also be invoked, is not fulfilled, and this expectation 
is all the more justified as both the doxology and Rom. 13, 1 ff. treat of almost identical 
topics. For a recent examination of the problem and a suggested solution cf. E. Bamikol, 
Romer 13, in: Studien zum Neuen Testament und zur Patristik, Erich Klostermann zum 
90. Geburtstag dargebracht, Berlin 1961 (TU 77), pp. 65—133, at pp. 81, 92—93. 
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innocuous and allegedly “liturgical” prayer, is understandable in view of 
the actuality of the situation — the not so distant Neronian persecution 
and the present governmental policy of Domitian 1 . 

Thrown against this cosmological background the doxology becomes 
understandable. One might go as far as to say that without it the tenor and 
the significance of the letter itself might have been lost, for without clari¬ 
fying the most delicate of all delicate questions, the whole purpose of the 
letter would have been missed, and that purpose was none other than to 
put before the Corinthians a programme purporting to be of Roman as well 
as apostolic provenance: but that programme would have been incomplete, 
would have been lacking in an essential detail if it had not included the 
place or the xinog or the rdy/ta of the earthly Ruler himself. But that earthly 
Ruler was seen from exactly the same cosmic-organic angle as the universe 
itself and, I do not think it is to claim too much, was in actual fact seen by 
the author of the Prima Clementis as part of the cosmic order itself. And in 
this lies to my mind both the explanation for the inclusion of the prayer 
and the significance of the letter itself. The fundamental point therefore is 
that, in setting forth to the Corinthians some basic constitutional principles, 
the Prima Clementis had, both on religious and philosophic grounds, to 
propound also the reasons for obeying the Ruler and for praying for him: 
both obedience and prayer find their justification in the divinely instituted 
(or in the terms of the letter: given) rank or office of the Ruler. That the 
Prima Clementis was largely a syncretistic product, may readily be conceded, 
but this does not in the least affect its importance nor its genetic, if not 
seminal, character, for it was a document that enjoyed in the East as well 
as in the West a popularity equal only to the Scriptures themselves. 

1 The denial of any divine-like qualities (especially the refusal to swear by the emperor’s 
genius) could, as indeed it did, expose the Christians in appropriate circumstances to the 
charge of high treason now committed against the person of the emperor underpinned as the 
charge was by the accusation of atheism. It is of some interest that at the very time the 
la Clem, was written, this charge of atheism was in fact raised against some Christians, see 
Th. Mommsen, Romisches Strafrecht, Leipzig 1899, 572 note 2; on the other hand 
Justin shortly afterwards freely admitted that from the Roman point of view the reproach 
was justified, see A. Hamack, Der Vorwurf des Atheismus, Leipzig 1905 (TU 28), 12. 
Tertullian clearly calls an accusation against the Christians for refusing to swear by the 
genius, the crimen laesae Romanae religionis which indeed it was, see his Apologeticus, 
cap. 24, 1 (ed. Loeb Class. Libr., 1931), p. 130; cf. also cap. 27, 1, ed. cit., p. 144. 
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When addressing this Conference four years ago I suggested that, for an 
ancient seeker after the truth of Christianity with a knowledge of the cult 
of Isis, the Flight into Egypt would have been significant. My intention 
now is to carry this thought a little further. 

An age-old characteristic of the lands east and west of the Sinai Peninsula 
is the problem of the outcast. Exodus tells how Moses the Israelite took to 
flight when Pharaoh was seeking to kill him. In the Gospel of Matthew is 
the one canonical mention of the Flight of the Holy Family, the Anacho- 
resis, from Palestine into Egypt. If we grant as much as Elmslie, who 
called it «practically the most important occurrence in the Infancy* of 
Jesus 1 , then we must surely ask how historical it is. How does its inclusion 
fit in with the Evangelist’s purpose? Does it owe any inspiration to what 
is related of the patriarch Moses in the Old Testament? Can the Anachoresis 
be verified as an historical event? 

These are not idle questions. A Christian theologian today must be 
ready to be tested on the historicity of his faith, as his great forbear Origen 
was when confronted by Celsus. Devout minds may dislike an historian’s 
distinction between fact and fiction. But in the end, the birth, childhood, 
ministry, death and resurrection of Jesus, in order to be credible, must all 
be pinpointed historically and assigned times and places in this world. What 
then is the evidence that our Lord was taken to Egypt as a baby? What 
can be discovered about it from such patristic sources as Justin Martyr, 
Origen, Epiphanius and Hippolytus? If Jesus went into the Nile valley, 
where did He go and for how long did He stay? What were the dates? Can 
answers be found without asking what was the purpose of the First Evange¬ 
list in writing his Gospel? 

Professor Brandon has recently observed that Matthew shows a special 
liking for Egypt and that this testifies to his Gospel being that of the Church 
in Alexandria 2 . As Box has stressed, the influence of the Jewish Midrash 
is strong 3 . I agree with those who hold the evangelist to have been influenced 
by Jewish-Christian ideas current in Alexandria. His specific aim is (a) to 

1 W. G. Elmslie, The Descent into Egypt, Expositor 6, 1867, 401—3. 

2 Jesus and the Zealots, 1967,297. 

3 In his article on the Flight: Interpreter, Jan. 1906, 201. 
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reveal the fulfilment of an Old Testament prophecy, namely, that Jesus is 
the Messiah and (b) in narrating the Anachoresis to refute the tales in 
circulation among Alexandrian Jews about Jesus having sojourned as a 
labourer in Egypt and having filched Egyptian witchcraft, the kind of 
calumny reported by Justin that Jesus acquired magical powers in Egypt 
and came back self-deified from there: ixel&ev inaveAfieiv, &eov diixelvag rag 
bwdfMEig iavrov dvayogevovra K 

In the First Gospel the verb dvaxcogeiv, which is found there no fewer than 
ten times 2 , is a key-word which would have had immediate connotations 
of Egyptian asceticism for any contemporary reader. In Chapter II it is 
used of the departure both of the Magi (withdrawing into their own country) 
and of Joseph (withdrawing first into Egypt and then into the region of 
Galilee). Festugi&re has elaborately shown that this verb, in the absolute 
sense of “retiring from the world”, became current from the first century 
B. C. and was used from the beginning of the Empire in the spiritual sense 
of “withdrawing into oneself”, a meaning peculiar to Egypt 3 . Examined 
from this point of view, the clause dvexcbgrjoev elg Alytmrov is worded with 
peculiar fitness for that which precedes it, where (as Professor Brandon 
remarks) a familiarity is shown with the Egyptian idea of a holy mother 
and child, Isis and Horns 4 . 

The Anachoresis has struck different New Testament scholars in very 
different ways. For Duncan the only resemblance between what the Old 
Testament tells us of Moses and the New Testament of the Flight of the 
Messiah is the word “Egypt” 5 . Box will have nothing to do with the gods 
of Egypt and roundly concludes: “The hypothesis of mythological influence 
is to be ruled out.” 6 Brandon, on the other hand, pertinently notes that 
the Matthaean Gospel portrays Egypt as the land selected by God to 
shelter the Infant Messiah because it was addressed to a Jewish Christian 
community familiar with the Holy Mother Isis suckling her Wunderkind 
Horus-Harpokrates 7 . To this it may be added that according to one of the 
Coptic legends, to which attention has been directed by Doresse, Jesus was 
actually bom at the town in Middle Egypt variously called Ahnas, Hera- 
cleopolis Magna and nowadays Ihnasya el Medina 8 . Some of us may well 


* Apol. 30. 

2 2, 12; 2,13; 2, 14; 2,22; 4, 12; 9, 24; 12, 15; 14, 13; 15, 21; 27, 5. The other N.T. 
appearances are four: Mark 3, 7; John 6, 15; Acts 23, 19; 26, 31. 

2 A. J. Festugi&re, Personal Religion among the Greeks, 1954, Chapter IV. 

4 Op. cit. 296. 

3 Contrast e. g. P. Gaechter S. J.: “Kam in Aegypten nicht zu wildfremden Leuten.” 
Duncan’s view (Hastings, Diot. Chr. & Gosp. 601) is too sweeping. 

6 Lac. cit. ad fin. 

7 He gives references to works by Clemen, W. K. L. Clarke, Erman, and Leipoldt. The 
likeness between the behaviour of Seth and that of Herod needs to be emphasised, as I have 
done myself at the end of this article. 

8 J. Doresse, Hieroglyphes k la Croix 27 n. 71. It is the plaoe called Hanes in Isaiah 30,4. 
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think that instead of testing verses 13-15 of Chapter II for the ring of 
historical truth we ought rather to listen again as a contemporary Christian, 
or Jew or pagan might have done and to try to hear overtones. 

In this task we may get some help from patristic writers, who are certainly 
more specific than the author of the Gospel. For Hippolytus the Holy 
Family stayed in Egypt three and a half yearsa period which is almost 
the same as the three years and seven months of the Ethiopic version. The 
apocryphal Gospel of Thomas represents Jesus as being three years old 
when He was taken into Egypt and as having remained there for twelve 
months in the house of a certain widow. According to Pseudo-Matthew the 
Holy Family reached the region of Hermopolis and there dwelt in the city 
of Sotine. Hermopolis, the foundation of which was ascribed to Moses by 
the Egyptianizing Jew Artapanus 1 2 , was renowned for the tree, indigenous 
to Egypt, called persea by the Greeks and hallowed to Isis 3 , whose healing 
power it possessed. According to a wellknown legend (first told by Sozo- 
me&os) the persea at Hermopolis bowed its head on the arrival of Christ 
and the Theotokos 4 . In the Arabic Gospel of Christ's Infancy the temporary 
home of the Holy Family was Matarea near Leontopolis. Matarea is iden¬ 
tifiable with the most important cult centre of Egypt, Heliopolis, the city 
called On in the Book of Genesis where the Egyptian father-in-law of 
Joseph the Patriarch was highpriest. Later patristic authors when they 
mention the Anachoresis can stretch the length of time: thus St. Antonine 
and St. Thomas state that the total period in Egypt came to seven years. 
As to the views of modern commentators, the disparity is indeed startling. 
Duncan states that the stay “was in reality very brief” 5 but Alfred Plummer 
that it “must have lasted several years.” 6 For a more imaginative portrayal 
listen to some words about a long-since forgotten painting (by a Victorian 
artist Edwin Long) called Anno Domini. “In the place of supremest honour 
is borne the goddess Isis with Horus upon her knee . . . But in the centre 
of the canvas a very humble cavalcade meets and makes way for the grand 
procession of the gods: a tired donkey bearing a woman and child.” 7 Here 


1 Hippolytus I, 2 (Bonw.-Achelis), 201. 

2 See Fontes Historiae Religionis Aegyptiacae (FHRA) 277, 27: where he is also stated 
to have “hallowed the ibis”. 

3 Plutarch FHRA 254, 18. Keimer (Gartenpflanzen 144) identifies it with the Mimusops 
Schimperi , &wb in Egyptian, schuebe in Coptic and lebbach in Arabic. Bonnet (following 

Lef6bure) holds that it is the Asht ((j L_ ” J 15 d) of the Egyptians. 

4 FHRA 661, 11; also pp. 717, 721, 742. 

5 Loo. cit. For this dogmatical assertion he brings forward no evidenoe. 

6 Here again no evidence is offered. 

2 The quotation is from Mrs. E. L. Butcher's Story of Christianity in Egypt I, 1898, 12. 
She states that “a oelebrated picture'* is “in a certain gallery in London'*. The painting is now 
at Bournemouth. The theme was also treated by Holman Hunt in his “Triumph of the 
Innooents*’. 
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the contrast, romantic though it may be, is surely much less plausible 
historically. 

The story of Moses in Egypt as we have it in Exodus seems to me to 
have some bearing on what is told about the young Jesus in His Egyptian 
setting. The element of fulfilment, as W. D. Davies stresses, is here para¬ 
mount i. Certainly to an informed ancient reader some resemblances might 
have suggested themselves and in particular the compassion shown towards 
the helpless infant by Pharaoh’s daughter might have been thought of as 
linking Jesus, son of Mary, with Horus, son of Isis. Patristic writers them¬ 
selves could identify Isis with Pharaoh’s daughter. For Tertullian the latter 
was “Pharia” 1 2 and for Epiphanius “Thermuthis” 3 , Thermuthis-Isis being 
a well-known identification of later antiquity which survived into medieval 
times under the name of the Christian Saint Thermuthis 4 . Nor ought we 
to forget Moses as the Hermes of the Jews 5 . Moses, a Jewish writer could 
argue, was the divinely inspired Hebrew who had stolen for his own people 
the hallowed rites of the Egyptians 6 . Here surely is the germ of the belief 
which the Jews are said by Celsus to have held about Jesus and his having 
firsthand knowledge of Egyptian sorcery 7 . 

Do the legends about Jesus in Egypt contain any grain of truth? If they 
do the story of the hidden years of his childhood would be somewhat 
strange. The Coptic Church, which in its calendar celebrates the arrival of 
Christ in Egypt on May 19th, harbours some odd ideas about “St. Mary”. 
Am61ineau has published a tale about the child of Mary called by his 
brothers “Son of Grief”. Mother and child set forth on their journey. Then 
the Archangel Gabriel appears to them and bids them to go hence to the 
Land of Egypt and to dwell in the city of Fayum. Later on in the story 
occurs the invocation of Gabriel, Michael the chief of the heavenly hosts, 
and Our Lady, styled the Holy and Pure Virgin, Mother of God, St. Mary. 
But the queerest name of all is that of the son, which is Aour, the same as the 
Egyptian name of the Isis-child 8 . 

Professor Brandon, whose views on the Anachoresis in his new book 
Jesus and the Zealots (1967) seem to me well balanced and sound, has sug¬ 
gested that the Matthaean tale of the Flight into Egypt is linked with a 
genuine historical event, the fact of war refugees, including the Sicarii, 

1 Setting of Sermon on the Mount, 1964, 78. 

2 FHRA 380, 38. 

3 Ibid. 608,6. 

4 See A. Hermann, Kind u. s. Huterin 172. In Plate 27 he shows St. Thermuthis with 
the infant Moses and “Ermuthis-Isis” in Plate 28 b. 

5 See A. A. Barb, Journal of Warburg Institute, 1966, 4. Reference is there made to the 
Lilith legend and the killing of the babes and to Moses as the Jewish Hermes who filched 
the rites of the Egyptians. 

6 Artapanus in FHRA 276—8. 

7 Ibid. 362, 10. 

8 Am61ineau, Contes et Romans d’Egypte, 1888, 114. 
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having been forced out of Judaea to the land of the Nile 1 . How like it all 
is to the situation in this part of the world today! As Brandon remarks: 
“A tradition that their Lord had found refuge in Egypt from his enemies 
would surely have been treasured by refugees who had also been forced to 
flee hither for shelter from the furious heathen.” The story would have 
stirred them deeply, like the Old Testament account of the compassion felt 
by Pharaoh’s daughter when she saw the babe weeping on being fetched 
out of the ark of bulrushes. An infant tom away from home, whether Moses 
or Jesus, is a peculiarly poignant sight. 

Religious tradition and historical fact need not be mutually contradictory. 
They must, however, be tested independently. Can the historian of Christian¬ 
ity find convincing proof that the Anachoresis of the Matthaean Gospel 
did indeed happen? Or ought we to think of it rather as a tradition with 
its roots in Egypt and as older than what Christianity regards as the histo¬ 
rically indisputable birth of its Founder in Palestine? Is the Flight true? 
Or is it no more than just legendary? 

At the present time the quest for the “Hidden Years” of the life of Christ 
arouses keen speculation. How much would we not give to know about what 
happened during the formative years of childhood! Had “Q”, the assumed 
common source of our First and Third Gospels, much to say about this 
part of Christ’s life, a period which the two other Evangelists pass over in 
silence? Surely the author of “Q” would have treated it at greater length 
than is done by Matthew and Luke and it would have been shown as a 
major episode in the sum total of our Lord’s thirty three years, on the 
principle that the Child is Father of the Man. The significance of the legends 
which are rife in the uncanonical Gospels would then be revealed. We might 
even find that the Flight into Egypt had been inserted into the Matthaean 
narrative from much the same motives as the incident of the vision in 
Chapter XII of the Apocalypse, where the pregnant woman who is perse¬ 
cuted by the dragon, flees on wings into the wilderness, and through his 
agency is “carried away by the river” bears every resemblance to Egyptian 
Isis 2 . 

Two methodological approaches to the Anachoresis are equally possible 
and each involves the question of Isis and her influence. It is open to 
assume as an historical fact that Jesus and his parents went to live in the 
Nile valley. If so, the sundry tales which are to be read in our uncanonical 
sources will not be rejected out of hand. After all, local habitations in Egypt 
which are well-known cult centres are specifically named, each well to the 
south of the Mdditerranean coastline. Did then the Holy Family meet the 
Governor of Egypt, “the Pharaoh”, at Memphis? Was a miracle wrought by 

1 Loo. cit. 

2 I have referred to this in my article Isis — Hellas, Proceedings of the Cambridge Philo¬ 
logical Society 1966, 48.1 discuss it further in Chapter XVI of my forthcoming book: Isis 
in the Graeco-Roman World (Thames and Hudson). 
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the infant Christ before the sycamore at Heliopolis? Did the Governor of 
Hermopolis, Aphrodosius, actually prostrate himself before the Child 
inside the temple there which was called the Capitol of Egypt? Could there 
have been any link at all between the infancy of Jesus and Heracleopolis 
Magna, the cult centre of the ram-headed god Herischef, Harsaphes, son 
of Isis according to one tradition? 1 2 3 Wherever we choose to locate the Holy 
Family in Egypt the religious environment into which the Founder of our 
Faith was brought was that of Isis and her associated divinities. Admittedly, 
to live one’s earliest days in a strange land does not necessarily entail being 
permanently imbued with its culture in one’s later years. All the same, if 
we grant the Holy Family residence in Egypt then we must ask whether 
the atmosphere of Isis had any effect at all on the character of the gospel 
of Jesus in Palestine. 

On the other hand, we may be driven to hold that the Anachoresis is as 
surely “poetry” and theological phantasy as the story of the angelic host in 
the Lucan Gospel. In this case we might argue that the teaching of Jesus 
owed nothing whatsoever to His having dwelt as a boy on the banks of the 
Nile. So we might then contend that the text “Out of Egypt have I called 
my son” like other O. T. sayings was interpolated to justify a N. T. episode. 
We should have to dismiss as sheer calumny the statement of Celsus that 
Jesus was brought up in obscurity and was forced through poverty to be a 
hireling in Egypt. But even if we were ready to do this we should still be 
forced to bear in mind that the First Evangelist is writing for a specific 
group of readers, the Christians of Alexandria, whose desire is to see the 
fulfilment of the Jewish law and of Old Testament prophecies and to find 
in Jesus their Messiah and their Lord, through whom they may enter the 
Kingdom of Heaven. 

The psychological intention of Chapter II is clear. The divinely ordained 
Anachoresis is the consummation of a prophecy that the Redeemer shall 
emerge from the country which the Alexandrian reader would at once see 
to be his. As the Pharaohs had reigned in the land of the Nile, so Jesus 
would reign as the Messiah in the Kingdom of Heaven. Any seemingly 
veiled allusions to ideas current in the predominant Egyptian cults would 
have been detected at once. To take but one example of divine power. In 
the Matthaean account of the stilling of the turbulent elements we read that 
Jesus rebuked the seismic disturbance, exactly as Isis could be portrayed as 
doing in the Andros-Hymn . Other features of the Gospel which would remind 
anybody at Alexandria of Isis Pharia, the goddess who could heal men’s 
fears and whose shrine at Menuthis was famous as a medical centre, are the 
power bestowed by Jesus on his disciples to cure all manner of illness and 

1 FHRA 177, 17: 239, 2. 

2 Ibid. 352, 11. 

3 See my article The Importance of Isis for the Fathers in: Studia Patristica VIII, Berlin 
1966 (TU 93), 144. 
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weakness and His miracles for the blind and deaf, the lepers, the lame and 
dumb. He preaches the blessedness of mercy and praises the meek and 
lowly of heart. His watchword, like that of the Egyptian goddess, is Righteous¬ 
ness. He heals the sick because he is moved with compassion, like Isis in 
her dealing with Lucius in the novel by Apuleius. The ministry of Jesus, the 
Evangelist tells us, is the fulfilment of the prophecy that “to them which 
sat in the region and shadow of death light is sprung up.” This again can be 
exactly paralleled in what Apuleius tells us of Isis. The phrase “Queen of 
the South” might have carried Isiac overtones, for the goddess was worship¬ 
ped under this name. And certainly in Chapter II the repeated phrase “the 
Child and His Mother” would at once remind an Alexandrian reader of Horus 
and Isis, whom their cruel persecutor Seth in his longing to destroy the 
helpless babe had driven into the Nile Delta in flight from his wrath. 
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Aspetti dell’eccleslologia del Pastore di Hermas 


Carla Bausons, Torino 


II Pastore di Hennas b stato spesso preso in considerazione come opera di 
parenesi e come avente per scopo essenziale l’annuncio della penitenza. 
‘E stato trascurato talvolta lo sfondo ecclesiale su cui il messaggio morale si 
appoggia. Tutti gli studiosi hanno senza dubbio riconosciuto che Hermas 
parla della Chiesa nella sua opera, ma solamente lo studio recente di L. Pem- 
veden, The concept of the Church in the Shepherd of Hermas , ha il grande 
merito di mettere in rilievo Timportanza dell’ ecclesiologia al fine di una piii 
esatta comprensione dell’opera. 

Secondo il Pemveden il concetto centrale del Pastore b il concetto di 
Chiesa 1 . Pur condividendo pienamente una tale interpretazione, possiamo 
tuttavia dire che essa, in riferimento alia nostra ricerca che ha avuto per 
oggetto Puniti della Chiesa, assume nuovi aspetti che il Pemveden, per il 
carattere stesso della sua opera, ha trascurato, o meglio, non direttamente 
preso in considerazione. 

Il concetto di Chiesa b veramente il concetto centrale del Pastore , in 
quanto solo sullo sfondo ecclesiale il messaggio morale del Pastore acquista 
concretezza ed evidenza. Esso per la sua stessa natura si rivolge al singolo 
credente, in quanto soggetto moralmente responsabile, ma solamente in 
quanto inserito nella Chiesa, realty unitaria e molteplice ad un tempo in cui 
si manifesta il piano salvifico di Dio. 

La Chiesa b oggetto di particolare sviluppo nella Visio III e nella Simili- 
tudo IX, ma anche nelle parti piu propriamente parenetiche la Chiesa b 
sempre presente o come comunitd. concreta in cui il singolo credente deve 
trovare la sua funzione e la sua norma di condotta morale o, da un 
punto di vista pih generale, come manifestazione del piano salvifico di Dio. 
Diversi e molteplici sono cosi gli aspetti che possiamo rilevare nelT ecclesio¬ 
logia del Pastore. 

La Chiesa b stata creata prima di tutte le cose e nello stesso tempo b per 
lei che tutte le cose sono state create 2 . Essa b Pespressione del piano creativo 
e salvifico di Dio perchfe a lei in quanto santa tutte le creature devono con- 
fluire 3 . 

1 L. Pemveden, The Concept of the Church in the Shepherd of Hermas, Lund 1966 
(Studia Theologica Lundensia 27), 12. 

* Vis. II, 4, 1 (8, 1), ed. Whittaker p. 7, 5-10. 3 Vis. I, 1, 6 (1, 6), p. 2, 1-5. 
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Attributo essenziale della Chiesa accanto alia santit& b quello delTunitA. 
Preesistenza, santiti e uniti sono gli elementi essenziali della concezione 
della Chiesa rispecchiata nel Pastore. 

A nostro awiso per6 preesistenza, santit& e uniti della Chiesa devono 
essere considerate come aspetti tra di loro strettamente dipendenti. 

Sin dalle prime visioni un concetto risulta evidente: la Chiesa, anzi la 
Chiesa in quanto santa, si pone come lo scopo di tutta la oreazione. La 
creazione nella moltepliciti dei suoi componenti trova il suo principio di 
unificazione nelT unico scopo ohe Dio stesso le ha preposto, la ayla ixxXrjala 
della fine dei tempi. L’unit& della Chiesa affonda oosi le sue radiei nell’uniti 
del oosmo, guidato dal disegno di Dio. 

Nella Visio III Tunit^ della Chiesa della fine dei tempi b indioata sotto il 
simbolo della torre monolitica, in cui i punti di giunzione delle molteplici 
pietre non sono pi ii distinguibili. Esse si unisoono armonicamente tra di 
loro, costituendo un unico blocco i . fi interessante rilevare la terminologia 
impiegata dall’autore per indicare la perfetta coesione delle pietre tra di 
loro. 

Accanto ai verbi agjLidCco e av/x^covdco, che in tutto il libro rioorrono 
sempre o quasi sempre per esprimere l’armonioo saldarsi dei componenti 
delTedificio della Chiesa, il verbo xoXXdofiai b degno di particolare oon- 
siderazione. Il testo dice a proposito delle pietre: xal oSxcog ixoXXarvxo 
dXXrjXoig, &<rce xty aQ/toyty avxcbv fiij (paivecr&ai. «Le pietre aderivano oosi 
perfettamente le une alle altre che il loro punto di giunzione non era pii 
visibile.* 

Il medesimo verbo xoXXdofjiai ricorre nel corso dell’opera per indicare 
Taderire di una persona a Dio, o agli spiriti del male owero l’aderire di un 
difetto ad una persona 2 . Esso indica percib un’unione intima che implica, 
per cosi dire, un mutamento del soggetto che aderisce ad una determinata 
cosa o persona o del soggetto cui una virtft o un difetto aderiscono. £ 
interessante rilevare Tuso che di tale verbo fa l’autore, per indicare la stretta 
unione tra i membri della comunitk. Pih precisamente b possibile osservare 
come il verbo xoXkdofiai ricorra in proposizioni di carattere negativo, 
attraverso le quali sono presentate categoric di fedeli colpevoli di non avere 
mantenuto stretti vincoli con gli altri membri della comunitk 3 . Coloro che 
non sanno mantenere la propria unione con i santi, con i giusti, con i servi 
di Dio si allontanano da Dio stesso, dalla verity, dalla retta via. KoXAaa&ai 
xolq aylou; appare cosi come il fondamento della propria adesione alia verita 
di fede. 


* Vis. Ill, 2, 6 (10, 6), p. 9, 23-26. 

2 Hand. X, I, 6 (40, 6), p. 38, 24; Mand. XI, 4 (43, 4) p. 40, 15; Mand. X, 2, 3 (41, 3), 
p. 39, 2. 

3 Vis. Ill, 6, 2 (14, 2), p. 12, 22-25; Sim. VIII, 8, 1 (74, 1), p. 73, 14-16; Sim. VUI, 9, 1 
(75, 1), p. 74, 11-17; Sim. IX, 20, 2 (97, 2), p. 92, 25-29; Sim. IX, 26, 3 (103, 3), p. 95, 
18-21. 
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Taleuso del verbo xoXXdoficu per indicare l’intimife di una forma di unione, 
ricorre prima di tutto in Atti 9, 26 e Atti 10, 28; inoltre in Bom. 12, 9 e, 
passo molto importante per comprendere le fonti cui si rife la concezione 
dell’unife della Chiesa espressa nel Pastore , in I Cor. 6, 16. Non a caso, 
secondo noi, nel Pastore Punione tra i membri della comunife b espressa 
mediante un verbo che Paolo usa per indicare Pintima unione, cosi intima 
da poter essere paragonata all’unione di uomo e donna, tra il cristiano e il 
Cristo. Ulteriori considerazioni ci porteranno a precisare i caratteri di una 
tale forma di unione. 

E anche utile ricordare che il verbo xoXXaofiai ricorre con la precisa 
attribuzione ai rapporti tra i membri della comuniti, nella DidctcM e nella 
I Clementis K L’unione indicata b sempre un’unione molto stretta, tale da 
influenzare in modo decisivo la condotta morale dei componenti della 
comunife. 

Quando l’autore dunque nella Visio III attribuisce il verbo alia coesione 
armonica e perfetta delle pietre, mostra di avere la precisa intenzione di 
formulare Pimmagine della comunife perfettamente una della fine dei tempi, 
attraverso una terminologia gfe ben conosciuta nelTambiente cristiano e 
percib ormai pregnante di significato. 

Nel corso della Visio III le spiegazioni date a proposito delTimmagine cosi 
delineata stabiliscono un evidente rapporto di causa ed effetto tra pace e 
unione mantenute in vita e unife finale. 2 Coloro che hanno mantenuto 
sentimenti e rapporti pacifici realizzano un’unione perfetta neiredificio 
celeste della fine dei tempi. Noi sappiamo per6 dal testo che tutta la Chiesa 
nel suo complesso, tutti i credenti quindi, e non solo determinate categorie, 
costituiranno un’uniti perfetta, un perfetto «monolito». 

Al di fe quindi del rapporto tra unione vissuta e unione finale sembra 
possibile individuare sin daUa Visio III un rapporto piu profondo tra con¬ 
dotta morale in genere e unit& della fine dei tempi, tra santife personate e 
unione con gli altri membri della comunife. 

L’analisi dell’espressione xoXkaoftai rolg ayioig condotta attraverso tutta 
Popera ci ha gfe fatto osservare come alia concezione delPunife della Chiesa 
sia sottesa la consapevolezza dell’autore di una dipendenza della unione 
del singolo con Dio dalPunione con i fratelli di fede. D’altra parte appare 
anche evidente che solo una salda adesione alia verit k comune, una condotta 
morale mantenuta costantemente conforme alia volonfe di Dio b l’origine 
e il sostegno di una salda unione con i fratelli. 

Quanto b espresso in modo non del tutto evidente nella Visio III e, in modo 
non organico, piii o meno lungo il corso delPintera opera trova un organico 
sviluppo nella Similitudo IX. Le pietre per costituire Pedificio perfettamente 
monolitico devono passare attraverso la porta e la roccia, fondamento 
delPedificio stesso, simboli rispettivamente del Figlio di Dio in quanto 

1 Did. Ill, 9; Did. IV, 2; I Clem. XV, 1; I Clem. XXX, 3; I Clem. XLVI, 4 segg. 

2 Vis. Ill, 5, 1 segg. (13, 1 segg.), p. 11, 23 segg. 

8 Cross, Studla Patristica XI 
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Salvatore delTuomo e del Figlio di Dio in quanto consigliere del Padre 
neiropera della creazione. 1 

I credenti dob trovano l’origine e il fondamento della reciproca unione 
nella propria personale unione con il Figlio di Dio, con Dio steaso. 

II momento preciao in cui una tale unione ai realizza b il momento del 
Batteaimo. Attraverao il Batteaimo il credente viene incorporate al Figlio 
di Dio. Ma b solo attraverao una condotta conforme alia volonti Dio man- 
tenuta lungo il corao dell'intera vita che l’unione inaugurata nel Batteaimo 
b portata alia realizzazione piena della fine dei tempi. L’unione con i fratelli 
b dunque proporzionale all’unione di ciaacuno con Dio. 

Si comprende in queata luce come aantith e unith della Chiesa siano tra di 
loro atrettamente dipendenti. L’unith della Chie8a lungo il corao della aua 
esistenza storica dunque non pu6 che essere parziale e solo alia fine dei 
tempi, quando la Chiesa sari purificata da tutti i peccatori, da tutti coloro 
dob che non sono perfettamente uniti a Dio, sari realmente e perfettamente 
una. 2 L’unione perfetta di ciascuno dei suoi membri con Dio farh di tutti un 
unico spirito, un unico corpo, un unico sentire, un’unica fede, un unico 
amore. La terminologia usata ricorda certi noti passi delle lettere di Paolo 3 , 
ma la somiglianza con i testi Paolini non b limitata ad una pura ripetizione 
di termini. L’autore della Similitudo IX sembra chiaramente poasedere la 
concezione paolina deirincorporazione al Cristo, dell’unico corpo in cui le 
varie membra asaolvono diverse funzioni, del superamento di qualunque 
divisione sulla base dell’unica fede, sia pure tenendo conto di talune diffe- 
renze. L’idea di incorporazione al Figlio di Dio nel Battesimo che abbiamo 
individuato, si arricchisce di nuovi elementi nella concezione del Pastore . 

Secondo le prime visioni, il cosmo trova la propria uniti nella uniciti dello 
acopo prepostogli da Dio, la formazione della ayia IxxArjola. Nella Simili¬ 
tudo IX tale uniti cosmica b riproposta in termini pih precisi nell’afferma- 
zione che tutta la creazione b sostenuta dal Figlio di Dio. 4 Una duplice 
relazione b cosi stabilita tra l’uomo e il Figlio di Dio. La prima relazione b 
quella di creatura a creatore, dal momento che il Figlio di Dio b anche con¬ 
sigliere del Padre nella opera della creazione; la seconda relazione, che si 
radica sulla prima, b quella che si attua attraverao il Battesimo. La prima 
forma di unione sembra esserci per tutti gli uomini in quanto creature e il 
Figlio di Dio in quanto partecipe delFopera della creazione e sostegno del 
cosmo. Tale unione diviene poi pih forte e profonda in coloro che nell’atto 
del Battesimo accettano pienamente di rivestirsi della forza del Figlio 
di Dio. 5 La prima forma di unione 6, per cosi dire, una conseguenza naturale 
delTatto creativo; la seconda forma di unione b basata su di un atto con- 


1 Sim. IX, 12 (89), p. 85, 32, p. 86, 27; Sim. IX, 13 (90), p. 87, 1 - p. 88, 4. 

2 Sim. IX, 18, 3 segg. (95, 3 segg.), p. 91, 20—26. 

3 Cfr. ad esempio Eph. IV, 4. 

< Sim. IX, 14, 5 (91, 5), p. 88, 21-25. 

5 Sim. IX, 14,5 segg. (91,5 segg.), p. 88,21-28. 
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sapevole sia da parte del Figlio di Dio, che da parte di coloro che, aesumendo 
il sigillo battesimale, accettano di essere suoi. 

Possiamo quindi affermare, tenendo anche presenti le prime visioni, in cui 
la Chiesa, anzi la Chiesa in quanto santa, si pone come lo scopo di tutta la 
creazione, che la visione unitaria della Chiesa fe fondata nel Pastore in una 
visione unitaria del cosmo guidato dal piano di salvezza dell’unico Dio. 
L’unico Dio crea il cosmo in vista delFunificazione escatologica degli esseri 
in un’unica realty perfetta, la ay la ixxArjola, un unioo corpo, in cui Farmonica 
coesione dei componenti 6 assicurata dal vincolo profondo di essi prima di 
tutto con Dio in quanto creatore e poi soprattutto con Dio in quanto origine 
di salvezza, di nuova vita. 

L’unitA della Chiesa cosi fondata in Dio stesso, si presenta ricca di molte- 
plici aspetti. 

Essa ha prima di tutto un aspetto di universality, poich6 abbraccia in 
union© tutti i popoli della terra, ai quali fe stato annunciate il Figlio di Dio *. 

Essa fe un’unitA organica, poich6 tutti i suoi componenti, siano essi 
episcopi o diaconi o semplici fedeli, ricchi o poveri, contribuiscono alia 
crescita deU’edificio della comunitA, adempiendo ciascuno la propria specifica 
funzione, nella consapevolezza di rendere un servizio ai fratelli, inserito nel 
piano di Dio 2 . 

Numerosi sono poi anche gli ostacoli che si contrappongono alia conser- 
vazione dell’unitA nella comunitA concreta. 

Un’analisi particolareggiata di molteplici situazioni morali individua 
cosi nella maldicenza (xarcdcdla), nel rancore (/ ivrjotxaxla ), nelTegoismo 3 
e nelle ambizioni 4 i piii evidenti motivi di disunione. 

Nella ricerca poi delle ragioni piu profonde della mancanza di coesione 
nella comunitA, l’attenzione dell’autore appare colpita soprattutto dalla 
condizione morale che egli definisce con il termine diywxla. La diywxla fe la 
condizione di colui che non aderisce pienamente a Dio, ma che lascia trasci- 
nare il suo intimo di qua e di 1A dalle molteplici tendenze che in lui abitano. 
Il dlywxog fe colui che non ha una fede salda e piena neirunico spirito che 
«solo ha il potere di salvare o perdere», ma lascia convivere dentro di s 6 
lo spirito del male accanto a quello del bene, senza sforzarsi di raggiungere 
uno stato di piena adesione alia fede neirunico Dio 5 . La concezione dei due 
yesarim applicata ai casi concreti della comunitA diviene molto importante 

* Sim. IX, 17 (94), p. 90,19-p. 91,6. 

2 Un concetto che ricorre spesso nel corso dell’ opera 6 quello della necessity dell’armonico 
unirsi delle varie componenti dell’ edificio della Chiesa. Cfr. per le specifiche funzion* 
Vis. Ill, 5, 1 (13, 1), p. 11,23—27, ma soprattutto 1’ intera Similitudo II (61), p. 48.7, 
p. 60, 4; Mand. II, 4 segg. (27, 4 segg.) p. 24, 2 segg.: Sim. IX, 26, 2 segg. (103, 2 segg.), 
p. 95, 12 segg. Sim. IX, 27, 2 segg. 104, 2 segg.), p. 96, 7 segg. 

3 Cfr. adesempio Vis. HI, 9, 2 segg. (17, 2 segg.), p. 15, 25 segg.; Sim. IX, 26, 3 (103, 3), 
p. 95, 18—21. 

4 Sim. VIII, 7,4 segg. (73,4 segg.), p. 73,2 segg. 

5 Cfr. ad esempio Mand. IX (39), p. 36,12—p. 37,26. 

8* 
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per oomprendere le cause piii profonde della mancanza di unitfc nella 
Chiesa. 

Infatti Fintimo dell’uomo cosi diviso b la causa ultima delFallentarsi 
dei rapporti tra i membri della comunit&. II diywx°Q si lascia trascinare 
facilmente da altre dottrine e facilmente abbandona la comunit& di vita 
e di fede con i propri fratelli K 

Ritroviamo in tal modo sul piano delle osservazioni concrete la verifica 
■per cosi dire, della concezione delFuniti della Chiesa fondata in Dio che 
abbiamo trovata espressa in modo organico nella Similitudo IX. Colui che 
non aderisce a Dio con un cuore indiviso si allontana dalla radice stessa della 
propria unione con gli altri membri della comunit&. 

D’altra parte il mantenimento di piu stretti rapporti tra tutti i membri 
della comunit&, favorisce una pift completa adesione di ciascuno a Dio. 

Le osservazioni da noi fatte si riferiscono alFopera considerata com- 
jriessivamente, non possiamo per6 non riconoscere, limitatamente al tema 
delFunitft della Chiesa, che alcune differenze sono rilevabili tra le due parti 
in cui la Chiesa b fatta oggetto di esplicito sviluppo e dob tra la Visio ILL e la 
Similitudo IX. 

In particolare osserviamo che il problema dell’unitft della Chiesa occupa 
nella Sim. IX una parte bene piu rilevante che nella Vis. III. Nella Sim . IX 
inoltre, come nell’intento di una sistematizzazione su base teologica, Fautore 
fonda pift chiaramente Funitft della Chiesa sulFunione tra il credente e il 
Figlio di Dio. 

' D’altra parte lo stesso rapporto tra cosmo e Chiesa, tra piano creativo e 
piano salvifico trova una piu precisa puntualizzazione nella persona del 
Figlio di Dio, sostegno della creazione e della Chiesa ad un tempo. 

Tuttavia l’analisi svolta non solo sulla Vis . Ill e sulla Sim . IX, ma anche 
su tutte le altre parti delFopera ci porta a ritenere sostanzialmente unitaria 
Fecclesiologia del Pastors e a non ritenere sufficienti per infirmare tal© units 
le differenze riscontrabili tra le varie parti. 

1 Vis. Ill, 7, 1 (15, 1), p. 13, 20—24; Sim. VIII, 9, 4 segg. (75,4 segg.), p. 74, 21 segg. 
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“The Apology” of Nestorius: 
A New Evaluation 


G. S. Bebis, Brookline, Mass. 


It is hardly possible to present in this short paper my conclusions on 
Nestorius’ Apology. The philological and chronological problems of this 
book have been discussed so pertinently by Vine 1 and Abramoweki 2 and 
they are beyond the scope of my presentation. Also Prof. Anastos’ mono¬ 
graph 3 in which he sustained the position that Nestorius was Orthodox is 
too well known to be repeated here. 

However, a careful analysis of the text of Nestorius’ Apology, or of The 
Bazaar of Heracleides*, as it is also known, shows his vigorous and intense 
attempt to prove that he is not guilty of the heresy he was condemned for at 
the Third Ecumenical Council in 431. He claims that he is Orthodox in his 
faith and that he accepts what the Scriptures and the Fathers of the Church 
teach 5 ; as far as the Council of Ephesus is concerned, one must remember, 
he says, that Meletius and Eustathius, Athanasius and Flavian as well as 
St. John Chrysostom have been condemned by Councils: “And, that I may 
speak briefly, Meletius and Eustathius would not have been bishops of 
Antioch, if they had accepted the choice and the judgement of the Council 
and the heretics against them, nor would Athanasius be bishop of Alexandria 
if he were to accept the judgement of those who deprived him without 
hesitation and as (if it proceeded) from the orthodox. John (Chrysostom), 
would not be bishop of Constantinople, if he were to accept the judgement, 
and the deprivation which was (promulgated) against him without exami¬ 
nation as (if it proceeded) from a Council; nor again would Flavian have 

1 A. R. Vine, An Approach to Christology. The Bazaar of Heracleides, London 1948. 

2 L. Abramowski, Untersuchungen zum literarischen Nachlass des Nestorius, Bonn 
1956. Also: Untersuchungen zum Liber Heraclidis des Nestorius, in: Corpus Scriptorum 
Christianorum Orientalium, Vol. 242 (Tome 22) Louvain 1963. 

3 M. Anastos, Nestorius was Orthodox, The Dumbarton Oaks Papers 16, 1962, 119—140. 

4 For the English translation of the text see: Nestorius, The Bazaar of Heracleides, 
translated from the Syriac and edited with an Introduction, Notes and Appendices by 
G. R. Driver and L. Hodgson, Oxford 1925. For a fuller discussion on the Bazaar and 
Nestorius’ theology in general see my book: Zvfji&ohai etg xty tuqI tov Nearoqiov Sgewav, 
Athens 1964. For reviews of my book see Prof. John Karmires’ review in The Greek 
Orthodox Theological Review 12, 1966/67, 212—215 and Father D. J. Chitty’s review 
in Theology 70, 1967, 367-368. 

5 Bazaar of Heracleides (English translation by G. R. Driver and L. Hodgson), pp. 94—95, 
154, 228, 255, 378. 
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been bishop of Constantinople, if he were to agree to the pronouncement 
(proceeding)from an (Oecumenical) Council.” 1 So he is absolutely convinced 
of his innocence and while he is waiting for his death he is confident that 
God will judge him accordingly: ". . . But I have endured the torment of my 
life - he writes - and all my fate in the world as the torment of one day and 
lo! I have now already got me/to (the time of my) dissolution, and daily 
every day I beseech God to accomplish my dissolution, whose eyes have 
seen the salvation of God . 2 

It is the confession of a tortured soul. But it is also a misleading one. 
Nestorius was not so humble as one might think reading these lines from 
his celebrated Apology. He was a proud man, too self-confident and too 
passionate to be considered objective and absolutely sincere. 

Thus a close study of Nestorius’ Apology will show, we think, that he is 
neither a profound theologian nor an Orthodox one. 

First of all his ideas about God are confused. Lacking the proper philo¬ 
sophical training he was unable to realize fully the meaning of difficult terms, 
as for instance, ovala, ihiaQ^ig, indaraaig, etc. A pupil of Theodore of Mop- 
suestia, he had not the power and the intuition to see the value of the 
Apophatic Theology of the Fathers. Thus the question of the divine ovala 
is solved by Nestorius in a simplified and unorthodox manner. For him all 
things have an ovala as the basis of their existence. God and man therefore 
have their own oiala (which, by the way, for Nestorius is identical with (pvaig 
or nature) 3 . Both the divine and the human ovalai are clearly put on ontolo¬ 
gical grounds. This is of course contrary to the Apophatic Theology of the 
Fathers who are always eager to point out that the divine ovala is above 
and beyond any ontology and metaphysics. However, precisely because 
Nestorius has put both the divine ovala and the human ovala on the same 
ontological grounds, he had the fear that the hypostatic or natural union of 
St. Cyril could mean nothing else than a union of the divine ovala and 
the human ovala . Now for Nestorius every ovala or nature is complete and 
independent: “For every complete nature has not need of another nature 
that it may be and live, in that it has in it and has received (its whole) defini¬ 
tion that it may be.” 4 Then it is obvious for him that any real union of the 
divine and the human ovalai or natures is unthinkable for it would mean the 
change and the destruction of one of them. “For this (hypostatic union) is 
one that suppresses the natures, and I accept it not. . .” 5 Nestorius pro¬ 
claims. Such a union is actually “a second creation” 6 “a corruptible and 


* Ibid., p. 377. 

2 Ibid., p. 379. 

3 Ibid, p. 138, 145, 153-154, 159, 166, 170, 193, 200-201, 217, 219, 227 .230-231, 233, 
245, 247, 255, 294, 299, 313, 316, 324, 326^327. 

4 Ibid., p. 304. 

5 Ibid., p. 161. 

6 Ibid., p. 36, 39, 161. 
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passible” union 1 , because “those which are naturally united suffer indeed 
in ovala with one another, transmitting their own sufferings of the soul and 
of the body . . .” 2 

Secondly, since a real union of the two ovalai or natures was excluded, 
Nestorius was compelled to find another means by which to explain the 
relation of the two natures in Christ: and that was the prosopic union. 
Every ovala or nature according to him has its own person. No ovala or 
nature can exist without tzqSocotzov 3 . This is why he speaks about the nqdaconov 
of the divinity and the nqiaomov of humanity 4 . These two persons “are 
thereby combined in one nQoaconov which belongs to the two natures and to 
the 7iq6oo)7zov” s Out of this combination of the two ngoacona comes the 
7zq6ocdtiov of union 6 , or the common nqoaomov of our Lord Jesus Christ 1 , or the 
Tigdoconov of the Messiah 8 , and the nQoaconov of Christ 9 , or the one Tiqiawnov 
of the two natures l0 , the ngSaconov of the dispensation on our behalf 1 i , and so on. 
What did Nestorius really mean with this prosopic union? Contemporary 
scholarship still finds it difficult to ascertain and explain fully and disentangle 
the thread of his thought. The Bazaar of Heracleides was written by Nesto¬ 
rius in a state of deep emotionalism and confusion and his ideas are not 
always easy to follow. However, if one has in mind his concept on the ovala 
and the nature of divinity and the humanity, his intention emerges quite 
clear cut. Although he is not sure himself how to explain this prosopic union, 
he positively thinks that only such a union is possible, for only such a union 
can preserve intact the two natures in Christ and only through this union 
“. . . the ovala of God the Word who remains eternally as he is . . . receives 
neither addition nor diminution . . .” 12 , “the ovalai remain without 
change .. .” 13 and avoid any kind of mixture and confusion 14 . 

There is no doubt that such kind of union sounds reasonable and con¬ 
sistent with Nestorius’ shallow philosophical system. But it can hardly be in 
agreement with the whole scheme of the Orthodox soteriology. For the 
prosopic union is not in reality a full union of the divine and human but 
rather a point of contact, an external mark upon which the external cha¬ 
racteristics or the properties and the qualities can meet or can concur 15 . 

i Ibid., p. 163. 2 Ibid., p. 179. 

3 Ibid., pp. 218-219, 247. 

4 Ibid., p. 207. 

s Ibid., p. 246. 

• Ibid., pp. 143, 144, 162, 153, 168, 166, 182, 219, 241, 247, 262. 

7 Ibid., pp. 171, 172, 149, 146, 318, 319. 

» Ibid., p. 143. 

9 Ibid., p. 168. 

10 Ibid., pp. 68, 146, 148, 163, 196, 216, 218, 161, 166, 167, 219 319. 

u Ibid., pp. 171, 172, 219, 301. 

« Ibid., p. 144. 

13 Ibid., p. 23. 

i< Ibid., pp. 26—27. 

is Ibid., p. 166-167. 
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Here we actually have a neQixcogrjaig or an dvxldoaig restricted between the 
two persons in Christ and not avxldooig xwv Idwjfidxwv of the two natures in 
Christ K Soteriologically speaking such a stand can have grave repercussions 
for the redemption of mankind, because this Nestorian distinction of the 
natures, united only in their respective persons, excludes the deification of 
man in Christ and in Him the whole of mankind. We can then justly claim here 
that the whole Nestorian concept of the salvation of mankind is rather 
weak, deficient and one-sided 1 2 . This also can be seen in his strange con¬ 
cept of the ransom Christ paid for us to Satan 3 , in his theory of the moral 
progress of the human nature of Christ 4 , and in his notion that Christ 
offered His sacrifice on the cross even for Himself 5 . Thus the man-Christ 
related externally with God the Word is still more than evident in the 
Bazaar . Moreover, Nestorius’ teaching on the Eucharist is alien to the tradition 
of the Church. Already before his condemnation Nestorius claimed that we 
neither eat nor drink the divinity of Christ in the Sacrament of the Eucha¬ 
rist 6 . In the Bazaar he follows the same line of thought adding that in the 
Eucharist the bread remains bread and “the bread is the body (of Christ) by 
faith and not by nature . . .” 7 Therefore he dismisses the real change of the 
elements of the bread and the wine into the body and blood of Christ 8 . In 
addition, not only the bread is simply by faith the body of Christ, but it is 
only the body of Christ, that is, only His human nature 9 . Thus the distinction 
of the two natures in Christ becomes apparent in the sacrament of the 
Eucharist itself. This distinction is carried by Nestorius in the whole system 
of his liturgical theology in which he introduces the adoration due to the 

1 In contrast to Nestorius’ “antidosis” of persons, St. John of Damascus writes: “And 
this is the manner of the mutual communication, either nature giving in exchange to the 
other its own properties through the identity of the subsistence and the interpenetration of 
the parts with one another.” (Exposition of the Orthodox Faith III 4. The English trans¬ 
lation in: A Select Library of Nicene and Post-Nicene Fathers of the Christian Church, 
Vol. IX, Grand Rapids, Mich. 1955, p. 49). 

2 See in my book on Nestorius, pp. 210ff. A. Harnack has already made the comment 
that “The Christology of the Antiochians was therefore not soteriologically determined”. 
History of Dogma IV, London 1898, 166. R. V. Sellers on the other hand, although he 
finds the Antiochians are indeed interested in soteriology, is, none the less, forced to accept 
that their soteriology “is not fully developed”. See his Two Ancient Christologies, 
London 1954, pp. 117, 129, 142, 184. 

3 Bazaar of Heracleides, p. 73. 

4 Ibid., pp. 44ff., 66ff., 81,84,91,200,206, 230-231, 248, 237, 255, 261, See also pp. 213, 

240, 243, 245-246, 249. 

6 Ibid., pp. 250—251. 

6 F. Loofs, Nestoriana, Halle 1905, 227—228. On the repercussion of Nestorius’ 
Christology on the Eucharist see: H. Chadwick, Eucharist and Christology in the Nestorian 
Controversy, Journal of Theological Studies 2, 1951, 145—164. See also Paul Tillich, A 
History of Christian Thought. Edited by P. H. John, 1956, 73, 77. 

2 Bazaar of Heracleides, pp. 29—30, 32, 55, 327—328. 

6 Ibid., pp. 32-33 and 327-328. 

• Ibid., pp. 31—33. 
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person of union, thus excluding the real adoration due to the human nature 
of Christ. In other words, according to Nestorius the adoration due to the 
human nature of Christ does not take place with full right because it is the 
deified flesh of the Lord and the Word of God, but any honour or adoration 
due to the human nature of Christ is given simply because of the prosopic 
union or because of the common nqioamov of the union. Such a notion could 
lead to anthropolatry, as St. Cyril soon acknowledged, and could strip the 
whole liturgical theology of the Church of its profound mystical and theo- 
centric meaning. 

The Bazaar of Eeradeides includes a great amount of material for long 
and pertinent discussions concerning Nestorius’ teaching and interpretation 
on controversial theological problems. To do justice to Nestorius we must 
accept the fact that in his Bazaar he took some serious steps towards the tra¬ 
dition of the Church. No serious student of Nestorius could rightly claim today 
that in his Bazaar he continued to adhere to the concept of ovrayeia, that is 
to the association or conjuction of the two natures in Christ in the sense of 
association in distance or separation in space K We must also take seriously 
his disclaimer that he introduced two Christs or two Sons in his Christologi- 
cal teaching. 2 It appears also that in the Bazaar he made the attempt to 
disassociate himself from the theory of the two separated adorations due to 
Christ 3 . It appears appropriate to acknowledge Nestorius’ good intentions on 
the controversy regarding the names and titles of the Virgin Mary (Christo- 
tokos or Theotokos?), although we must stress his inability to grasp the 
real essence of the controversy. He was unable to perceive that behind this 
controversy the whole scheme of the Orthodox Christolcgy and the Orthodox 
Soteriology was at stake. He failed to realize that his theology was building 
up a wall of partition between God and man 4 , an everlasting division 
between divine and human, the dimness of any hope that man can become 
divine. Nestorius in the last analysis failed to understand that the Word 
of God “was made man that we might be made God.” 5 Here lies the great 
responsibility of Nestorius, that is in his complete failure to see that behind 
the Christological controversy of his times the whole theology of the Church 
on the redemption of mankind could stand or fall. 

Thus in view of the evidence accumulated in the Bazaar the suggestion 
that if Nestorius were present in the Council of Chalcedon (451), he would 
become a pillar of Orthodoxy 6 , is a sheer conjecture. 

* Ibid., pp. 210,313,314. 

2 Ibid., pp. 66, 151, 158-159, 174, 206, 225, 235, 300, 302, 315, 317, 388-389. 

3 Ibid., pp. 221, 226, 228, 236, 238-239, 313, 395. 

4 V. Lossky, The Mystical Theology of the Eastern Church, London 1957, 10. 

5 St. Athanasius, On the Incarnation of the Word 54. The English translation in: The Li¬ 
brary of Christian Classics, Vol. III. Christology of the Later Fathc rs, Ihiladt Iphia 1954,107. 

6 F. Loofs, Nestorius and his Place in the History of Christian Doctrine, Cambridge 
1914, 21. George Davis Mookcn, A Re-Examination of the Theology of Nestorius. 
A thesis submitted to Leonard Theological College, Jabalpur 1961, 13. 
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Finally, we might feel sympathy for the so-called personal tragedy of 
Nestorius i . Unfortunately, this has been the case in most of the many in¬ 
stances where people like Nestorius have put their personal conviction above 
the teaching of the Church. 

Needless to say, we welcome any future discussions between Orthodox 
and Nestorian scholars. A serious and balanced study of the Bazaar could 
eliminate many misunderstandings from both' sides and facilitate the 
relations which could lead eventually to the re-union of the Nestorians with 
the Orthodox Church. 


1 F. Loofs, Nestoriana 60. 
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Le bapteme joue dans Foeuvre d’Origfene le mdme r61e primordial que 
dans toute FEglise de son temps. D’excellents travaux ont 6t6 publics k ce 
sujet et Fon pourrait se demander s’il v a encore quelque chose k dire aprfes 
Windisch 1 et le P. Hugo Rahner 2 , les PP. Danidlou 3 et Crouzel 4 : les pre¬ 
miers ont surtout insists sur la liberation du p4ch6; les demiers sur Faspect 
eccl4sial et sacramentel. Cependant, plus on p6nfetre dans ce monde de la 
pens6e orig6nienne, plus sa richesse, sa diversity, sa compl6mentarit6 se font 
jour et moins on imagine pouvoir en 6puiser les points de vue. Cet expose 
voudrait insister surtout sur Faspect mystique, Faction de Dieu et son but, 
la conformation de Fame k son Seigneur, mais en replant cette action dans 
Fensemble de la doctrine du bapteme dont elle est inseparable. 

Orig6ne parle du bapteme k peu prfes dans toutes ses oeuvres. Arrive, dans 
son Commentaire du quatrifeme evangile, aux temoignages du Baptiste et au 
bapteme qu’il administre, il leur consacre tout le livre VI. C’est ce texte qui 
servira de base k notre expose, mais nous avons tache de le completer, de le 
preciser, d’en nuancer la pensee k Faide de ce que nous avons pu trouver dans 
ses autres oeuvres. Nous verrons done d’abord la prefiguration du bapt6me 
sous l’ancienne alliance, puis la distinction qu’Origfene 6tablit entre le 
baptSme de Jean, qui est un bapteme d’eau - nous dirions volontiers un 
bapteme d’eau seulement -, donne pour un temps et en vue de Fautre, et le 
bapteme de J6sus, k la fois sacrement visible, que FEglise donne k ceux dont 
elle veut faire ses enfants, et aussi effusion invisible d’Esprit et de feu; et 
nous le verrons insister parfois sur Faspect eccl^sial et sacramentel, plus 
souvent sur Faspect mystique. Nous le verrons ensuite dissocier FEsprit et 
le feu et s’attacher k 6tudier Faction de chacun d’eux: la vie nouvelle 
procur6e aux justes par FEsprit et la purification op6r6e par le feu chez les 
p^cheurs, montrer comment les uns endurent ces souffrances salutaires sur 

1 H. Windisch, Taufe und Siinde im altesten Christentum bis auf Origenes, Tubingen 
1908. 

2 Hugo Rahner, Taufe und geistliches Leben bei Origenes, Zeitschrift fur Aszese und 
Mystik 7, (Innsbruck-Munchen) 1932. 

3 J. Dani61ou, tie Bapt3me», dans: Orig^ne, Paris 1948, 66—74. Voir aussi ties Pr6- 
figurations du Bapteme*, dans: Bible et Liturgie, Paris 1951, 121—135. 

4 H. Crouzel, Orig^ne et la structure du sacrement, Bulletin de Literature eccl^sias- 
tique (Toulouse) 1932, 83—92: tie Bapt£mei. 
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cette terre, les autres dans Pau-del&. Et nous consid6rerons le but unique 
auquei tendait ddj& le bapteme de Jean: la vie enDieu de Tame rendue 
semblable k son Seigneur. Nous en viendrons enfin au martyre, bapteme de 
sang, oil non seulement Phomme souffre k limitation de son Seigneur, mais 
oil le Seigneur lui-m6me continue en Phomme sa passion. Mais nous ne 
parlerons pas du bapteme re 9 u par le Christ, bapteme dans le Jourdain 1 et 
bapteme dans le sang 2 , qu’il faudrait replacer Tun, dans une 6tude g6n6rale 
de la th6ologie de Pincamation chezOrigfene, et Pautre, dansl’ensembledesa 
doctrine de la redemption. 

En cherchant des prefigurations du bapteme dans PAncien Testament 
Origfene a conscience de ne faire que suivre S. Paul. H s’en explique au livre 
VI du Commentaire sur 8 . Jean 3 : «Paul, qui lisait PEcriture mais ne livrait 
plus pour elle des combats selon la chair 4 - il savait en effet que «la Loi est 
spirituelle H -, nous apprend, dans la Premiere Epttre aux Corinthiens 6 , k 
interpreter spirituellement le passage de la Mer Rouge; car il dit: Je ne veux 
pas que vous Pignoriez, frferes: nos pferes ont tous ete sous la nu6e, ils ont 
tous traverse la mer, tous et6 baptis6s en Moise dans la nu6e et dans la mer, 
tous mang6 le meme aliment spirituel et tous bu le m6me breuvage spirituel: 
car ils buvaient k un rocher spirituel qui les accompagnait et ce rocher etait 
le Christ. D’aprfcs cela, demandons, nous aussi, k Dieu de nous accorder de 
comprendre spirituellement le passage du Jourdain par Josu6 et d’affirmer k 
son sujet ce que Paul aurait dit: Je ne veux pas que vous Pignoriez, fibres, 
nos p&res ont tous traverse le Jourdain, ils ont tous ete baptis6s en Jesus 
dans PEsprit et dans le fleuve.» Remarquons ici qu’en transcrivant Josu6 
par *Irjaovg le texte de la Septante invitait le commentateur k une sort© 
d’identification: ce que Josu6 a accompli en figure, Jesus le realise en esprit 
et en verite. «Car Josue, le successeur de Moise, nous dit Orig&ne, est Pimage 
de jesus-Christ qui, par la predication de PEvangile, a recueilli la succession 
du regime de la Loi.» 

Alors que d’autres Pferes ont developpe davantage le symbolisme de la 
Mer Rouge 7 , notre docteur va opposer bapteme de Moise et bapteme de 
Jesus, un peu comme tout k Pheure il opposera bapteme de Jean et bapteme 
de Jesus, figurant respectivement PAncienne et la Nouvelle Alliance. «C’est 
pourquoi, continue-t-il, bien qu’ils soient tous baptises en Moise dans la 
nu6e et dans la mer, leur bapteme a quelque chose d’amer et de saumatre, 
car ils craignent encore leurs ennemis, ils crient vers le Seigneur et disent k 
Moise: Manquait-il de tombeaux en Egypte que tu nous aies fait sortir pour 

1 In Jo. VI 42, 220; frg 10. 

2 In Jo. VI 43, 224. 

3 In Jo. VI 44, 227-232. 

4 Cf. II Cor. 10, 3. 

s Rom. 7, 14. 

6 I Cor. 10, 1-4. 

7 Cf. G. BareiUe, Le Bapteme d’apres les P&res grecs et latins, dans: DTC II l&re partie 
(Paris 1939), col. 197—199; J. Dani61ou, Bible et Liburgie, 121—135. 
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nous mettre k mort dans le desert ? Pourquoi as-tu agi ainsi en nous faisant 
sortir d’Egypte ? 1 Le bapt&ne de J6sus, dans un fleuve k l’eau vraiment 
douce et d6salt6rante, a beaucoup d’avantages si on le compare k l’autre, car 
d6j& la religion est mise en lumifere et re£oit la place qui lui revient. . . C’est 
alors qu’est manifesto le mystfere des desseins du Pfere envers son Fils, qu’il 
61&ve et k qui il accorde cette grace: qu’au nom de J6sus tout genou fl6chisse 
au ciel, sur terre et dans les enfers, et que toute langue confesse que J6sus- 
Christ est Seigneur k la gloire de Dieu le Pfere 2 . Car c’est par ce texte que 
s’eclaire ce qui est 6crit dans Josu6: Le Seigneur dit k Josu6: Aujourd’hui 
je commencerai k t’61ever aux yeux des enfants d’lsrael 3 . Et c’est Notre 
Seigneur J6sus-Christ qu’il faut entendre dire aux enfants d’Israel: Appro- 
chez et dcoutez la parole du Seigneur notre Dieu; k ceci vous reconnaitrez 
que le Dieu vivant est au milieu de vous 4 . En effet, par le bapteme de J6sus 
nous reconnaitrons que Dieu est vivant au milieu de nous.» 

D’apres le meme symbolisme, les Homdies surJosud voient 5 dans la sortie 
d’Egypte la figure de l’abandon de l’idolatrie, dans la travers6e de la Mer 
Rouge, celle de l’entr6e au cat4chum6nat, et dans la marche au d6sert, 
l’6ducation du neophyte: «Mais, lorsque tu arriveras k la source spirituelle 
du bapteme et que . . . tu seras initi6 k ces mystferes augustes et sublimes que 
connaissent ceux-14 seuls qui ont le droit de les connaitre, alors, ayant 
traverse le Jourdain . . ., tu entreras dans la Terre de la promesse; cette 
terre oil J6sus, aprfes Moise, te prend en charge et devient le guide de ta 
route nouvelle.» En soulignant ainsi le role pr6paratoire et p^dagogique de 
la Loi, l’ex6gfete reste fidfele k S. Paul 6 . 

Et Origfene de consid^rer les graces obtenues par les anciens dans le 
Jourdain: Elie, une fois baptist dans le Jourdain, fut mieux pr6par6 k etre 
enlev6 au ciel, puisque Paul appelle bapteme cette Strange marche k travers 
l’eau et c’est en traversant deux fois le Jourdain qu’Elis6e obtint de recevoir 
une double part de l’esprit de son maitre 7 . Naaman, le Syrien, qui n’avait 
d’abord pas compris que «le role du prophfete, c’est d’envoyer k ce qui 
gu6rit 8 », «se leva, s’en alia et, en se baignant, accomplit le myst&re du 
bapteme, sa chair devint semblable k la chair d’un enfant. De quel enfant? 
De celui qui, dans le bain de r6g6n6ration, naitra dans le Christ J6sus 9 .» II fut 
alors d61ivr6 non seulement de la lepre sensible, mais aussi de l’autre par un 
toucher v^ritablement divin 10 . 


1 Ex. 14, 11. 

2 Phil. 2, 10-11. 

3 Jos. 3, 7. 

< Jos. 3, 9-10. 

5 IV 1. 

6 Cf. Gal. 3, 24. 

7 In Jo. VI 46, 238-239. 

8 In Jo. VI 47, 243. 

9 In Luc. Horn. XXXIII 5, trad. Fournier-P6richon. 

10 C. Celse I 48. 
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Si done la vie d’un Josue, d’un filie, d’un £lis6e n’a sa pleine signification 
que dans la reference k «celui qui devait venire 1 , si, en reconnaissant dans 
leur minister© une figure du bapteme chretien, on en d6couvre le sens le plus 
profond et, en definitive, le plus veritable, que dire alors de celui qui est 
venu pr6parer le chemin devant lui 2 , celui dont la mission est, d’apr&s 
revangile de Marc 3 , le ^commencement de l’Evangile de J6sus-Christ» et 
dont la fonction est devenue comme un nom propre, Jean le Baptiste? Le 
caractfere de son bapt£me, il l’avait lui-m£me souligne: il pr6disposait k 
recevoir le bapt£me de celui qui venait aprfes lui 4 . C’est done k partir de ses 
propres declarations qu’Origfene tentera de pr£ciser son r61e par rapport k 
J6sus: le bapteme du Pr6curseur avait un caract£re corporel 5 , sensible 6 , 
visible 7 , il 6tait l’accomplissement de l’Ancien Testament 8 , tandis que le 
bapteme de J6sus est incorporel 9 , intelligible l0 , invisible u, il est Inauguration 
du nouvel ordre de choses 12 . Inferiority done du bapteme de Jean, comme du 
monde visible, qui n’est que pour un temps - superiority du bapt£me de 
Jesus, qui est d’un autre ordre. Le premier est un bapteme d’eau, donn6 
pour le repentir 13 , c’est-4-dire un bapt£me imparfait, qui, par la conversion 
qu’il suscite, pr6pare k recevoir l’autre 14 , le second, un bapt£me dans l’Esprit- 
Saint et le feu 15 , donn6 pour la remission des p6ches, comme Jean Baptiste 
l'avait annonce 16 , il est efficace par lui-m£me: xaft 3 avr6 17 et ne renvoie k rien 
d’autre. 

Au livre VI du CommerUaire sur 8. Jean 18 , un texte, particuli£rement 
dense, rassemble, dans une comparaison avec Faction des miracles, les prin¬ 
cipally elements du bapteme chr6tien, que d’autres passages nous presen- 
teront isoies: l’eau, l’epicl£se, le baptise et les dispositions qui sont requises 
de lui, enfin la grace propre au sacrement, liberation du pech6 et don de 
l’Esprit: «De m£me que, malgr6 leur caract£re corporel, les miracles . .. 
accomplis . . . par le Sauveur, symboles des hommes deiivres de toute 
maladie . . . par une parole de Dieu, firent aussi du bien en appelant k la foi. 


i Cf. Matth. 11, 3. 2 Cf. Mai. 3, 1; Me. 1, 3; Jn. 1, 23. 

3 Me. 1, 1. 

4 Cf. Matth. 3, 11; Me. 1, 8; Le. 3, 16. 

8 In Jo. VI 30,164. 

6 In Jo. frg 76. 

7 In Luc. Horn. XXIV 1. 

8 In Rom. V 8 (PG 14, 1039 B). 

9 In Jo. VI 32, 162. 

10 In Jo. frg. 76. 

11 In Luc. Horn. XXIV 1. 

12 In Rom. V 8 (PG 14, 1039 AB). 

13 Jn. 1, 26; Matth. 3, 11. 

1 4 In Jo. VI 32, 162; In Luo. frg. 61/84. 
is Matth. 3, 11. 

i® Le. 3, 3; In Luc. frg. 61/84. 

1 7 In Jo. VI33, 166; axirov tov Panrrf&oikn: In Luc. frg. 61/84. 
i«33, 166-167. 
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de m6me le bapteme d’eau, symbol© de la purification de l’&me lav6e .. . du 
p6ch6, e8t par lui-mfeme principe et source de graces divines pour quiconque 
s’oflre k la divinity par la puissance des invocations k l’adorable Trinity ... 
ce qui est attests par. . . les Actes des Apotres i , ok le Saint-Esprit des- 
cendit. . . manifestement sur les baptises, aprfes que l’eau lui efit fray6 le 
chemin chez ceux qui s’y pr6sentaient d’un coeur sincere .. .* Ce texte a 6t6 
analyst plus d’une fois. On peut y relever d’abord un double parallelism©, 
soit, avec le P. Dani61ou 2 , centre l’humanit6 du Christ et le rite visible 
comme instrument de la grace invisible*, soit, avec le P. von Balthasar 3 , 
entre le sign© et la v6rit6, «gu6rison physique et psychique* op6r£e par le 
miracle, ^ablution physique et psychique* cp6r4e par le baptSme. Et ce 
dernier peut poursuivre son ccmmentaire: «ccmme les actions du myst&re 
sont th4andriques, inseparable ment materiellcs et spirituelles (divines), 
ainsi le rite et la vertu interieure ne font qu’une seule force.* Quel que soit, 
en effet, l’accent mis par Origin© sur la iealite spirituelle, c’est bien dans 
une eau visible que nous sommes baptises 4 , tout comme les Juifs qui r6pon- 
dirent k l’appel de Jean; mais cette eau a 6t6 sanctifie© par une invocation 
mystique et participe k la puissance de la saint© Trinite 5 - et c’est en cela 
que le bapteme de Jesus difffere de celui du Precurseur: difference d’ailleurs 
capitate puisque, voulant prouver l’autorite, la dignite, la saintete de 
l’Esprit et son importance pour la vie humaine, Origfene rappelle 6 que de 
bapteme qui sauve n’est pas complet s’il n’est conf6re avec l’autorite de 
toute la Sainte Trinite . . . si le nom du Saint-Esprit n’est joint k ceux du 
P6re inengendre et du Fils unique.* Par cette eau visible, mais qui n’est plus 
de l’eau ordinaire (tpddv idcug), le corps lui-m6me est sanctifie, car Fame 
n’est pas appeiee seule au salut, mais aussi le corps dont elle se sert comme 
d’un instrument 7 . 

Mais ce bapteme sacramentel, si necessaire soit-il, ici, pour recevoir 
1’Esprit et, ailleurs 8 , le feu purificateur - car sans Jesus nul n’est pur devant 
Dieu 9 —, implique lui-meme des conditions: «Si quelqu’un veut se faire 
baptiser, il doit sortir. Tant qu’il dcmeure dans son premier etat, sans chan¬ 
ger de conduit© et d’habitudes, il manque totalement des dispositions 
requises.* Et Orig&ne d’exhorter les catechumfenes k rejeter de leur coeur 
tout venin et toute malice, de peur d’etre trait4s de (traces de vipferes*, 
comme le furent les foules qui se pr^sentaient au bapteme de Jean 10 . Car, 

1 8, 16—17. 2 Orig^ne, p. 68. 

3 H. U. von Balthasar, Parole et myst&re chez Orig&ne, Paris 1957, 100—101. 

< In Rom. V 8 (PG 14, 1038 C). 

5 In Jo. frg 36. 

6 De Princ. I 3, 2. 

7 In Jo. frg. 36. 

8 In Luc. Horn. XXIV 2; In Matth. XV 22 (GCS, Origenes X, p. 417-418). 

* In Jo. XXXII 6, 74. Pour le salut — ou la perdition — des infid&les, voir H. Crouzel, 
Orig&ne et la Philosophic, Paris 1961, 98—100. 

10 In Luc. Horn. XXII 5—6, trad. Fournier-Perichon. 
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pour s’offrir k la divinity, pour se presenter au bapt6me d’un cceur sincere i , 
il faut avoir re 9 u la doctrine de v6rit6 puis observe les commandements 2 , 
il faut ne plus p6cher 3 : seul celui qui est mort au p4ch4 peut etre baptist 
dans la mort du Christ 4 . A propos de cette insistance sur les dispositions 
du sujet, le P. von Balthasar fait encore cette remarque 5 : dQu’Orig^ne, 
qui n’a d’ailleurs jamais songd k une reiteration du bapteme, ne puisse 
avoir en vue que Yinfructuositas, cela ressort de ropposition qu’il 6tablit 
entre bapteme-rite et bapteme-verite*: opposition, mais non exclusion, 
notre Alexandrin Pa bien montr6 au livre I sur Saint Jean 6 : il y a un bap¬ 
teme public et un bapteme cache, un christianisme ext6rieur et un christia- 
nisme dans le secret et il est neoessaire de pratiquer Pun et l’autre. Alors 
le bapteme purifie P&me de toute la souillure de son p6ohe 7 et met les de¬ 
mons en fuite 8 . Aussi, lorsque le Seigneur lave les pieds de ses disciples, 
pourtant dejh purifi6s par Peau du bapteme, c’est unesorte de luxe (jtegiaad), 
selon qu’il est 6crit: «A celui qui poss^de, il sera donn6 davantage 9 *. L’eau 
du bapteme regen^re 10 , au sens propre du terme: elle permet de devenir 
enfants de Dieu 11 ; comme Adam fut le p6re de notre vie terrestre, le Christ 
y est pour nous debut d’une vie nouvelle 12 ; c’est une nouvelle naissance de 
Dieu, une participation k la nature divine de Pamour 13 . 

Ssrait-on parvenu au terme? sans doute: mais comme les Israelites aprfes 
le passage du Jourdain. Il nous reste k conquerir cette terre oh nous sommes 
parvenus: car les Canan6ens, les Amorrh6ens et les H6theens, contre lesquels 
ils eurent k combattre, sont la figure de nos ennemis, «les esprits du mal 
r6pandus dans les espaces celestes* 14 . C’est pourquoi le pr6dicateur met les 
nouveaux baptises en garde et leur recommande la vigilance, car l’opprobre 
de l’Egypte peut se reveiller meme apr6s le bapteme 15 : «Vos vetements 
furent lav63 une fois, lorsque vous rentes la grace du bapteme, votre corps 
fut purifie, vous avez 6te d6barrass6s de toute souillure de la chair et de 
l’esprit: ce que Dieu a purifie, ne le salissez done pas* 16 . 

C’est ce qui arrive, h61as, trop souvent: «Bien peu nombreux sont ceux 
qui gardent la puret6 de leur bapteme 17 .* Il arrive meme frequemment que 

4 In Jo. VI 33, 166-167. 2 in j Q . frg. 36. 

3 In Luc. frg. 61/84. < In Rom. V 8 (PG 14, 1038 C). 

3 Parole et myst^re, 100—101. 

6 In Jo. I 7, 40-42. 

7 In Jo. VI 33, 166. 

8 In Ex. Horn. V 5. 

9 In Jo. XXXII 9, 106-108; cf. Matth. 25, 29. 

10 In Jo. VI 33, 169; cf. Tite 3, 5. 

u In Jo. XX 37, 340. 

12 In Rom. V 2 (PG 14, 1024 C). 

13 In Rom. IV 9 (PG 14, 997 C). 

14 In Jo. X 29, 182; cf. Eph6s. 6, 12. 

45 In Jos. Horn. V 6. 

46 In Ex. Horn. XI 7, trad. Fortier; cf. Act. 10, 16. 

17 In Jud. Horn. VII 7; cf. In Jer. Horn. XIV 5. 
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dee chr6tiens se conduisent plus mal apr&s leur bapteme que pendant leur 
cat4chum6nat i. Ils sont ce temple de Dieu que le Christ a voulu purifier i 2 
et qui est menace de desertion et de destruction 3 . Ceux-14 memo qui occu- 
pent les premieres places dans l’Eglise sont loin de donner le bon exemple: 
Faso&te se souille aveo des pens6es de vanit6 et de lucre, le docteur cherche 
sa propre gloire, l’episcopat suscite ambition, gloriole, flatteries 4 . 

Devant un tel 6tat de choses, certains etaient tenths de dire: des anciens 
avaient plus de chance que nous, puisque la remission de leurs p4ch6s leur 
6tait accord6e par toutes sortes de sacrifices. Pour nous, il n’y a qu’une 
remission des pdchds, accord6e au d6but par la grace du bapteme; ensuite 
il n’y a plus de mis6ricorde ni de pardon pour le p6cheur 5 * .» Dans son Ex¬ 
hortation au Martyred, Orig&ne prend cette inquietude k son compte: «Souve- 
nons-nous aussi des fautes que nous avons commises et qu’il n’est pas 
possible d’obtenir sans le bapteme la remission des peches et . . . que selon 
les lois 6vang61iques on ne peut etre deux fois baptise d’eau et d’Esprit 
pour la remission des peches.» 

D’autres se demandaient 7 comment il se fait que des chretiens p6chent, 
alors que, d’aprfcs S. Paul 8 , la mort a r6gn6 jusqu’4 Jesus-Christ et que 
desormais, o’est la vie qui r&gne: d’aprfcs Origfene, ils n’ont pas compris 
que le temps present est celui du combat 9 . L’Ecriture prouve, en effet, par 
de nombreux exemples que ceux qui sont appeies «saints» ne sont pas 
imm6diatementsanspech6: ce sont plutdt des 6tudiants en saintete 10 . Alors 
que la volonte se convertit en un instant, l’alignement de la conduite est 
lent et progressif, il redame des efforts r6p6tes 11 . Le P. Rahner formule 
ainsi oet apparent paradoxe 12 : le bapteme est liberation du peche (EntsUn- 
digung) au plein sens du terme; mais cette liberation du peche . . . se presente 
d’abord comme un devoir: toute la lente et p6nible liberation ult6rieure 
d6veloppe la r6alite (ist die Qestaltung) de la liberation unique et soudaine 
oper6e par le bapteme. 

Quand les fruits du bapteme mfirissent en l’homme, c’est que la grace 
de Dieu agit et seconde sa liberte. Selon les besoins de l’&me, l’intervention 
divine prend une forme difF6rente, car des ohemins trfts divers mfcnent k 
la liberation du pech6 13 : Notre Seigneur est le rameau issu de la souchede 

i In Ez. Horn. VI 7. 2 i n J Q . X 24, 141; X 23, 134-130. 

3 In Matth. ser. 29 (GCS, Origenes XI, p. 55). 

* In Matth. XI 15 (GCS, Origenes X, p. 59). 

5 In Lev. Horn. II 4. 

6 30, trad. Bardy. 

7 In Rom. V 3 (PG 14, 1028 A). 

« Cf. Rom. 5, 12-18. 

9 In Rom. V 3 (PG 14, 1028 B). cf. In Jos. Horn. V 2. 

In Num. Horn. X 1. 

H In Rom. VI, 9, 11 (PG 14, 1088 AB. 1092 AB). 

42 Taufe und geistliches Leben, 210. 

13 In Jo. VI 53, 299. 

9 Cross, Studla Patristics XI 
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Jess^ 1 qui ch&tie les uns et fleurit pour les autres 2 . Pour ce motif, Origin©, 
qui associe parfois 3 les dons caract4ristiques du baptSme chr6tien, PEsprit 
et le feu, distingue plus souvent leur action: car PEsprit n’est pas accord^ 
k tous apr&s le baptfime 4 : Simon le magicien ne put le recevoir, quoique 
baptist mais par hypocrisie, tandis que le centurion Corneille en fut jug6 
digne avant meme d’avoir baptist 5 ; il ne descend, en effet, que sur les 
Ames justes 6 ; il y produit un renouveau 7 , il leur donne la force desuivrele 
Seigneur, car «nul ne peut dire: J6sus est le Seigneur, si ce n’est par PEsprit- 
Saint* 8 ; il sanctifie ceux qui ont part k lui 9 . 

Mais celui que PEsprit n’a pas guAri aura besoin d’etre purifi6 par le feu 10 
ou, selon une autre image, le feu divin, qui illumine les justes, brfile les 
p6cheurs qui haissent la lumifere, parce que leurs oeuvres sontmauvaises 11 . 
La distinction entre PEsprit et le feu ne signifie done pas pour Origfene que 
PEsprit abandonne l’ame p^cheresse k elle-meme: il agit sur elle, mais 
douloureusement et obscur^ment: k celui qui ne peut saisir sa presence dans 
le murmure d’une brise ldgfere 12 , il se manifeste comme un feu qui d6vore les 
pens6es mat4rielles et corporelles 13 , le vice et ses oeuvres: s’il d6vorait des 
objets mat^riels, ce serait un feu materiel 14 . Ou bien, sommes-nous stupides 
au point de penser que le feu divin d6vore du bois, de lapailleetdufoin 15 ? 
Ainsi, tandis que le juste est baptist dans PEsprit-Saint, le p6cheur Pest 
dans le feu 16 , de sorte que le meme individu ne re 9 oit pas en meme temps 
PEsprit et le feu, qu’Origfene appelle parfois 17 bapt6me d’Esprit et bapteme 
de feu, d’aprfes les effets divers de Punique baptAme. 

Mais ce feu, si p6nible soit-il 18 , est un feu bienfaisant, sinon le Fils du Dieu 
bon ne serait pas venu l’apporter sur la terre 19 : *Celui qui a accueilli le vice 
dans son &me k une profondeur telle qu’il est devenu une terre couverte 
d’^pines, devra etre op4r6 par le Verbe vivant de Dieu, plus ac6r6 qu’au- 

1 Is. 11, 1. 

2 In Jo. I 36, 261-264. 

3 In Jo. VI 37, 162; XXXII 7, 79; frg 76; In Matth. XV 23 (GCS, Origenes,X, p. 418). 

4 In Jo. VI 38, 169. 

5 In Num. Horn. Ill 1; cf. In Jo. VI 33, 167. 

6 anovdaioi: In Jo. frg. 37,123; DePrinc. I 3, 7; cf. In Jo. II H, 80 et notre note ibidem. 

7 VI 33, 169. 

8 In Jo. XXXII 32, 399—400; cf. I Cor. 12, 3. Pierre eet excusable d’avoir rente J4sus, 
car il n’avait pas encore re 9 u PEsprit (In Matth. ser. 114 [GCS, Origenes XI, p. 236—237]). 

9 Participium habere: De Princ. I 1, 3. 

In Cant. Ill (GCS, Origenes VIII, p. 371); In Ez. Horn. I 13. 

n In Cant. II (GCS, Origenes VIII, p. 129-130). 

12 Cf. I Rois 19, 12. 

13 Ad Mart. 37. 

14 C. Celse IV 13. 

15 In Lev. Horn. V 3. 

16 In Luc. Horn. XXVI 1—3. 

17 In Jer. Horn. II 3. 

18 In Jo. VI 68, 297-298. 

1 9 In Ex. dans Philocalie XXVII 8; cf. Lc. 12, 49. 
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cune 6p6e k deux tranchants, plus efficace et plus brfilant que tout autre 
feu. A une telle ame il faudra envoyer le feu qui sait trouver les Opines et 
qui, k cause de sa divinity, s’en tiendra k elles, sans brfiler en outre ni tas 
de grains sur l’aire, ni 6pis dans les champs 1 .* C’est pourquoi Tame, con- 
sciente de son p6ch6, s’6crie avec Origfene: «Puisse ma terre etre, elle aussi, 
embras6e de ce feu divin, pour ne plus porter d6sormais ni ronces, ni 
Opines! 2 * 

Ce feu, qui est dfes ici-bas present en certaines ames 3 qu’il purifie dfes cette 
vie, est eschatologique pour d’autres: car il y a un feu dans ce sifecle et il y 
enaun autre dans le sifecle k venir 4 : «Quiconque, au sortir de cette vie, 
desire passer au paradis et a besoin de purification, il le baptise dans ce 
fleuve (de feu) et le fait parvenir au lieu de son d6sir 5 .» Cependant, dans un 
autre texte, Origfene ne marque pas d’exceptions: «Tous doivent venir au 
feu . . . Alors celui qui apporte beaucoup de bonnes oeuvres melees de peu 
d’injustice, voit fondre au feu ce peu comme du plomb, il est purifte et reste 
tout entier comme de Tor pur. Celui qui s’est davantage alourdi de plomb, 
doit brfiler davantage pour que ce plomb soit tout fondu et que, s’il lui 
reste peu d’or, au moins cet or soit pur 6 .* Cependant ces chatiments que Dieu 
inflige k ses creatures coupables sont des myst&res divins et ineffables, 
connus de Dieu seul, oh le don de la grace importe plus que la vari6t6 des 
supplices 7 . Dons de gr&ce, par consequent, ce feu et la mort qu’il provoque, 
car il faut mourir au p6ch6 pour ressusciter avec le Christ 8 . 

En effet, si tu vis encore au p6ch6, tu ne peux etre enseveli avec le Christ, 
ni etre d£pos6 dans son s^pulcre neuf, car ton vieil homme vit encore . . . 
Ainsi qui veut etre enseveli avec le Christ ne doit apporter rien de vieilli k 
son s6pulcre neuf: ista est ergo beata mors 9 10 . Mais si dans le baptfrne d’eau 
nous avons 6t6 ensevelis avec le Christ, par le bapteme d’Esprit et de feu, 
nous sommes rendus semblables k son corps de gloire, k lui qui est assis sur 
son trone de gloire, et nous si6geons nous-memes sur douze trones 1 °. Sem- 


1 In Jo. VI 58, 297-298; cf. H6b. 4, 12; Ex. 22, 5-6. 

2 In Ley. Horn. V 3. 

3 Comme J6r6mie: In Jer. Horn. XIX 8—9. < l n Ex. Horn. XIII 4. 

5 In Luo. Horn. XXIV 2, trad. Fournier; P6richon. 

6 In Ex. Horn. VI 4, trad. Fortier, cf. Ex. 15, 10. 

7 Plus tamen in gratiarum donatione quam in tormentorum varielatibus constitute. In Ez. 
Horn. V 1 (GCS, Origenes VIII, p. 372) H. Crouzel voit dans le baptSme de feu, «l'origine 
de notre doctrine du Purgatoire ... surtout si on entend le Purgatoire dans le sens d6velopp6 
par Ste Catherine de G6nes dans son Traits du Purgatoire#. Cf. Orig&ne et la Structure 
du Sacrement, p. 88, n. 42, et Origene, Homilies sur S. Luc XXTV 2, dans Sources 
Chr6tiennes 87, p. 326—327, notes 1 et 2. Dans Le Baptdme de feu, Leipzig-Upsala 1940, 
p. 2 4 13, C. M. Edsman rattache les images eschatologiques d’Orig&ne k des images semblab¬ 

les, mais trouv6es dans d’autres contextes id£ologiques et dont souvent la signification 
profonde diff&re totalement. 

® Cf. Rom. 6. 6-11. 

» In Rom.V 8, PG 14, 1038 C-1039 A. 

10 In Matth. XV 23, t. X, p. 417-418; cf. Phil. 3, 21; Lc 22, 30. 

«• 
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blab lee au corps de gloire du Christ! Que dire alors de la veritable beautA 
de ceux qui ont AbA tout entiers plongA3 (P<mruxdjLievot.) par JAsus dans 
PEjprit-Saint et le feu 1 et pour qui le feu divin n’est plus que lumiAre? 2 

Pour purvenir A oette plenitude et A cette joie, il existe un autre chemin, 
plus court et plu3 sflr, mais qui n’est pas donnA A tous, le martyr©: car le 
Christ e3t A la fois baptAme d’eau, baptdme d’E sprit, de feu et, pour quel- 
ques-uns de sang 3 . OrigAne, qui tout A l’heure exprimait son inquietude du 
fait qu’on ne pout dbre baptist une seconde fois d’eau et d’Esprit pour la 
remission de3 pAohA3 ajoutait: «Mais le bapteme du martyre nous est accor- 
dA* 4 . Non seulemont il rend la purete du premier baptSme, mais il rend plus 
purs encore: par Tun les pech63 pass63 ont et6 effaces, par l’autre, les pech6s 
future sont supprimAs. Ioi les pAohAs sont remis, 1A exclus. Qui a re$u oe 
bapteme n’a plu3 rien A oraindre des demons 5 . Bien plus, les demons, 
dAsarmAs par le3 martyrs 6 , ont A souffrir de leur patience plus que les martyrs 
dee tortura3 qui leur sont infligees 7 . Leur mort detruisant les puissances 
malignes ou les vidant de leur venin, libAre les autres hommes de leur 
emprise 8 . Au33i OrigAne se demande-t-il, quand la persecution s’arrAte, s’il 
est digue d’Atre persAoutA pour le Christ et de mourir pour le nom du Fils 
de Diou; mai3 il envisage aussi que le diable, dans la crainte de se voir 
arracher ses viotimos 9 , lais3e les ohretiens en paix jusqu’A ce que, aveugl6 
par sa malice, il dAolenohe de nouvelles hostilitA3 10 . C’est ainsi qu’OrigAne 
peut dire A sou ami Anbroise qu’il sera plus utile A ses enfants en endurant 
le mtrtyre qi’en deunurant auprA3 d’eux 11 . 

Mus pourqxoi OrigAne attribue-t-il une tells puissance au martyr? Sans 
doute A oauso du motif qui inspire son sacrifice: «Le saint qui est un homme 
d’honneur et veut rApondre aux bienfaits par lesquels Dieu l’a devanoA, 
cherche ce qu’il pourrait faire au Soigneur pour tout ce qu’il en a re$u. Et 
il ne trouve rien d’autre qui puisse corresponds A ses bienfaits et Atre 
rendu A Dieu par un horn n 3 reconnaissant, sinon la mort dansle martyre* l2 . 
PrAcieuse oonfijbnco d’un homno qui a dAsirA le martyre toutesavie 13 et 
qui nous en livre ioi le secret! Le Maitre l’avait dit: «Il n’y a pas de plus 
grand amour que de donner sa vie pour oeux qu’on aime* 14 . L’amour est 

1 In Jo. XXXn 7, 79. 

a In Matth. XVII 19, t. X, p. 639-640. 

3 In Jo. VI 43, 223. 

3 Ad Mart. 30, trad. Bardy; of. ci-dessus p. 119. 

3 In Jud. Horn. VII 2. 

• Ad Mart. 42. 

2 Ad Mart. 48. 

8 In Jo. VI 54, 281—283. 9 In Num. Horn. X 2. 

!• C. Celae VIII 42. 

*1 Ad Mart. 38. 

13 Ad Mart. 28, trad. Bardy. 

13 Pour I’attitude qu’il garda tout© sa vie A l’Agard du martyre, of. Eusebe, His. Eocl. 
VI 2, 3—5; III 4; XXVHI; XXXIX 5. 

w Jn. 16, 13. 
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done le feu qui consume le sacrifice ou plutdt, selon les Homilies sur le 
Livitique J , e’est l’amour qui met le feu au sacrifice: tChacun de nous a un 
holocauste en lui et il met lui-m£me le feu k l’autel de l’holocauste, pour 
qu’il brfile perp4tuellement. Si je renonce k tout ce que je posE^de, si je 
prends ma croix et suis le Christ, j’offre un holocauste k l’autel de Dieu; 
si, ayant la charit6, je livre mon corps pour bitiler et obtenir la gloire du 
martyre, je m’offre moi-mfime en holocauste k l’autel de Dieu. Si j’aim© 
mes frferes au point de donner ma vie pour eux, si je lutte juequ’& la mort 
pour la justice et la v6rit6, j’offre un holocauste k l’autel de Dieu et je de- 
viens moi-meme le sacrificateur de ma victime*. 

Peut-etre pourrait-on r^sumer la pens6e d’Origfcne en disant que le mar- 
tyre est un holocauste volontaire par amour, en r^ponse k l’amour pr6- 
venant de Dieu. Et pourtant le chr&ien n’a pas le droit de provcquer le 
martyre — il serait alors cause du p6ch6 des ennemis du Christ 2 —; il ne peut 
qu’acquiescer k une volont4 de Dieu qui demande parfois aux hommes 
d’endurer les pires supplices pour confesser sa divinity 3 . Alors, plus que 
jamais, le feu qui les brfile est un feu b^atifiant oil se produit comme une 
identification entre le chr&ien et son Seigneur: le martyr est plus que tout 
autre crucifix et enseveli avec le Christ pour ressusciter avec lui 4 . En effet, 
lorsque nous sommes en prison, que nous avons faim, que nous avons soif, 
e’est le Christ qui est en prison, qui a faim, qui a soif 6 , car tout ce qui est 
fait k ses saints, en bien ou en mal, lui est fait 6 : toutes les fois done qu’un 
chr^tien est jug6 non pour ses p6ch6s, mais parce qu’il est chr^tien, e’est 
le Christ qui est jug6 7 . J£sus continue d’etre frapp6 et moqu6 par les paiens 8 : 
le Sauveur, quoique impassible en sa divinity, endure ccpendant tout ce 
qu’endure son corps qui est l’Eglise 9 . Il poursuit en elle sa redemption, car 
ce n’est pas en une fois qu’il fait de tous ses ennemis l’escabeau de ses pieds ... 
cela dure jusqu’i ce qu’il ait detruit le dernier ennemi, la mort *°. C’est 
pourquoi, le sang des martyrs, devenu celui de J6sus, a une valeur r&lemp- 
trice 11 : s’offrant eux-mfimes en sacrifice, ils sont pontifes avec le Christ 
souverain pontife 12 . Et ces paroles d’^merveillement qu’6mettent les puis¬ 
sances ang^liques, en voyant le Christ monter au ciel aprfes sa passion 13 : 

iIX 9. 

2 In Jo. XXVm 23, 192-195. 

3 In Jo. VI 54, 280. 

4 In Jo. X 35, 231; cf. Gal. 2, 20; Rom. 6, 4; Col. 2, 12. 

s Matth. 25, 36-36. 

6 In Matth. 8©r. 1, t. XI p. 2. 

7 In Jer. Horn. XIV 7. 

8 In Jer. Horn. XIX 11. 

9 In Matth. ser. 73, t. XI, p. 172. 

io In Jo. VI 57, 295-296. 

n Ad Mart. 50. 

12 Ad Mart. 30; cf. Apoc. 20, 6. 

13 In Jo. VI 56, 288; In Ps. 15, 9 dans Apologie de Pamphile, PG 12, 1215-1216; In 
Matth. XVI 19, t. X, p. 540. 
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«Qui est celui-ci qui arrive d’Edom, de Bosor, en habits 6carlates, si beau»? 1 
elles les prononcent aussi pour eux: bienheureuses done ces ames qui suivent 
le Christ de la mani&re mOme dont il les a pr6c6d6es 2 . Aussi Origfene peut- 
il conclure ainsi son Exhortation au Martyre ,: «61orifions done Dieu, nous 
aussi, en l’exaltant par notre mort, puisque le martyr, par sa mort, glorifi© 
Dieu; ce que nous avons appris de Jean qui dit: il dit cela pour montrer 
par quelle mort il glorifierait Dieu* 3 . 

PeutAtre pourrait-on conclure en disant que, par le baptSme de Jean, 
Dieu appelait les homines au repentir et k la conversion; par le bapteme 
de J6sus, il les fait entrer en communion avec lui, puis les fa 9 onne par 
FEsprit et le feu jusqu’A les rendre semblables k son Fils; mais, en l’homme 
qui consent k perdre la vie par le martyre, le Fils lui-meme s’offire k son 
P6re. 


ils. 63, 1. 

a In Jud. Horn. VII 2. 

3 Ad Mart. 50, trad. Bardy; cf. Jn. 21, 10. 
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In 1826, J. J. I. von Dollinger cited Origen as a strong witness for the 
nineteenth century Roman Catholic conception of the Sacrifice of the 
Mass 1 . In 1840, Hofling claimed to be able to prove that Origen opposed the 
Roman Catholic and supported the Lutheran position on sacrifice in the 
Mass 2 . Neither man did much more than read into Origen what he wanted 
to find. Years later, taking his cue from C. Bigg, A. Hamack characterized 
Origen as the great theologian of sacrifice 3 . Nevertheless, the subject still 
awaits the full, careful study of which this paper hopes to be the first step 4 . 

Such a study demands, as numerous recent monographs have shown, a 
careful analysis and massive application of all relevant texts from the body 
of Origen’s work. Origen’s generally unmethodical manner and the lack 
of absolute reliability in the Latin translations by Rufinus and Jerome, in 
which the greater part of Origen’s extant work has come to us, make such 
a method imperative 5 . 

1 1. Dollinger, Die Lehre von der Eucharistie in den drei ersten Jahrhunderten, Mainz 
1826. 

2 Johann Hdfling, Origenis doctrina de sacrificiis Christianorum, Erlangen 1840—1841. 

3 Adolf Hamack, Lehrbuch der Dogmengeschichte I, Tubingen 1909 4 , 477; Charles 
Bigg, The Christian Platonists of Alexandria, Oxford 1886, 209—212. 

4 Some other authors have indeed taken up this subject, but only briefly, or in the 
course of treating other material. Among them we mention: Hans Urs von Balthasar, Le 
Mysterion d’Orig&ne, Recherches de Science Religieuse 26, 1936, 642 and 27, 1937, 
46—60 — also published separately as: Parole et Myst&re chez Orig&ne, Paris 1957; Henri 
Crouzel, Virginity et Manage selon Origdne, Paris 1961, esp. 109—120; William Fairweather, 
Origen and Greek Patristic Theology, Edinburgh 1901, 185—190; Prosper Hartmann, 
Orig&ne et la th6ologie du martyre, Ephemerides Theologicae Lovanienses 34, 1958, 
773—824; Michele Pellegrino, Christo e il martire nel pensiero di Origene, Divinitas 3, 
1959, 144—170; Bernard Poschmann, Die Siindenvergebung bei Origenes, Braunsberg 
1912, passim; Karl Rahner, La doctrine d’Origdne sur la penitence, Recherches de Science 
Religieuse 37, 1950, 274—275, 282—285, 430-^53; Ernst Redepenning, Origenes II, 
Bonn 1946, esp. 401—440; Georg Teichtweier, Die Siindenlehre des Origenes, Regensburg 
1958, 51—53, 289, 315, 328—331; Walther Volker, Das Vollkommenheitsideal des Origenes, 
Tubingen 1931, passim. The most serious attempt thus far truly to analyze Origen’s idea 
of sacrifice is to be found in: Frances M. Young, The Use of Sacrificial Ideas in Greek 
Christian Writers from the New Testament to John Chrysostom, an unpublished disser¬ 
tation submitted to the University of Cambridge, March, 1967. 

5 Such a method has been successfully used by Volker, op. cit.; Aloisius Lieske, Die 
Theologie der Logosmystik bei Origenes, Munster i. W. 1938, 23—24; Henri de Lubac, 
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By rough count, Origen speaks of sacrifice or related subjects in about 
660 different places spread out through all the works of which we have 
substantial remains, with the notable exception of the De Principiis. 
About 340 of these sacrifice texts occur in the Latin translations, some 20 
in the unreliable Greek fragments of the Commentary on the Psalms, and 
about 190 are found in well-attested Greek texts which alone are adequate, 
even apart from the Latin texts, to demonstrate the major aspect of Origen’s 
thought on sacrifice. The most important sources are, from the Greek: the 
Commentary on Matthew , the Exhortation to Martyrdom , the Contra Celsum , 
and above all the Commentary on John ; and from the Latin: the homilies, 
particularly Rufinus’ translation of the Homilies on Leviticus. 

Origen repeatedly uses Old Testament sacrifice as the basis for spiritual 
or allegorical interpretations, some of which have little to do with the theme 
of Christian sacrifice. This survey will be based on those passages in which, 
while either commenting on the Old Testament cultic ritual or on any 
other matter which happens to suggest the idea of sacrifice to his fertile 
mind, Origen develops the meaning of sacrifice for the Christians of his 
own day. 

The central figure is always Jesus Christ. Jesus is the true Paschal Lamb 
who is led to the slaughter, who takes away the sins of the world, by the 
shedding of whose blood we are reconciled to the Father. He emptied him¬ 
self and bore our infirmities and chastisements out of love for us and obe¬ 
dience to the Father. Jesus is the great and perfect High Priest, both the 
priest and victim in his perfect and unique 1 offering to the Father 2 . 

Nevertheless, Origen’s primary concern is usually to teach how the 
Church and its members, and indeed the whole world, share in the sacrifice 
of Christ 3 . To paraphrase a typical text from the Commentary on John : 
The true Jerusalem is nothing but the Church, built of living stones, where 
there is a holy priesthood and where spiritual sacrifices are offered to God 
by those who are spiritual and who have come to the knowledge of the law 
of the spirit 4 . 

The most perfect way to unite oneself to Christ and his sacrifice waa 
martyrdom. One can give to God nothing more pleasing than to die as a 
martyr, says Origen 5 . Once again from the Commentary on John we find the 
following sequence of thoughts: the bloodshedding of the martyrs is the 
sacrifice which is related to that of the Lamb, and in the Apocalypse John 
sees the martyrs standing next to the heavenly altar of sacrifice. Then — 


Histoire et Esprit, Paris 1960, 40-42; Henri Crousel, Th^ologie de l’image de Dieu chez 
Orig6ne, Paris 1966, 11—14 and Orig&ne et la philosophie, Paris 1962, 193. 

1 Cf. among other places, Horn. Num. 17, 1; GCS 30, 166. 

2 The material mentioned in this paragraph is found throughout the works of Origen. 

3 Cf. Comm. Jn. VI 69 (38); GCS 10, 168, 16-27. 

4 Ibid. XIII 13; GCS 10, 238, 7-11. 

* Exhort. Mart. 28; GCS 2, 24, 11-15. 
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after searching for the spiritual meaning of the sacrifice of Jephthah’s 
daughter, which he finds in the vicarious nature of Christian sacrifice - 
Origen concludes that the martyr’s death parallels Christ’s death and 
victory, and that through the death of the pious martyrs many others 
receive unspeakable blessings 1 . 

The mention here of the “heavenly altar of sacrifice” calls our attention 
to the eschatological. Origen sees the meaning of sacrifices in the heavenly 
mysteries 2 . While speaking of the sacrifice of the Pasch, Origen remarks 
that every festival which really belongs to the Lord awaits its ccnsumration 
not in this age nor upon the earth, but in the ccming age and in heaven 
when the kingdom of heaven appears . . . Local worship is but the pattern 
and shadow of the heavenly sacrifices; our Pasch, Christ, has been sacrificed 
and will be sacrificed hereafter 3 . Origen tells us that we must, through the 
word, rise to the third Pasch that will be celebrated in the festive gathering 
of countless angels in a perfect and most holy Exodus 4 . 

Going beyond martyrdom, Origen actually sees the whole of Christian 
life in terms of sacrifice 5 for the new dispensation is presented in terms 
of sacrifice 6 and the saints are portrayed as setting up their own 
covenant according to Christ’s offering of himself 7 . We should refuse 
to build lifeless temples, for our body is a temple of God, and the best of 
these temples is the body of Jesus Christ. The destroyed temple will be 
rebuilt of living and most precious stones. Each of us is to be a precious 
stone in the great temple of God 8 . As living stones we must be active. If 
I raise my hands (in prayer) says Origen in the Dialogue with Heraclides , 
but leave hanging the hands of my soul instead of raising them with good 
and holy works, then the raising of my hands is not an evening sacrifice 9 . 
In a concrete application, Origen notes that good and holy speech is conse¬ 
crated and immolated to God, but bad speech is immolated to idols; and 
he who listens to bad speech eats what has been offered to idols 10 . The body 


1 Comm. Jn. VI 64 (36); GCS 10, 162—163. In many other similar passages Origen 
explains the power of martyrs to effect reconciliation with God and forgiveness of sins for 
their fellow Christians; e. g., Exhort. Mart. 30; GCS 2, 27, 1—14. 

2 Comm. Jn. VI 61 (32); GCS 10, 160. 

3 Comm. Jn. X 14 (11)—16 (12); GCS 10, 185, 10-186, 7. 

4 Ibid. 18 (13); GCS X 189, 25—33. For a study of the heavenly liturgy paralleling the 
earthly, see Leo Grimmelt, Die Eucharistiefeier nach den Wtrken dcs Origcnes, Dies. 
Munster i. W. 1942. 

5 E. g., Origen explains the seven ways of obtaining forgiveness within the Church as 
typological realizations of the various levitical sacrifices for sin: Horn. Lev. 2, 4; GCS 29, 
295-297. 

• Horn. Jos. 2, 1; GCS 21, 296-297. 

7 Comm. Psal. 49, 5; Ren6 Cadiou, Commentaires in^dites des Psaumes, Paris 1936, 
53 and 81; PG 12, 1449 D-1452 A. 

8 C. Cels. VIII 19; GCS 3, 236, 29-237, 14. 

9 Dialogue with Heraclides 20; ed. J. Scherer (Cairo 1949) 160, 13—18. 

19 Horn. Num. 20, 3; GCS 30, 192, 5-10. 
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too has its important place in the sacrifice of the Christian 1 . No one who is 
weak in soul and slow in works can offer the saving sacrifice 2 . In brief, 
the gift worthy of God is not sacrifices or holocausts but the very life itself 
of the Christian 3 . Origen’s comment on the widow’s offering is illuminating: 
it isn’t what we offer that is important, as long as it is all that we are and 
have, and that we offer it with our whole strength 4 . 

Nevertheless, all will be in vain unless we have the proper dispositions, 
without which we are but offering incense in vain 5 . The Lamb takes away 
the sins only of those who suffer 6 . If we want to offer God our proud flesh 
as a sacrificial calf, we must first mortify our members and live ascetically, 
lest, having preached to others, we fall away ourselves 7 . Contact with the 
sacrifice of Christ is saving, but only if one with full faith and obedience 
approaches Jesus as to the Word made flesh, as did the woman with the 
hemhorrage who was healed by touching Christ’s robe 8 . Origen never tires 
of stressing the need for the proper internal dispositions for sacrifice 9 . The 
altar on which Christian sacrifice takes place seems for the most part, in 
Origen’s mind, to be the altar within us 10 * . 

On this internal altar, the Christian must offer sacrifice unceasingly 1! , 
for, says Origen, that man truly celebrates a feast who serves God faith¬ 
fully, lives ascetically and prayerfully, and continually offers bloodless 
sacrifices in prayer to God 12 . It is by constant prayer that we become living 
stones from which Jesus builds the altar on which to offer spiritual victims 13 . 
Finally, Origen stresses the point of unceasing sacrifice by repeatedly 
citing and expanding on Psalm 44, 22: “For thy sake we are slain all the 
day long, and accounted as sheep for the slaughter.” 14 

As I bring this report to a close, you have doubtless noted how little the 
Christian liturgy has had to do with this summary of Origen’s thought on 
sacrifice. This is not due to arbitrary selection on my part, but rather 
reflects the emphasis of Origen himself. To ask whether the concept “Sacri¬ 
fice of the Mass”, as this came to be understood in later centuries, is pre- 

1 Comm. Rom. IX; PG 14, 1203-1208 (On Rom. 12, 1). 

2 Horn. Lev. 5, 12; GCS 29, 355, 2-3. 

3 Comm. Psal. Ps. 115; PG 12, 1577 A. Cf. also Horn. Num. 24,2; GCS 30,227-230. 

4 Comm. Jn. XIX 7 (2)-8; GCS 10, 306-308. 

3 Horn. Jer. 18, 10; GCS 10, 164. 

« Comm. Jn. VI 58 (37); GCS 10, 166-167. 

7 Horn. Lev. 1, 5; GCS 29, 287. 

8 Ibid. 4, 8; 327, 3-328,9. 

9 Horn. Num. 24, 2; GCS 30, 227-228. 

19 Cf. Comm. Lament. Fragm. Nr. 49; GCS 6, 257, 7-8; C. Cels. Vm 17; GCS 3, 234; 
Horn. Lev. 5, 3-4; GCS 29, 337-343. 

1 1 Comm. Jn. VI 52 (34); GCS 10, 161. 

12 C. Cels. VIII 21; GCS 3, 239, 3-7. 

13 Horn. Jos. 9, 1; GCS 30, 347, 3-6. 

w Comm. Psal.; PG 12/1428 A-B; Comm. Rom. VIII; PG 14/1132 B; Exhort. Mart. 
21-GCS 2,19. 
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sent or implicit in Origen’s thought is to bypass what Origen himself was 
primarily interested in and to concentrate on a point he obviously did not 
find relevant enough to command much of his direct attention. It is true 
that numerous texts can be made good sense of only on the supposition 
that Origen conceived of the Christian liturgy as sacrificial 1 . Be that as 
it may, the important point to remember is that when Origen thought of 
Christian sacrifice, foremost in his consciousness was apparently not a 
liturgical rite of the Church, but rather that interior liturgy of the Christian 
heart and spirit by which a man offered himself and all his prayers, works 
and thoughts through Jesus Christ to God the Father. 

1 Cf. the anaphora passage in the Dialogue with Heraclides 4, 24—6, 7; Scherer, op. oit. 
128, 130 (of. also Bernard Capelle, Orig&ne et l’oblation k faire au Pdre par le Fils, d’apr&s 
le papyrus de Toura, Revue d’Histoire Eccl6siastique 47, 1962, 163—171), the Homilies on 
Leviticus passim, and the first two Homelies on Joshua. 
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♦Le mot theoria a une importance considerable dans Phistoire intellec- 
tuelle de l’humanitd. Pour Pentrevoir, il suffit de se rappeler sa transcription 
thdorie et sa traduction contemplations K L’oeuvre de Gr^goire de Nysse 
illustre cette assertion. Le mot tieugia concerne chez lui plusieurs domaines. 
Si on laisse de o6te les cas oil le mot a le sens purement concret de vision 
physique (XLVI, 609 B) 1 2 , ou celui gdndral d’examen d’une question, il se 
rdffere k trois domaines principaux. Le premier est celui de la connaissance 
scientifique du rdel; il concerne im aspect souvent mdcdnnu de Grdgoire, 
son int^rSt pour la science et sa curiosity d’esprit. Le second concerne la 
mystique: comment Gr4goire con 9 oit-il la contemplation, la Oeagla, qui 
en est le terme. Le troisifeme est celui de la mdthode exdgdtique: comment 
situer la Qeoogla de Grdgoire par rapport k celle d’Antioche et k celle d’Alex- 
andrie. Entre ces divers domaines, il y a communication. Ceci pourra nous 
permettre quelques conclusions sur la pens^e de Grdgoire en gdn4ral. 

Dans un premier sens, la tecogla est Pactivitd de l’esprit connaissant la 
rdalit^ intelligible des choses et ne s’arrfitant pas k leur apparence sensible. 
Ceci est bien d^crit dans le Traiti sur la Virginia: ♦ Ceux qui regardent 
les choses trop superficiellement et sans exercer leur intelligence (didrota), 
voient-ils un homme ou n’importe quel objet de l’ordre des apparences 
((paivSjLieva), ils ne se mettent pas en peine d’autre chose que de ce qu’ils 
voient . . . Mais celui qui a P&me perspicace (dicganxdg) et qui a 6t6 form 6 
k ne pas s’en remettre k ses seuls yeux dans Pexamen des etres, ne s’arretera 
pas aux apparences, mais il s’enquiert aussi de la nature de P&me et exa¬ 
mine les quality qui apparaissent dans les corps, en les prenant et en com- 
mun et individuellement. Sa raison (Xoyoq) s£pare (xwgt£ei) en effet chacune 
de ces quality en particulier, puis considere (tecugel) comment toutes en 
commun elles concourent (crmdgojuij) et conspirent (ovpTtvoia) k la construc¬ 
tion du sujet» (XI, l) 3 . PuisGr^goire montre que de la m€me manifere, dans 
la recherche du Beau, il ne faut pas s’arreter k la beauts sensible, mais 
♦s’61ever k la contemplation (ftewgla) de la Beauts intelligible ». 

1 Ir6n6e Hausherr, Hesych&sme et prtere, Home 1966, p. 247. 

2 Voir W. Volker, Gregor von Nyssa als Mystiker, Wiesbaden 1956, pp. 146—148 pour 
une liste de references de ftewgla. Mais Volker melange des sens divers. 

3 Voir aussi Virg. XXII, 1 avec le mot &ea>Qla . 
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Ce text© donne une bonne vue d’ensemble de la fiecoqta an Bens g&teral. 
II s’agit d’une activity de l’esprit qui ddpasse l’apparenoe sensible. La 
dscoqla est oe que recherche 1’esprit: «Toute activity (ivigyeia) et motion 
(xlvrjau;) de Intelligence (dtavoia) saine, vise k la connaissance (yvcoaig) et k 
la science (ftecogia) des rdalitds (r d 8vxa)» (Eun. II, 574). Le mot peut signifier 
ou la demarche mime de l’esprit ou son term9. Dans le premier sens, il peut 
se traduire par «examen» ou « speculation*. Ce sens est tris frequent. Dans 
le second sens il signifie «sciences. En tant que capable de spiculer l’esprit 
est &ea)Qrjxix6g. Le mot revient souvent chez Grigoire assoote soit k dioqaxixiq 
(Eccl. 5, 357), soit k 8iaxoixix6g (Anim. 89 B; Biat. 1241 B), soit k iq>ev- 
qexixdg (Anim. 36 B), soit k inoTzxixdg (Psalm. 396 A). 

Je remarque que cette faculty est prisentde par Grdgoire comme carac- 
tirisant l’image de Dieu dans l’homme: «La faculty de connaitre (fiewqrj- 
xixdg) et de discerner (diaxqixixdq) est le propre de ce qui est d&forme (#eo- 
eidijg) dans Tame qui saisit (xaxaAafj,f}dvexcu) en elle le divins (Anim. 89 B). 
On peut se demander si ce lien de &ecoqrjxix6g et de &eoeidrjg ne vient pas de 
ce que pour Grigoire, k la suite d’Aristote, le mot 1 9e6g vient de #ed(r#<n et 
signifie «celui qui voits: «En l’appelant Dieu (#e<fc), nous signifions qu’il 
est celui qui surveille (efpoqog), qui regarde (inoTtxijQ) et qui p&tetre (dio- 
qaxixSg) les ohoses cach6ess (Eun. II, 149). Et plus loin: «C’est k partir de 
voir (&eacr&ai) qu’est fornte le mot Dieu (t 9e6;)» (Eun. II, 585) 1 . On se sou- 
viendra k ce sujet que pour Grigoire «Dieus n’est pas plus une designation 
de l’ousia divine qu’aucun autre des mots qui la d^signent, mais est seule- 
ment l’expression d’une de ses activity. 

Cette fiecogla oomporte des actes divers. Il faut revenir k l’analyse qu’en 
donnait le Traiti de la Virginity. Celui-ci disait que Fesprit «s6pare (^copt'Cei) 
les qualites, qui se manifestent dans le corpse. C’est l’aspect dia - 
xqixixdg, le moment de l’analyse (Anim. 89 B; Biot. 1241 B). Gr6goire 
traite de ce discemement des quality dans la CrHtion di rhomme , pour 
montrer que la matter© n’est rien en dehors des quality qui la constitue: 
♦ Chaque sorte de quality est s6par6e (xcoqitexau) du sujet par la raison. 
Or la raison (X6yog) est une connaissance (decoqia) intellectuelle et non cor- 
porelle 2 . Par exemple si un animal ou un morceau de bois est soumis k 
l’examen (ftecoqia), nous connaissons (xaxavoelv) beaucoup de choses sur 
l’objet par la division que fait l’esprit, dont chacune a sa raison (X6yog) 
distinct© de oe qui est vu en nteme temps ( aw&ecjoqovjuevov )» (22, 212 C—213 
A) 3 . Gr^goire fonde te-dessus sa th6orie, plotinienne (Enn. II, 4), du caractere 
intelligible de la matter© meme, qui n’existe pas en tant que telle (Eun. 
II, 116) 4 . Pour lui n’est connu que ce qui est intelligible et ce qui n’est pas 

1 Voir aussi Quod non sunt tres dii: fNous nommons la divinity (^edrrjg) & partir de la 
vision (6a) et nous appelons dieu (&e6g) celui qui nous contemple (&ea)o6g)* (p. 44). 

2 Voir Hex. 121 A. 3 Voir Eun. II, 115—116. 

* Voir A. H. Armstrong, The Theory of the Non-Existence of Matter in Plotinus and the 

Cappadocians, Studia Patristica V, Berlin 1962 (TU 80), pp. 427—429. 
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connu n’existe pas. Mais ceoi pour montrer par ailleurs que la ftecogla, mdme 
pour les r6alites corporelles, est une activity du vovg. 

Ces aspect de discemement de la tecogla se retrouve k tous les niveaux. 
Ainsi k propos du sens du mot y&vrjcrtg, Gr6goire s’applique-t-il k one 
yevixJ) tiewgta qui a pour objet de d6gager les diversity (diatpogdg) des gene¬ 
rations (Eun. Ill, 6, 209). II convenait en eflFet d’61ucider la question par 
«une distinction technique (xeyvixfl dialgecng)* (III, 6, 27). Un des objets 
du Contre Eunome est en eflFet de distinguer la generation 6temelleduVerbe 
de la generation humaine. C’est ce que pretend faire Eunome: «Voyez 
combien ce studieux chercheur de la nature des halites disceme bien par 
sa speculation (fiewgla) la generation pr^existente* (III, 2, 1). «Et il s’agit 
bien en eflFet d’examiner sur quelle generation porte l’dtude (ftecDgia)* (III, 
2, 3. Voir III, 2, 4 et 5). C’est d’ailleurs un principe general en ce qui con¬ 
cerns le Christ que «la consideration (ftewgia) des proprietes de la chair et 
de la divinite demeure sans confusion (aovyxvxog), tant que chacune est 
consideree (t 9eoogfjaai) en elle-meme* (Eun. Ill, 3, 63) J . 

A la fonction de distinction succ&le celle de la synthase concemant, ce 
que le Traiti de la Virginiti appelait avjLucvoia et awdgo/urj. C’est un aspect 
essentiel de la 1 9ea>gta, qui retrouve l’unite du tout aprfes l’analyse des parties 
(pegixij ftecogia, Op. 30, 241 B). En ce sens le mot est parfois associe k 
av/mvoia (Virg. XI, I; Eccl. 7; 406) 1 2 , mais il est surtout uni k dxoAov&ia 3 . L’objet 
de la fieoogta est de d^gager l’enchainement rigoureux, les lois de la r6alit£. 
C’est en quoi elle est proprement connaissance scientifique. C’est le mot 
que Gr6goire emploie pour un expose de ce caractfere, qui d6passe les opinions 
et fonde une certitude: « J’ai engendr^ dans ton esprit de la confusion, dit 
Macrine k Gr^goire, en n’ayant pas divis4 (diaxgtvaoa) mon expos6 de la 
question, en sorte de donner k l’examen (ftewgia) un ordre rigoureux (axd- 
Aov&og rdtjig). Maintenant, autant que possible, trouvons un ordre pour 
notre recherche afin que la speculation (ftewgla) proc^dant avec suite 
(dCaxokov&ov) ne donne plus place k de telles contradictions» (An. 67 B). 
Plusieurs ouvrages de Gr^goire reinvent de ce genre d&nonstratif que 
d&ignent les mots ftewgla et dxoXovftla. Je l’ai montr6 pour le negi acbgarv 
(172 B) 4 . 

Comm© ceci est un point caract4ristique, je donne d’autres exemples 5 . 
Ainsi pour le Demortuis, Gr6goire donne son plan, «La marche du discours 
sur le theme propose sera consequents (dxoAovftog), si d’abord on examine 
ce qu’est la vrai bien (to dAiy&ajg dyafidv), ensuite on cherche k voir (tecogij- 
oaipev) ce qui specifie la vie dans le corps et si enfin on met en antith&s 


1 En ce sens fiecogla est qualifies d'axQiprjg ou de Aenrdg. Voir Beat. 4; 1240 B. 

2 Voir: Conspiratio chez GrGgoire de Nysse, in: L’homme devant Dien (M61. de Lubac), 
I, pp. 295—308. 

3 Voir 'Axotov&ia chez Gr6goire de Nysse, Rev. S. R., 27, 1953, 219—249. 

* Vigiliae Christianae 20,1966,159—182. 

5 Voir aussi Catech., Prol. 5 
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par un© comparaison (avyxgung) les biens presents et ceux qui sont reserves 
en esp6rance. Ainsi la speculation (fiecogia) proc4dera vers son but (oxonog)^ 
(497 B). Dans son traite sur Y Hexamiron, Gr4goire se propose de la meme 
mani&re de montrer d’enchainement (elgjudg) de la nature par l’examen 
(fiecogta) des mots* (124 B. Voir 89 B—C). Ceci se retrouvera en ex4g£se. 
La Vie de Moise comprendra une Qewgla qui aura pour objet de degager le 
progrfes des etapes de la vie de Moise en meme temps que son contenu 
spirituel. II en sera de meme pour le Traite Sur les Psaumes. Et nous aurons 
k montrer que Texegfese de Gr^goire est d^pendante de sa culture philo- 
sophique et done qu’il etait d’abord indispensable de connaitre celle-ci. 

Gr^goire bien entendu depend ici de la culture scolaire de son temps. 
Lui-meme le remarque au moment d’entreprendre une tiecogia : «Abordons 
la discussion de cette question comme dans l’^cole (iv yvfjLvaolcg) pour 
echapper aux attaques de ceux qui ecoutent avec malveillance, en mon- 
trant comment e’est selon un ordre et une suite logique (odqj nvi xal rdljecog 
axoXovfHa) queDieu a men4 la creation de l’homme* (An. 57 C) 1 . De fa$on 
plus precise e’est au Moyen et au N6o-Platonisme que Gr^goire parait 
se r4f^rer. Le rapprochement le plus net est avec Plutarque: «Les animaux 
ont conscience de l’existence des choses, mais e’est k l’homme seul que la 
nature a donn6 la science (fteccgia) et le discernement (xglaig) de leur enchaine- 
ment (dxoXovftla)) (ap. Delph.). Le meme lien entre dewgla et axoXoviHa 
se retrouve chez Galien, chez Clement d’Alexandrie (Strcm. VII, 10, 59, 7), 
chez Plotin (Enn. I, 8, 2). II semble qu’ici comme ailleurs Gr^goire h6rite 
de la tradition scolaire platonicienne d’Athenes, dans laquelle Basile avait 
etc forme. 

Cette importance donn^e & la 'frecogla comme methode discursive pour 
arriver & une connaissance stire n’est pas chez Gr^goire quelque chose de 
second. Elle est en relation avec sa th6orie de la connaissance. Contre 
Pinn6isme d’Eunome qui croit que nous avons en nous les id4es des choses 
et en particular l’idee de Dieu, Gr^goire pense au contraire que e’est l’homme 
par l’activite (enivoia) de son intelligence qui connait les r£alit6s k partir 
du donn6 sensible. C’est l’objet d’une page du Contre Eunome ouGr^goire 
^numdre les conquetes de l’intelligence: math^matique, g4om4trie, arith- 
m6tique, logique, physique, m^canique, philosophic de l’6tre (cpikooo<pla 
xov Svrog), science (dewgia) des intelligibles (ra vorjra). Et il conclut en 
disant: «L’esprit de recherche (ftecogia) est & mon avis un moyen de d^cou- 
verte (imvoia) des choses ignores, decouvrant a partir de la premiere con¬ 
naissance (vorjoig) de l’objet, par ce qui s’enchaine (axoXov{Ka) de fa^on 
continue, ce qui en est la consequence» (Eun. II, 182). 

Ceci nous conduit k la question de l’objet de la decogia. Le mot peut 
designer toute espfece de connaissance scientifique. La mecanique presente 

1 Voir Eun. Ill, 3, 12; III, 4. 1. Gr6goire s’excuse, lorsqu’il est oblig6 de s’arrSter k 
une Qecogia technique. Voir l’expos^ sur la vertu au d4but de Ps. 1, 2: ^ecogrj&eiaa xe^vo- 
Xoyia (I, 2); decogia (I, 4). 
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an aspect spdculatif (&ea)grjxixij) oppos6 k la xdxw (^ n - 36 B). L’dtude des 
mouvemants celestes est ftecogia xc&v ovgavurv (Fat. 164 A. Voir E%n. I, 
346). Calle da corp3 humain est dva to/juxt) ftecogia (Op. 167 C). C’est ce 
dont traitait le texts da De Virginitate XI, 1 dont nous sommes partis. 
Deux outrages de Grdgoire sont particuli&remant intdressants k oet dgard. 
L 'Hexamiron est une <pvcnx^ decoola, ce qui dans le contexte correspond k 
notre physique 1 2 : o’est une dtude du monde materiel dans son ensemble, 
fondle sur la «th6orie» du melange des dldmants. Elle a pour objet de com¬ 
pleter et de donner plus de coherence k la ftecogla par laquelle Basile dans 
son propro Hexamiron avait expose soientifiquement la nature du monde. A 
cette devoid, Grdgoire a voulu ajouter dans le De Opificio une etude scienti- 
fique de l'homma, qu'il appelle els &v&gj>7iov ftecogia (Op. 126 . Voir 128 A). 
Mais dans oet ordre ftecogla n’est pas tr6s frequent et se trouve en concur¬ 
rence avec d’autres termes. 

Beaucoup plus important est le fait que Gr6goire designs par dstogia sa 
conception d’ensembie de la creation, fondee sur la distinction et sur l’har- 
monie du monde intelligible et du monde sensible, soit abstraitement, 
com no prinoipes oonstitutifs, soit conor&temant, comme categories d’dtree. 
Les mots «sur la terre comme au ciel* nous donnent «un enseignement d’un 
sens profond pour la contemplation de la creation (Qecogia xfjg xxlasax;). 
Cat enseignement est celui-oi: toute la creation pensante (Aoyixij) se divise 
en inoorporelle et incorpor6e. L’inoorporelle est oelle des anges, l’autre 
est la ndtre» (Or. 1165 B). C’est cette connaissanoe de l’ensemble des 6tres 
que designs la (piXocrocpla xoti dvxog tiCEux. II, 182. L’expression la plus 
courante pour designer cette connaissanoe est ftecogta xcbv dvxcov. Dans le 
Contre Eunome: « Toute l’activitd de l’esprit est tournee vers la connaissanoe 
(yvcbtng) et la contemplation (ftecogla) des Stres (rd dvxa). Or la nature des 
etre3 se divise en sensible et intelligible* (II, 572)*. Le Discours catdch&ique 
reprend ces expressions: «La pansSa distingue deux aspects dans lesdtres 
(rd dvxa), la contemplation (ftecogla) se divisant vers intelligible et le sen¬ 
sible* (VI, 2). Oa remarquara que ce type de phrase se retrouve quand, 
k propo3 d’un problems particulier, Gr6goire veut le replacer dans une vue 
d’ensembie 3 . 

Je mantionnerai le Oommentaire sur VEccUsiaste . Gregoire 6crit k propos 
d’Ecol., 3, 1: «Si quelqu’un plongeait dans les profondeurs de la pensde, 
il trouverait une importante philosophic thdorique (decogrjxudj <pdooo<pia) 
et pratique contenue dans les mots. Pour aider k Intelligence (ftecogia) du 
texte, nous expliquerons ainsi la phrase. Parmi les fitres (rd dvxa) l’un est 
materiel et sensible, l’autre intelligible et immat^riel. De oeux-oi intelligible 

1 La qwa ixty ftecogla d6signe d6j4 ohaz Clement le traits du monde visible selon Molse 
(Strom. 1,1; 15,2; 1,27,176; II, 1,5,2). Gregoire n’emploie jamais le mot au sensAvagrien. 

2 La &ea>Qla raw Svxcm designe ohez Albinos la philosophic speculative par opposition k 
la logique (Epit. Ill, 1; VII, 4). Voir aussi Alexandre d’Aphrodise, In Met. A, p. 261. 

3 Voir Op. 8; 144 D-146 A; Hex. 89 C; Eun. Ill, 2, 4. 
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6ohappe k la saisie des sens. Nous le connaitrons lorsque nous ddpouillerons 
les sens* (6; 374). Nous pouvons remarquer k oe sujet que le Commentaire 
sur VEzcldsiaste correspond plus particuli&rement dans l’oeuvre de Gr5goire 
k la &ecoqla rcov dvrcov l 2 . C’est cette ftecoqta qui est propos4e d6s le d6but 
comme une tache difficile (1; 277). Le discours 6 en resume YdxoAov&la (373), 
H s’agit de la division des dvra entre sensible et intelligible. Le discours 7 dit 
que l’Ecciysiaste cpiAooocpeZ ntql rcov dvrcov (7; 409). 

Les dvra ddsignent done clairement les grandes divisions de la creation. 
Us s’opposent en cela k Dieu, selon la distinction du or66 et de l’incrdd. C’est 
l’opposition entre ra Bvra ou to dv et 6 dvrcog &v. Un texte particulidrement 
int4ressant en oe sens est Eccl. 7. Grdgoire dcrit: «La suite (dxoAovdla) du 
texte conduit l’ame k une philosophie des rdalitds ( cpiAoaocpla rcov dvrcov) 
61ev6e. Elle montre en effet que 1’univers (to nav) est continu (owe%dg) aveo 
lui me me et que l’harmonie des etres (ra dvra) n’a pas de discontinuity (Aveng), 
mais qu’il y a une conspiration (crofjmvoia) de toutes les r^alitys les unes aveo 
les autres. Tout demeure de l’etre en ytant maintenu par la puissance de 
l’5tre r6el (<5 dvrcog &v) qui est le Bien en soi (avroayafldrrjg)* (406). Plus haut 
l’expression ftecoqla rcov dvrcog dvrcov d4signait les r^alitys divines (Eccl., 5; 
359)2. 

Nous avons un curieux parallelisms k cette thfese dans le De Inf antibus . 
Gregoire y expose que les enfants morts pr4matur6ment auront k parcourir 
les diverses Stapes de la connaissanoe de Dieu: «H partioipe d’abord k la vie, 
autant qu’il en est capable, jusqu’k ce que, progressivement alimenty comme 
par une nourriture adapts© par la contemplation de l’etre (ftecogla rov dvrog), 
il devienne capable de plus, ayant part largement k son gr6 k TStre qui est 
r6ellement 6tre (<f dvrcog (Sv)» (180 D). II semble que nous ayons ici une 
progression analogue, oh la connaissanoe de l’Stre, o’est-i-dire la connais¬ 
sanoe de Dieu k travers la creation (rd dvra) conduit k la connaissanoe de 
Dieu en lui-meme (6 dvrcog &v). 

Tels sont les prinoipaux yWments qui d6finissent la ftecoqla. Mais je n’en 
ai souligny que le caracthre positif. Or un des traits caractyristiques de Gry- 
goire oonsiste dans les limites qui sont celles de la ftecogla. Suivant une vue 
qui revient fryquemment chez lui, notre intelligence, m5me libre de la sen¬ 
sibility ne peut se dygager des catygories de l’espace et du temps 3 . Un texte 
rysume bien les diverses limitations de la ftecoqta : «Tout oe qui tombe sous 
la prise de notre intelligence est tel que ou les ryalitys sont considyryes 
(ftecoQeZoftai) dans une extension spatiale ou prysentent la catygorie d’un 
espace local dans lequel chacune est appryhendye ou viennent k notre connais- 


1 Ceci s© retrouve dans le Commentaire sur PEccl6siaste deDidyme d6couvert k Toura; 
sL'Eccl&siaste enseigne les choses de la nature (cpvaixd). Or la nature des &tres (rd dvra) 
est double. En effet Dieu a cr& les choses visibles et les invisibles» (p. 6). 

2 L’expression est chez Clement d’Alexandrie (Strom. V, 9, 58, 5). 

3 Voir aussi Eccl. 7; 412: «La creature s’efforce de d^passer dans la connaissanoe des 
r6alit£s (decoola ratv dvrcov) la catygorie spatiale, mais elle ne le peut pass. 

10 Cross Stadia Patristics XI 
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sance oirconscrites par le commencement et la fin; ou enfin nous saisissons 
ce qui se manifeste comme la synthase corporelle de quality, k laquelle sont 
associ4s corruption, passion, alteration, changement» (II, 578). 

II en r4sulte que les r4alit4s intelligibles, qui sont l’cbjet de la tieagia ne 
sont jamais saisies par elle dans une evidence immediate (xarcXrpixixri 
dewgla) (Eccl. 7; 412). Ceci est deji vrai de la perception. «La recherche 
(Oewgia) 8ur les phenom&nes qui surgit dans l’fime par les yeux ne s’arrete 
pas k la vue; mais regardant toujours comme n’ayant pas encore vu, nous 
restons dans l’ignorance de ce qui a ete saisi k travers la sensibility* (Eccl, 1; 
294). Toutefois au niveau de la connaissance des choses sensibles, 1’activity 
de 1’esprit conduit k une evidence: «Dans les choses qui apparaissent par la 
sensation, k cause du caractfere immediat de la perce ption (xararcrjoiQ) 9 il y a 
une connaissance commune k tous» (Eun. II, 372). Et Giegoire donne 
l’exemple des couleurs. Et aussi celui de <<toutes les choses concemant la vie 
et dont la perception est plus apparente, comme ce qui re garde la vie scciale 
et morale* (Eun, II; 373). Ainsi, dans ces demaines, e’est bien dyj& de 
l’intelligence discursive qu’il s’agit et non d’une perception immediate, mais 
cette intelligence est k son affaire dans le contexts des r6alit6s scientifiques 
et des choses humaines. 

Toutefois, m5me dans ces domaines, Gr^goire souligne les limites de la 
Oecogia (Eun. II, 115—118). Combien cela est-il encore plus vrai de l’homme 
lui-mfime (Eun. II, 106—114). Et quand il s’agit de la nature divine, cette 
limite est encore plus grande: «Pour celui qui a traverse les mondes et tout 
ce qui se trouve en eux, la speculation (deccgla) sur la nature divine se pr&ente 
aux raisonnements comme un oc£an byant ne dormant aucun signe caracty- 
ristique en elle-meme de quelque commencement pour 1’esprit qui ytend sa 
saisie conceptuelle k ce qui est transcendant ( indxeiva )* (Eun. I, 364 et 
365 ) i . Nous retrouvons ici la relation de la Qewgia et de Y&xoXov&ia, mais 
d’une manifere negative. La dewgia consiste en effet k d4gager YaxoXov&ta. 
Mais ceci signifie l’ordre de succession de ce qui est dans le temps: *Or 
l’e8sence qui est au-del& de la creation, 4tant s£par£e de toute cat4gorie spati- 
ale (dia<nrjf*aTixij), 6chappe k toute succession (dxoAov&ia) temporelle* (I, 363). 
Si penser consiste k d5gager un ordre de succession, l’etre cr£4, du fait qu’il 
est cr44, a un commencement et done une axoXov&la et par Ik peut 6tre 
pens4. Mais Ik oil il n’y a plus de succession, la peus^e n’a plus de prise. 

Il en r&ulte que «dans la recherche (ftecogia) sur la nature intellectuelle,. 
du fait qu’elle est au-del& de la prise de la sensibility, notre esprit 
cherchant k atteindre par conjecture (Groxaonxwg) les choses qui ^chappent 
k la sensibility, nous nous orientons les uns d’une mantere, les autres d’une 
autre vers l’objet de la recherche* (II, 574). Et, quand il s’agit de Dieu, qui 
est au-del& de tout dtdariyjia, de toute succession, la difficulty est totale. 
Ainsi la thyorie est k tous les niveaux une recherche discursive, une dycou- 


1 Voir aussi Eusth. 10: tContempler la nature divine en elle-m€me est impossible». 
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verte par l’activit4 de la raison de ce qui dchappe k toute intuition direete. 
Cette activity de l’esprit est la source de toutes les inventions, k tous lea 
niveaux de l’fitre. Mais k mesure qu’elle sfelfeve vers des r4alit4s purement 
intellectuelles, oette recherche, sans cesser d’etre utile, n’en est pas ltoins de 
plus en plus tatonnante et conjecturale. Gr4goire arrive ainsi k d4£nir de 
fa^on remarquable le statut de Intelligence rationelle. II en exalte la valeur, 
mais il en souligne les limites. II apparait certain qu’il s’est rallfe k une 
th4orie aristot41icienne de la connaissance. II a re jet4 la th4orie platonicienne 
des id6es inn4es, l’intuition intellectuelle de Plotin. Mais il va plus loin en 
montrant que la limite de la decogla, en ce qui conceme Dieu, ne vient pas 
seulement de la sensibility, mais de la nature m£me de l’fitre cr44 et de son 
didarrjpa. 

Le second emploi de dewgia chez Gr4goire est celui qui conceme la vie 
spirituelle. Il s’agit de la saisie des r4alit4s divines. On trouve Qeccgla en oe 
sens dans la literature paienne. Plotin consaCre une Emfeade k la fieccgla, 
qui porte sur l’union k Dieu. Le P. Arnou a montr4 que ce sens 4tait different 
de celui du mot chez Platon et chez Aristote 1 . Il pr4sente en particulier un 
caractdre plus intuitif. Il est repris dans la tradition biblique. Philon a 
4crit un traity Sur la vie contemplative qui d4crit la vie des Th4rapeutes. 
Le P. Aubineau a montr4 que Gr4goire a connu et utilise ce traits, en m5me 
temps d’ailleurs qu’il a inspire Plotin 2 . Le mot se retrouve chez Clement 
d’Alexandrie et chez Orig4ne. Dans son usage chr4tien, il d4signe bien 
entendu les r4alit6s de la foi: « C’est par la foi seule que la nature divine est 
contempl4e» (. Eun . i; 37. Voir Cant . 1, 35). Seul 1’Esprit-Saint introduit k 
la contemplation (Virg. X, 2, 4-6; Eun. 1; 531; Mos. II, 167) 3 . 

Mais si le mot a un objet different de ce qui concemait la connaissance 
scientifique, il n’en garde pas moins les m£mes caractferes, en sorte qu’il 
s’agit d’une sorte de transposition. On peut remarquer d’abord que la 
deeagla peut designer ou l’application de l’esprit aux choses divines ou la 
vision proprement dite de ces r4alit6s. Au premier sens, elle d4signe d’abord 
Taapect contemplatif de la vie spirituelle par opposition k son aspect prati¬ 
que. C’est une distinction d’origine aristot41icienne, courante depuis Philon 
dans son application k la vie spirituelle. On remarquera que pour Gr4goire, 
action et contemplation sont deux voies paralleles et non successives: «La 
vie parfaite demande l’union de la philosophic pratique k celle qui s’exerce 
contemplativement (xara tiewgiav)* (Mos. II, 200. Voir aussi Ps . II, 3, 
75—76; Cant. 13; 394). Un des noms de la prifere est ftewgla rwv dogarcuv 
(Or. 1; 1124 B). 

En ce sens la ftecogla peut repr4senter un type de vie, la vie contemplative, 
toute entifere occup4e k la recherche de Dieu: «Celui qui vaque (anoaxokdCet) 

1 Praxis et Theoria. Etude de detail sur le vocabulaire et la pens6c des Enn£ades de 
Plotin, pp. 49—50. 

2 Gr£goire de Nysse, Traits de la Virginite, Introd., pp. 116—118. 

3 Voir I. Hausherr, Art. Contemplation, Dictionnaire de Spirituality II, 1767—1772. 

10* 
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k la contemplation de Fin visible (decogta rov dogdrov) doit se tenir k recart de 
Fengrenage de la vie humaine» ( Virg. VI, 195—6). C’est le cas de Moise dans 
le desert de Madian, vivant seul avec le seul (jadvog p6va>) et restant dans le 
repos (tfavxla), les yeux fix6s (dr evl^ayv) immuablement sur la contemplation 
des choses invisibles (&ea>gla raw aogdxcov)* (Ps. 1, 7; 44) 1 . On remarquera 
qu’en ce sens le mot decogla est souvent associe avec ajioaxokdCetv (Eccl. 5; 
359). Celui qui vaque ainsi k la contemplation est souvent considere comme 
on fou, k cause de son inexperience des choses terrestres (Ibid.). 

Mais la vie contemplative n’est en oe sens qu’une preparation k la contem¬ 
plation proprement dite qui en est le but. C’est cette contemplation que 
designs proprement le mot tecogla. Mais on remarquera que le mot se 
rencontre principalement dans un certain nombre de contextes, oh il etait 
traditionnel. II peut avoir de multiples applications. La contemplation des 
biens transcendants (ftecogla raw {megxoafiloyv dya&cbv) faisait partie de la vie 
paradisiaque (Eccl. 6; 386). Dans l’Ancien Testament elle apparait avant 
tout k propos de Moise sur le Sinai. Le Sinai est «la montagne de la contem- 
plation* (Biat. 1; 1193 B). Moise y est introduit tdans la contemplation de 
la nature transcendante (ftecogia xfjg inegxei/idvrjg qwoecog)* (Mos. II, 153). 
D4j& dans YHetamdron, il avait 6t6 dit «qu’il avait 6t6 introduit dans la 
tdn&bre de la contemplation des choses cach^es (djzdggrjxa), oh il avait vules 
fchoses invisibles et entendu les paroles ineffables* (Hex. 65 C. Voir Cant, 
VI, 18; Ps. II, 11; 123). 

Ces demiers mots sont une citation de I Cor. 12, 4, oh ils sont appliques k 
la vision de Paul au troisifeme ciel. Paul en effet est lui aussi un t4moin de la 
Oecogla: «Ayant traverse les frontiferes de toute la creation sensible et ayant 
6t4 introduit dans la condition intelligible, il a eu la contemplation des 
intelligibles (fiecogla x&v vorjx&v)* (Hex. 121 A). On remarquera l’6quivalent 
de vorjxd et d’djzdggrjxa. La decogia est aussi donn6e dans l’Eglise. Basile, k 
Fimitation de Paul, «par la contemplation incorporelle et intellectuelle n’a 
Hen laiss6 qu’il n’ait vu* (Bis. 800 C): «Ce qui etait invisible aux autres 
(d&ec&grjxov) lui devenait saisissable par l’initiation (pvaxaycoyia) de FEsprit* 
(Bis. 8120). A cote de Basile, Gr6goire nous montre sa sceur Macrine 
absorb6e au moment de sa mort par la contemplation des choses d’en-haut 
(viprjkd)* (Mxcr, 390). La contemplation fera partie des biens celestes. 
Placilla jouit apr&s sa mort de la ftecogla raw dogdxcov (Plac. 889B). «Les 
anges jouissent de la contemplation «du Pfcre de 1 ’incorruptibility* (Virg. IV, 
8, 13). 

Un seoond parallelisms entre la decogia speculative et la decogia contem¬ 
plative est que la dswgia est une activity purement spirituelle qui demande 
qu’on se degage de la sensibilite. Ce paralieiisme est parfaitement marque 
par Gregoire lui-m&m9, dans le passage du Di Virginitate que nous avons 
cite en commen 9 ant. Apr6s avoir montre comment celui qui a Fame perspioace 


1 Voir Cant. 8, 258: fidvog &ea)Qei rov fidvov. 
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ne s’arrete pas k l’apparenoe des corps, mais s’enquiert de la nature de l’&me, 
il continue: «Ainsi en va-t-il dans la recherche du Beau: celui dont l’intelli? 
gene© est imparfaite, voit-il un objet sur lequel eat rfepandue une apparenoc 
de beauty, il s’imaginera qu’il est beau de sa propre nature cet objet qui 
attire sa sensibility par le plaisir. Mais celui qui a purifiy l’oeil de son &me sc 
servira de ce qu’il voit comme d’un marchepied pour parvenir k la contem¬ 
plation (dewgia) de la Beauty intelligible! ( Virg. XI, 1). 

Mais il y a une difference essentielle entre le premier yiyment de la com- 
paraison et le second. Le premier relfeve de la seule activity intellectuelle; le 
second demand© la conversion du cceur. Ceci se manifest© en ce que la con¬ 
templation spirituelle exige une purification de la volonty: «Lorsqu© ta 
faculty contemplative (< diogartxfj xal &ewgrjrixij) de l’&me s’absorbe (iaxoXta) 
dans les choses sensibles..elle demeure incapable de voir les spectacles 
d’en haut» (Eccl. 5; 357). C’est pourquoi «il faut dytoumer sa puissance 
d’aimer (igwrtxJj dvva/Lug) des biens corporels pour la reporter sur la contem¬ 
plation intellectuelle (vot]r$ decogla) et immatyrielle du Beau (Virg. V, 
19—21). «Les purifications qui pryefedent Fascension du Sinai signifient que 
«celui qui veut s’yiever k la contemplation des fetres (tiewgia rwv Syrov) doit 
purifier ses pensyes et ses actions! (Mos. V, 154). 

Enfin nous rencontrons un paraliyiisme remarquable entre les ytapes de la 
connaissance spyculative et celles de la contemplation spirituelle. Nous 
retrouvons d’abord dans la contemplation spyculative la decogla rwv Svrwv . 
Mais il ne s’agit plus settlement de la connaissance scientifique de l’univers, 
mais de la contemplation religieuse du monde. Nous venons de voir que 
cette ftewgla rwv Svrwv , qui inaugure Pascension du Sinai, exige la purifir 
cation. Elle porte sur la manifestation de Dieu k travers la elation et 
partiouliferement la cryation visible. C’est Ik <<le marchepied (xmSfia'dga)* dont 
«celui qui a le coeur purifiy se sert pour s’yiever k la contemplation de la 
Beauty intelligible! (Virg. XI, 1). C’est dans l’itinyraire d’Abraham la 
connaissance de Dieu par le mouvement des astres qui est «un marchepied 
(t5 ndfiadga) vers la contemplation du Bien transcendantf (Greg. 901D). Le 
son des trompes qu’entend Molse dysigne soit la prydication apostolique, 
soit l’admirable harmonic du monde racontant la grandeur de Dieu. «Celui 
dont l’oeil du cceur est purifiy permit ce son, j’entends par Ik la connaissance 
de la puissance divine qui proofed© de la contemplation des rfealitfes (dewgla 
rwv Svrwv)* (Mos. II, 168). Le traitfe Sur les Beatitudes traite de cette 
contemplation de Dieu par la erfeation, qui est accessible meme aux sages 
palens (1269 A—B). Et le Contre Eunome: «C’est k travers la grandeur et la 
beauty de la cryation que Dieu est d’abord connu! (II; 154). Le Commentaire 
sur VEccUsiaste , qui a porn* objet, nous l’avons dit, la dewgla rwv Svrwv prend 
ici sa signification religieuse. Il a pour objet de dfetoumer le coeur des biens 
sensibles pour les toumer vers les biens spirituels. 

Mais la dewgla rwv Svrwv n’est qu’une premifere fetape. L’objet de la con¬ 
templation est la ftewgla rwv vorjrwv. Le mot appartient k la langue philoso- 
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phique. Albinos Ecrit que da contemplation (decogia) est 1’activitE de oelui 
qui oonnait les intelligibles (vorjxd)* (Epit . II, 2). GrEgoire mentionne la 
ftecogla xcbv vorjxcbv aprEs la (piXoaotpla xov Svxog dans son Enumeration des 
inventions de la naidela profane (Eun. II, 18). Mais dans sa transposition 
spirituelle le mot dEsigne les rEalitEs de la foi. Nous avons vu que GrEgoire 
en faisait le synonym© d ’ajidogrjxa, pour designer la vision de Paul (H j x. 
121 A). La &eu)()ia xcbv vorjxcbv se situe entre la ftecogia rcbv Svxcov et l’entrEe 
dans la tEnEbre dans l’ascension du Sinai (Mos. II, 156). Le mot vorjxdv est 
souvent associE k xdXkog. On remarquera que c’est principalement le cas 
dans le Di Virglnitate oil l’influence plotinienne est plus marquEe. II est 
qu©stion «de la contemplation (&ea>gla) de la BeautE intelligible ( vorjxov )* 
(XI, 1 . Voir V, 20-21). Mais des expressions analogues se retrouvent dans 
An. 89 B; Eccl. 6; 374. Le mot vorjrd est souvent associE k doibjuaxa, comme 
le P. Aubineau l’a notE (Virg. X, 2, 9). On trouve aussi ddgaxa (Eccl. 1; 
293; Ps. I, 7; 44; Virg. VI, 7—8; Piac. 889B), btprjAa (Macr . 330), {rnegxdo- 
fjua (Eccl. 6; 386). 

Mais cette vision des rEalitEs divines reste toujours limitEe. Ici a nouveau 
nous renoontrons un parallElisme avec la thEorie de la connaissance. «La 
vision (ftecogia) des choses cachEes (ajidggrjxa) Echappe aux prises* ( 1 1 os. II, 
181) et da saisie des insaisissables lui est refusEe» (Cmt. 3; 137). Ce n’est pas 
que la decogla des choses divines ne soit rEelle. L’ame progresse sans cesse 
dans cette ftecogla xcbv a&ecogijxov ( Cmt . 11; 326) i . Mais cependant toutes ses 
ascensions ne donnent pas k Tame «la vision (fteogia) et la saisie immEdiate 
(bagy^g) de la rEalitEs (5; 138). Car Yovoia divine reste toujours au-delE de 
ce que l’esprit peut saisir. «Plus il avance et cherche par une application plus 
grande k cerner et k saisir les rEalitEs, plus il s’approche de la vision (fteogia), 
plus il voit 1’invisibilitE de la nature divine» (Mos. II, 162). La nature 
divine reste toujours transcendante (b7iegxeijuevrj) (Mos. II, 153; Eun. II, 
153; Glut. 5; 137). 

La vision de Dieu pour GrEgoire est done une participation croissante k la 
vie de Dieu, mais qui ne peut jamais Epuiser son objet. Moise comprend que 
da contemplation (ftecogia) de la face de Dieu est la marche sans repos vers 
lui, qui se rEalise par le fait de marcher k la suite (axoAov&elv) du Verbe* 
(Cxnt. 12; 326). C’est 1 k une affirmation qui revient souvent chez GrEgoire: 
« Suivre (axoAov&elv) Dieu, c’est IE voir Diem (Mos. II, 252). Nous retrouvons 
le verbe dxoAov&elv. Il est certain qu’il releve ici d’une autre origine que 
P axoAov&ta philosophique. Il s’agit du thEme biblique de la sequela Christi. 
Mais il est possible qu’il y ait chez GrEgoire un lien entre les deux thEmes. 
En effet la morale stolcienne consistait a se conformer k VaxoAoviHa , au sens 
de dEveloppement, de la rEalitE. C’est l’expression axoAov&cog xfj <pvoei £rjv. 
C’est cette conception que GrEgoire transpose au plan chrEtien. La perfection 
ne oonsiste pas k suivre «la nature», mais k suivre de Verbe», c’est-E-dire 


1 Voir aussi Cant. 10; 313, 12; 369, 14; 404. 
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vivre selon le sens que le Verbe donne au monde, selon le dessein 
salvifique 1 . 

La mystique de Gregoire apparait done davantage comme une transforma¬ 
tion de la volonte par l’amour que comme une contemplation intellectuelle 
de la v6rit4. Elle semble d’ailleurs sur ce point presenter une Evolution. Le 
premier des ouvrages de Gregoire, le De VirginitcUe, donne une place impor¬ 
tant^ k la fiecogla. Gregoire y est trhs fortement sous influence de Plotin. 
Par contre le mot decogia n’apparaib jamais dans les traiWs de spiritua¬ 
lity de la demtere partie de la vie de Grftgoire, le Deperfectione, le Deperfecta 
christiani forma . Gregoire donne en ce sens une place beaucoup plus r6duite 
k la fiecogia mystique que Gregoire de Nazianze ou Evagre. La fiecogla est 
done moins chez lui dans ce domains une experience caracteristique de la 
mystique que 1’application au domaine de la mystique d’une categoric 
gdndrale de sa pensee. 

Reste un dernier domaine ou Gregoire presente le terme ftecogia : c’est 
celui de Texegfese. La question k nouveau est interessante, car on sait que le 
terme est k l’epoque objet de discussion. II designe chez Origins le sens 
cache, conoemant les halites spirituelles, qu’il decouvre demure la lettre 
dans la totality de l’Ecriture. Eusebe, d’abord disciple d’Origene, s’oriente 
vers une conception plus historique oh la ftecogla conoeme l’economie ohre- 
tienne precontenue dans les propheties de l’Ancien Testament 2 . C’est cette 
&ecogla eusebienne qui est k la fois k l’origine de celle de Cyrille d’Alexandrie 
et de celle de Diodore de Tarse, mais trfcs etendue chez le premier, trfes 
rdduite chez le second. Gregoire de Nazianze, Apollinaire de Laodioee, Acace 
de Cesaree, les grands exeghtes du milieu du IV e sidcle, chacun avec leurs 
caractfcres propres, s’en tiennent k des conceptions du m£me ordre. Seul 
Didyme d’Alexandrie maintient l’aliegorisme orig6nien. 

Qu’en est-il de Gregoire de Nysse? Ici, encore, il faut en revenir k son 
propre usage du mot decogia. La seule difference est qu’il est applique non 
k des realites, mais k des textes. Ainsi la Vecogta peut designer la recherche, 
l’examen du sens du texts: c’est un sens extr6mement frequent (Ps. II, 1, 
169). Elle peut designer aussi 1’intelligence proprement dite du sens du texts. 
Par ailleurs la ftecogla s’oppose essentiellement au sens purement materiel du 
texte. II y a decogia, d&s qu’il y a effort pour le oomprendre plus pro- 
fondement. Mais cette comprehension peut etre de nature diverse. Elle 
peut etre simplement l’intelligence du sens litteral lui-meme. Gr6goire 
parle ainsi d’une Icrcogixii decogla (Ps. II, 2, 72), qui est la saisie du sens 
des 6venement8 et non leur simple constatation. De meme Interpretation 
du r6cit de la creation pour en decouvrir l’ordre est une vorjrij ftecogla 

1 Voir J. Danieiou, Platonisme et Th6ologie mystique, Deuxi£me 6d. Paris 1953, 
291-307. 

2 Voir C. Sant, Interpretatio Veteris Testamenti in Eusebio Caesariensi, Vie SpiritueUe 
45, 1967, 78-90. 
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(Eun . II, 222 , 227, 232). 1 2 Ilya t Hwgla dfes qu’il y a interpretation. La 
&eeogla est proprement Phermeneutique. 

II serait done entferement faux d’identifier la ftecogta ex4g4tique grego- 
rienne au sens spirituel ou typologique, de m£me que sur le plan des r 6 alites 
nous avons montre dans notre premiere partie que le mot d^signe toute 
esp&ce de connaissanoe scientifique et non settlement la connaissance mysti¬ 
que. Et oela constitue eertainement chez ltd une difference avec les exegfttes 
qui Font precede. Je note toutefois que ce type d’exegfese, qui cherche une 
interpretation scientifique du texte de PEcriture, se trouve chez Acace 
de Cesar 6 e, le successeur d’Eusfebe k l’ecole de Cesar 6 e. Or on sait qu’Acace 
de Cdsaree appartenait avec Mei£ce d’Antioche au groupe des theologiens 
homeens et que e’est k ce milieu que se rattachent originellement Basile et 
Gregoire de Nysse. Aussi bien YHexamdron de Basile est-il typique de cette 
ex4gfese qui s’efforce d’accorder le texte de la Bible aux donnees de la science. 
C’est aussi le cas de VHexamtron et du De Opifieio de Gregoire. 

Par ailleurs Gregoire transpose cette ftecogla au plan des r6alit4s chr^tien- 
nes. La fteeogla consistera alors k degager le sens spirituel derri&re la lettre de 
PAncien Testament. Gregoire dans ce domaine reste dans la tradition 
d’Origfene. La decogia n’est pas settlement, comme pour les Antiochiens, la 
vision prophetique des auteurs de PAncien Testament. Elle est un systfeme 
general selon lequel les r 6 alit 6 s visibles sont symboles des r^alitds spirituellee. 
Elle etend cette ex 6 g£se k tout PAncien Testament. Dans cet emploi, trfcs 
frequent, la decogta est diversement qualifier fj xara rov vovv Qecogla (Cant., 
Prol.; 6 ); rj did rfjg dvaycoyrjg dewgia (Cant., Prol.; 5); rj xara didvoiav feogla 
(Cant., Prol.; 12); Xenxortga dewgla (Cant., Prol.; 12 ); 17 /uvarixrj Georgia 
(Cant.; 15); rj Twev/iarixf} fiewgla (Cant., 15; 436); ij / la&eia deoogia (Beat. 
7; 1284 A); rgonixcortga ftewgla (Mos. II, 43). En second lieu, sous ses 
divers aspects Pobjet de la ftewgla est YaxoXov&la. Ce lien est explicite dans 
le texte de P Hexamtron : L’ob jet de la ftecugia est de d^vouvrir ♦l’enchaine- 
ment de la nature» (124 B). Gregoire y revient plusieurs fois dans ce texte. 
II est question de «la suite (elgjuog) de Interpretation (fiewgla) donn 6 et 
(77 C), de «Penchainement (axoXov&ia) de interpretation selon laquelle 
Pexpose (fiecogla) se d 4 veloppe k travers les images* (100 B. Voir 104 A). 
D s’agit de degager (ftecogla) Penchainement (axoAovtila) dans les faits (117 C). 
De m£me dans la Vie de Moise il s’agit de «Penchainement (dxoXovftia) de ce 
qui est etudie (&ecogr]&£vTCDv) analogiquement» (II, 149). H faut donner des 
interpretations «qui ne rompent pas la coherence (eigfidg) de Pexpose 
('&EO)gia))> (II, 18) 3 . C’est «en regardant le contexte (dxoXov&ia) de la specu¬ 
lation (fiecogta) que nous comprenons» le sens de cet episode (II, 208). D 
serait facile de citer des exemples dans le Commentaire sur le Cantique (3; 83). 

1 Voir Hex., 124 B. «Sans rien transposer de la lettre en all^gorie spirituelle nous avons 
suivi Tenchalnement de la nature par Pexamen (ftewgia) approfondi du texte*. 

2 Voir aussi vy^Xoriga dewgia (Hex. 81 C); itjeracmxi) ftewgla (Mos. II, 310). 

3 Voir Mos. II, 178,180,219. 
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Tant6t il s’agit d’une <pvaixf) on d’une laroQixfj decagla, qui ont pour objet 
de d£gager 1’enchainement (dtxoAov&la), des ph4nomfenes de la nature ou des 
4v4nements de l’histoire, au-deli de la simple materiality du texte. Le plus 
souvent l’objet de la tiecogla est de depasser les 4v4nements historiques et 
de saisir l’enseignement spirituel. C’est en partioulier le cas dans la Vie de 
Moise oh Gr4goire expose d’abord V larogla et donne comme objeti la dewgla 
1 ’interpretation du texte comme enseignant les etapes de la vie spirituelle. 
De meme dans le Traiti sur les Psaumes , Gr4goire explique que l’Ecriture 
n’a pas seulement pour objet de nous faire connaitre des evencments passes, 
main de nous donner un enseignement sur la vertu, ^’interpretation histo- 
rique (torogtxij decogia) etant transposee k une signification plus eiev6e» 
(n, 2, 72). 

Le problfeme qui pourra se poser alors est celui de le relation entre l’ordre 
historique, chronologique, et l’ordre spirituel. Gr4goire pose la question dans 
la Vie de Moise : «Que personne ne pense qu’il y ait un entier parallelism© 
(jiaQare&eio&cu) entre le r4cit historique et l’ordre (elg/iog) de l’intei po¬ 
tation spirituelle (ft rov vov ftewgla), en sorte que, si le detail ne Concorde 
pas, il en prenne pOtexte pour rejeter le tout» (II, 49). Un cas eminent est 
celui des Psaumes, car ici c’est le texte lui-meme qui ne respecte pas l’ordre 
historique. «On peut se demander pourquoi la suite (rd^ig) du psautier ne 
correspond pas k l’ordre (dxoAov&ia) historique* (II, 11, 115). La question 
est dej k 8oulev6e par Eus4be dans son Commentaire sur les Psaumes (P. G. 
XXIII, 445 C). 

La Oponse de GOgoire s’inspire des memes principes dans les deux cas. 
D faut, dit-il dans la Vie de Moise , «se souvenir du but (oxondg) vers lequel 
nous avons les yeux toumes dans notre expose et que nous avons 4nonce 
dans Introduction. Si un des evenements rapportes par l’histoire ne peut 
cadrer avec le contexte (elg/udg) de l’interpretation spirituelle, nous le 
sauterons comme inutile k notre objet» (II, 49). De meme pour le Psautier: 
♦Nous disons, en remontant au premier but (oxoix6g) de notre discours, 
que notre maftre ne se soucie pas de ces choses (l’ordre historique). Et 
c’est le Saint-Esprit qu’il faut appeler notre maitre. Son but est d’arracher 
k l’erreur et de toumer vers la vraie vie. En effet k celui qui poursuit un but 
(oxondg) s’impose un ordre naturel et necessaire qui realise progressivement 
(didxoXovdov) ce qui est poursuivi» (II, 115). 

Ainsi pour Gr4goire les livres saints sont-ils d’abord des livres historiques, 
en ce qu’ils rapportent des evenements reels dont Yiojcgixfj fteagia, la 
science historique d4gage la chronologie. Mais dans ces livres, l’Esprit-Saint 
donne aussi un enseignement spirituel, concernant les etapes de la vie 
spirituelle. Cet enseignement spirituel comporte aussi une axohovdla, qui 
peut diverger de YaxoXovftla historique, de la chronologie. Elle n’est pas 
arbitraire, car elle correspond k l’intention de 1’Esprit-Saint, qui inspire 
l’Ecriture. La vorjxrj t frecugia est la recherche de cette axoXoviHa. C’est elle 
qui fait l’objet des ccmmentaires de Gi4goire 6 ur les Psaumes , sur VEccUsiaste, 
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sur la Vie deMotse , sur le Cantique des Cantiques. L’ordre du texte, la t d£ig, 
correspond dans certains cas k cette dxoXovdia spirituelle, manifestant ainsi 
qu’elle est l’intention de l’^crivain sacr6. 

Mais Fob jet propre de Interpretation, de la tecaqla, reste de montrer 
Y&xoXov&ia. «C’est en suivant l’enchainement (djxoXov&la) de ce qni a 4t6 
expliqu6 auparavant que nous sommes parvenus k l’intelligence (vndvoia) 
de la speculation (decoqia) concemant ce passage# (Mos. II, 219). L 'dxoAov- 
&la, la coherence, l’enchainement deviennent un critfere de interpretation 
du texte. De m£me ailleurs: ((L’enchainement (dxoXov&la) de ce qui a ete 
explique auparavant conduit notre discours k intelligence (decoqia) de ce 
passage# (Gant. 2, 45). Ou encore: «Tel est le sens que me parait contenir 
ce passage, tel que l’enchainement (dxoXov&la) des explications donn6es 
auparavant le suggfere# (13; 179). La r6p6tition m6me des expressions 
montre bien qu’il s’agit ici chez Gregoire d’une methods k laquelle il revient 
sans cesse. 

Le probldme va etre de faire correspondre le texte k la speculation: 
«I1 faut mettre en parall^le (naqaxe&eZoftai) le texte scripturaire pour le 
faire coincider avec le d6veloppement (elq[i6g) de la speculation (decogia) 
exposes# ( Hix . 77 C). C’est la question de la naqd&eoig (Hex. 61 A): «H 
est temps de mettre en parall&le (avec la doctrine) les paroles divines dans 
leur texte meme, afin d’adapter les mots k ce qui a ete enseigne (ftecoQT)- 
fteloiv)* (6, 185). Le prinoipe est pose au debut du discours 6: «I1 faut, je 
pense, exposer d’abord le sens contenu dans les paroles, pour adapter les 
paroles inspires k ce qui a ete auparavant expose (Tiqoxe&ecoqrr&eZatv)* 
(6; 173) 1 . II arrive ainsi continuellement que Gregoire commence par ex¬ 
poser une doctrine (ftecogZa) et ensuite se preoccupe de l’appliquer au texte: 
((Comment trouver dans le texte les pensees exposees (r e&ecoqrj&eiotv) 
sp^culativement (doy/aaxixcbg)» (6; 175). C’est la nqoftewqla (Eccl. 5; 364). 
Cette nqo&eajqia est souvent un expose speculatif: «Selon la doctrine ex¬ 
poses anterieurement (nqoe£eoxaoi>eZoa) 9 le texte philosophe sur les realites 
(xa dvxa)'> (Eccl. 7; 728 A). 

II oonvient ici de bien situer l’originalite de Gregoire. Elle ne porte pas 
sur 1’existenoe d’un sens spirituel, objet de la ftecoqla. Nous avons dit que 
sur ce point il dependait d’Orig&ne. Elle ne porte pas non plus sur le principe 
general de YaxoXov&ia. D6j& Eusfebe de Cesaree lui avait donne une place 
importante. Tres particuliferement, il «fait pr6c&der l’explication de chaque 
Psaume d’une axoXovdia et il rejette toutes les explications quin’y sontpas 
conformes# 2 . C’est d6j& le principe de Yelg axondg. Mais d’une part Gregoire 
assooie le prinoipe eusebien de Yelg axonog et l’ex^gdse aliegorique d’Origfene. 
En second lieu il etend le principe de YaxoXov&ia et de Yelg axonog k des 
livres bibliques pris dans leur integrality: ce n’est pas chaque psaume en 

1 Mos. II, 136; Eccl. 2; 307. 

2 Voir Carmel Sant, Interpretatio Veteris Testamenti in Eusebio Caesariensi, Vie Spiritu¬ 
elle 45, 1967, 86. 
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partioulier, c’est le psautier qui pr^sente une axoXov&ia (I, 2; 27; II, 10,116). 
II en est de memo pour YHexamdron (124 B), pour la Vie de Moise (11,49). 
Enfin il donne la recherche de cette dxoXovfHa comme objet k la &ea>gla t 
ce qui ne se trouve pas chez Eus&be, dormant ainsi k ftewgia un sens diffe¬ 
rent de ce qu’il avait chez les Alexandrins comme chez les Antiochiens. 

II semble qu’en tout ceoi Grdgoire soit influence par la rhetorique de son 
temps. Nous constatons que dans ses ouvrages les plus construits, le De mortuis , 
le De infantibus, le De perfection Pexpos6 implique un but (0x0716$) claire- 
ment defini vers lequel la pensee proc&de par une suite (ixoXov&ta) logique. 
II confoit de meme la structure des Livres Saints, en cherchant leur inten¬ 
tion et la manure dont ils la poursuivent methodiquement. Or l’application 
de la theorie de Yel$ 0x0716$ et de Y axoXovfHa avait ete faite aux dialogues 
de Platon par Jamblique et elle persistera dans le neo-platonisme de l’6cole 
d’Ath&nes. Nous le voyons applique par Hierocl&s aux Vers d’Or pythagori- 
ciens. Hi6rocl&s est postdrieur k Grdgoire, mais ils paraissent se rattacher k 
une meme forme de neo-platonisme. Ainsi apparait sur un point nouveau 
la ddpendance de Pexdg&se chr6tienne par rapport aux methodes d’explication 
litteraire de la culture de leur temps. 

L’etude de ftecogia chez Gregoire montre d’une part qu’il reprend Pusage 
du mot dans les divers domaines de la science, de la mystique et de Pexd- 
g£se. Mais en meme temps il met Paccent sur la ftecogia, en tant qu’elle 
represente un effort pour degager YaxoXovftla, c’est-k-dire la loi interieure 
du d6veloppement en chacun de ces domaines. La ftecogia manifeste k la 
fois le developpement de Punivers materiel k partir des principes seminaux, 
la croissance de la vie spirituelle selon le Verbe, la suite progressive des 
livres de PEcriture. Cet usage atteste k la fois une influence aristoteiicii nne 
et une influence stoicienne. Mais il atteste surtout le dessein originel de 
Giegoire de donner une vision d’ensemble du monde dans la lumi&re de la 
foi, qui constitue son dessein propre et commande Pensemble de son oeuvre. 

1 Voir A. Kerrigan, St. Cyril of Alexandria interpreter of the Old Testament, pp. 87—94. 
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Throughout the writing of Tertullian, the references to the second 
coming of Christ abound, and in all three passages where he describes the 
content of the regula fidei this belief is included: venturum iudicare vivos 
et mortuo8 i . In contrast to the first coming of Christ qui iam expunctus est 
in humilitate condicionis humanae , his second coming will be in sublimitate 
patemae potestatis acceptae et divinitatis exsertae 2 , cum claritate 3 4 , cum plurima 
virtute *. In this distinction between the two comings of Christ, Tertullian 
sees the key to the understanding of the messianic passages of the Old 
Testament. Because the Jews ignored this distinction, he says, they refused 
to accept Christ 5 . 

Regarding the time of this glorious return of Christ, there is no doubt 
that Tertullian to a certain extent shared the conviction of the early Chris¬ 
tians that the Day of the Lord was not far off. Thus, in De Spectaculis , 
after condemning all profane shows and amusements, he invites the Chris¬ 
tians rather to enjoy the shows provided by the Lord, spectacula christia- 
norum sancta , perpetua , gratuita 6 , and among these the most glittering of 
all and the one coming up soon: 

Quale autem apectaculum in proximo eat adventus Domini iam indubitati, iam superbi , iam 
triumphantis? Quae ilia exultatio angelorum , quae gloria reaurgentium sanctorumt Quale 
regnum exinde iustorumf Qualie civitae nova Hxeruealem? At enim auperaunt alia apectacula, 
iUe ultimua et perpetuua diea iudicii .. . 7 . 

Also, one of Tertullian’s arguments against remarriage in Ad Uxorem 
reveals the same conviction. Commenting on the text Vae praegnantibus 
et nutricantibus of the eschatological discourse in the synoptical gospels 8 , 
he points out that widows will have none of the burdens of married women: 
ad primam angeli tubam ( viduae) expeditae exsilient . . . nulla in utero , nulla 
in vberibus sarcina nuptiarum. To have succumbed to the necessities of 

1 De Praescr. haeret. 13,5; Adv. Praxean 2, 1; De Virgin, velandis 1, 2. 

2 Apolog. 21, 15. 

3 De Praesor. haeret. 13, 5. 

4 Adv. Marcionem IV, 39, 10. 

5 See Apolog. 21, 15—17; Adv. Maroionem III, 7. 

8 De Spectaculis 29, 3. 

7 Ibid. 30, 1-2. 

8 Matt. 24, 19; Luke 21, 23; Mark 13, 17. 
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married life onoe is enough, he feels, or "shall we marry daily and thus be 
caught by that day of terror like Sodom and Gomorrah?” After all, their 
blindness could be excused because it occurred longe a saecvXi finibus , but 
we, Christians, today no longer have this excuse: si quae olim detestabilia 
sunt penes Deum , ab its nunc nos arceat tempus - tempus , inquit , in collecto 
est 1 . A similar argumentation from the fact that the time is short until the 
end of the world is used by Tertullian in De Exhortations Castitatis 6 , 1 -2 
and 9, 5, and in De Monogamia 7, 4 and 16, 4-5. 

Again, Tertullian begins his apology Ad Scapvlam with the statement 
that he writes this non nobis timentes sed vobis et omnibus inimicis nostris : 
we, Christians, know what is going to happen, daily we see the signs of the 
impending wrath of God and therefore we feel that we must warn you: 

Qui ergo dotemus de ignorantia vestra et miseremur erroris humani et futura conspicimus, et 
signa eorum cottidie intentari videmus , necesse est vet hoc modo erumpere ad proponenda vobis 
ea quae palam non vultis audire. 

and: 

Omnia haec signa sunt imminentis irae Dei quam necesse est quoquo modo possumus , ut et 
nuntiemus et praedicemus et deprecamur interim localem esse 2 . 

Similarly, in De Paenitentia 1, 3, he deplores the fact that the pagans do 
not know the true meaning of paenitentia: they know not God and con¬ 
sequently not the things of God. Going through life without the rudder 
of reason, they know not how to escape imminentem saeculo procellam. 

However, Tertullian’s expectation of the nagovola, when compared with 
that of primitive Christianity, presents several significant differences. 
First of all, his writings do not bear witness to the sense of immediateness 
and imminence regarding the Day of the Lord, nor do we find in them the 
vibrant expressions of the passionate longing of the early Christians for 
the return of the Lord, as the Aramaic maranatha 3 4 . Only once does Ter¬ 
tullian express a prayer for the hastening of the nagovola (it is also one of 
the very rare instances where he addresses the Lord directly). When com¬ 
menting on the adveniat regnum tuum of the Lord’s Prayer, he concludes: 

Quam celeriter veniat, Domine, regnum tuum, votum christianorum, confusio nationum, 
exultatio angelorum, propter quod conflictamur, immo potius propter quod oramusS . 

This is all the more significant as, from ca. 207 A. D. on, he became more 
and more committed to the tenets of Montanism, one of which was the 
imminent return of Christ and the establishment of the millennium. In 
spite of this there are no references to an imminent millennium in his later 
writings, from De Fuga and Adversus Praxean down to De Ieiunio and 
De Pudicitia. The texts on the millennium are found in earlier writings 

1 Ad Uxorem I, 5. 

2 Ad Scapulam 1, 2-4, and 3, 3. 

3 In i Cor. 16, 22; Apocal. 22, 20; Didachc 10. 

4 De Oratione 5,4. 
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as De Spectacvlis 30; Adversus Eermogenem 11; Adversus Marcionem HI, 
24; and De Besurrecticne Mortuorum 25. 

Although the above quoted passages cf Tertullian ehew that he believed 
the nogovala to be near - in proximo,incollecto - other texts prove that 
he was by no means convinced this meant the immediate future. More than 
once he reminds the Christians of the sayings cf Jesus and of Saint Paul 
regarding our absolute ignorance of “the day and the hour” of the Lord’s 
return. Thus he refers to Mt. 24, 36 - or Mk. 13, 22 - in De Anima 33, 11: 

Deus Hague iudicabxt ... semel et in turn diem quern scilus Pater novit, ut pendula solticitudo 
fidei probetur, semper diem observans , dum semper ignorat, cotidie timens quod cotidie sperat. 

and in De Besurrecticne Mortuorum 22 , 2: 

.. .ad diem Domini magnum, diem irae et retributionis , diem ultimum et occultum nec ulli 
praeter Patri notum, et tamen signis atque portentis et concussionibus elementorum et con- 
flictationibus nationum praenotatum. 

And speaking of these signs preceeiing the nagovota, Tertullian points out 
that, according to Lk., 21, 28, the Lord said that when these things would 
happen, our redemption would only be approaching: et tamen adpropinquare 
earn dixit, non adesse iam. He then goes on, in his usual sarcastic vein, to 
demolish the doctrine of the Gnostics who claimed the resurrection had 
already taken place: 

Quis ergo Dominum tarn intempestive, lam acerbe excitavit iam a dextra Dei ad confringen- 
dam terram secundum Esaiam, quae, puto, adhuc Integra estf Quis inimicos Christi iam 
subiecit pedibus eius secundum David, quasi velocior Patri, omni adhuc popularium coetu 
reclamante ‘Christianos ad leonem'f Quis caelo descendentem lesum talem conspexit qualem 
ascendentem apostoli viderunt secundum angelorum constitutum f Nulla ad hodiemum tribus 
ad tribum pectora cedderunt, agnoscentes quern pupugerunt, nemo adhuc excepit Heliam, nemo 
adhuc fugit antichristum, nemo adhuc Babylonis exitum Jlevitf Et est iam qui resurrexit, nisi 
haereticusfK 

In chapter 24 of the treatise, Tertullian quotes at length the passages of 
1 Thess. 4-5, and 2 Thess. 2, where Saint Paul warns the Thessalonians 
against the belief that the Day of the Lord is near at hand. Referring to 
the voice of the archangel and the trumpet of God that will announce the 
coming of Christ, he again sarcastically asks: Quae vox archangdi, quae 
tuba Dei audita iam nisi forte in cubiculis haereticoruml 1 2 

It appears then that Tertullian makes a distinction among the signs 
that will precede and announce the return of Christ. Some of them are 
already operative: signa eorum cottidie inttntari videmus (Ad ScapvJam 1 , 4) 
and haec omnia signa sunt imminentis irae Dei (ibid. 3, 2), viz. concussiones 
elementorum et conflictationes nationum (De Besurr. 22 , 2) or concussiones 
mundi et orbis, elementorum et nationum (Adv. Marcionem IV, 39, 10). Other 
signs, however, will immediately precede the coming of Christ, viz. the 
return to earth of Elias, the fall of Babylon, the rise of the Antichrist and 

1 De Resurr. Mortuorum 22, 5—11. 

2 Ibid. 24, 7. 
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his battle with the saints and his defeat, then the voice of the archangel 
and the trumpet of God, the return of Christ to earth, and the establish¬ 
ment of the New Jerusalem. Of these, says Tertullian, we have seen nothing 
yet, and therefore the noqovoia is not for tomorrow. 

Indeed, in Tertullian’s view, the Antiohrist is still beirg restrained, and 
what restrains him is the stability cf the Roman Empire: only when this 
will fall apart into ten kingdoms, will the Antichrist he revealed ard begin 
the final persecution against the saints. In De Resurrccticne 24, 18, while 
quoting verbatim 2 Thess. 2, 1-10, he adds his own ir.tciprctaticr; thus 
where Saint Paul says: tcrUum qui nunc tenet, Uneat denee de medio fiat, 
Tertullian explains: quis nisi Rtmcnus status cuius alscissio in dmm rege# 
dispersa antichristum supeiducetl Similarly, in Apclcgdicvm £2, 1, he 
asserts that the Christians know that vim maocimcm unitetso ali immi- 
nentem , ipsamque clau&ulcm saeculi acetbitates horrendas ccmminantem 
Rcmani imperii ccmmeatu retardari. 

This peculiar irteipretation cf 2 Thess. 2, 6-7, brings us to another 
aspect of Tertullian’s expectation cf the negovoia. In the above -mentioned 
passage of De Oraticne 5, he takes to task those Christians cf his day who 
prayed for the prolongation cf this world: quemedo quidem prctiacium 
quendam saeculo postulant , cum regnum Dei , qued ut adveniat oicmus , ad 
ccneummaticnem saeculi tendatt Cptcmus maturius regnare et ntn diutiu& 
servire. The establishment of the Kingdom cf God is inseparably lirked ip 
with the consummation of the world; therefore, to pray for the jrolongaticn 
of this world is to pray against the coming cf the Kirgdcm. But elsewhere 
in his writings, Tertullian admits the very thing he condemns in De Oraticne- 
In the Apologeticum , for instance, in order to refute the accusaticn cf lese 
majesty (oh. 28ff.), he stresses the fact that the Christians pray for the 
empire and the emperor, not only because they are ccmmarded to do so 
by their sacred bocks 1 , but also because the final cosmic catastrophe is 
delayed by the stability of the Roman Empire. Since they dread the horren¬ 
dous calamities connected with the end of the world, they pray that they 
may be deferred, and thereby they support the longevity of the Roman 
State: 

Est et alia maior necessitous nobis orandi pro imperatoribus et ita universo orbe et statu 
imperii rebusque Romanis, qui vim maximam universo orbi imminentem, ipsamque clausulam 
saeculi acetbitates horrendas ccmminantem, Romani imperii ccmmeatu scimus retardari. 
1 toque nolumus experiri et dum deprecamur differri, Romanae diuturnitati favemus 2 . 

And a few chapters down, he repeats: 

Oramus pro imperatoribus , pro ministeriis eorum ac potestatibus , pro statu saeculi , pro 
rerum quiete, pro mora finis 3 . 

1 Apolog. 31, 1—2: Inspice Dei voces, litteras nostras .. . scitote ex illis, praeceptum esse 
nobis . . . etiam pro inimicis Deum or are et persecutoribus nostris bona precar i . 

2 Ibid. 32, 1. 

3 Ibid. 39, 2: also Ad Scapulam 3, 3: et deprecamur interim localem esse. 
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While it is difficult for us to determine to what extent Tertullian’s state¬ 
ment represents the common attitude of the Christian communities of his 
day, there is no doubt that it reveals an outlook on the naqovala greatly 
different from that of the first Christian generations. To these, the Day 
of the Lord was the event to look forward to, to long for, to pray for its 
hastening, because to them it meant the public exaltation and triumph 
of Christ the Redeemer, the full realization of the Kingdom, the completion 
of the salvation wrought by his death and resurrection. 

But, as time went on, and the Lord tarried, the sense of immediacy 
faded away; some even began to doubt - as witnessed by 2 Peter 3 — and, 
what is even more significant, the perspective in which the Day of the Lord 
was seen changed radically. Instead of seeing in this day the desirable 
glorification of the Lord and the establishment of the Kingdom, later 
generations began to look to it as a day to be dreaded and to pray no longer 
for its hastening, but for its postponement. First of all, because their 
attention was drawn mainly to the aspect of judgment day for a sinful 
mankind, of reckoning for life’s deeds, of final and irrevocable separation of 
blessed and doomed; and secondly, because of the terrifying happenings 
that would precede the nagovala : wars, pestilence, famines, dissolution of 
the elements and conflicts of nations, the persecutions and dangers of the 
era of the Antichrist, the final conflagration of the universe. All this is 
reflected in Tertullian’s writings. There are numerous references to the 
final judgment of God or Christ *. In fact, one of his main arguments for the 
resurrection of the body is precisely the need of a plenary and perfect 
judgment: haec erit tota causa , immo ncessitas resurrectionis , congruentissima 
sc. Deo: destinatio iudicii 1 2 3 * . He speaks about the dies Domini magnus , dies 
irae et ret ibutionis *, and dies ille timoris 4 ; Christ will return, he says, cum 
totius mundi motu , cum orbis horrore , cum planctu omnium , sed non christi- 
anorum 5 , and in flamma ignis 6 ; the end of times will be marked by vim 
maximum , acerbitates horrendas, formidines et prodigia de caelo 7 . 

There is one passage in which Tertullian deviates even further from the 
original concept of the Day of the Lord, viz. the already mentioned thirtieth 
and final chapter of De Spectaculis , which C. Mohrmann calls “a literary 
counterpart of Michel Angelo’s Last Judgment” 8 . There he rejoices in the 

1 E. g. Ad Nationes I, 7, 29—33, and 19, 6; Apolog. 8, 1—6; 18, 3; 46, 7; 47, 12—14; 48, 
lOff.; De Testim. Animae 4, 1; De Praescr. Haeret. 13, 6; 44, 1; De Spectaculis 30; 
De Paenitentia 3, 6; 12, 1—5; De Patientia 4, 1; Adv. Marcionem I, 27; 28, 1; IV, 30, 3; 
34, 15; V, 16, Iff.; De Resurr. Mort. 35, 6-8; 22, 1-2. 

2 De Resurr. Mort. 14, 8. 

3 Ibid. 22, 2. * Ad Uxorem I, 5, 3. 

5 Apolog. 23, 12. 

6 Adv. Marcionem V, 16, 1 

7 Apolog. 32, 1; Adv. Marcionem IV, 39, 3. 

8 Tertullianus Apologeticum en andere geschriften . .., Utrecht — Brussels 1951, p. 239, 

note b. 
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prospect of the approaching return of Christ, not so much because of the 
glorification of the Lord and his saints, but because of the revenge and 
punishment overtaking the enemies of Christ and of his Church. After 
mentioning the triumph of Christ, the glory of the risen saints, the splendor 
of the New Jerusalem in the millennium, he invites his Christian readers to 
enjoy other spectacles, and in particular that Judgment Day: 

Quae tune speetaculi latitude? Quid admirer? Quid rideam? Ubi gaudeam, ubi exultem, 
spectans tot ac tantos reges... in imis tenebrie congemescentes? Item praesides persecutors 
dominici nominis, saevioribus quam ipsi flammis saevierunt insuttantibus contra Christianis 
liquescentes. Quos praeterea? Sapientes illos philosophos ... etiam poetae ... tragoedi ... 
histriones ... auriga ... xystici ... 

But above all he wants to gorge on the sight of the punishment of those 
who raged against the Lord Himself: 

. . . malim ad cos potius conspectum insatiabUem confcrre qui in Dominum desaevierunt. 
Hie est tile, dicam, fabri aut quaestuariae filius , sabbati destructor, Samarites et daemonium 
kabens; hie est quern a Iuda redemistis, hie est iUe harundine et colaphis diverberatus, sputa - 
mentis dedecoratus , feUe et aceto potatus ... Ut talia species, ut talia exultes, quis tibi praetor 
aut consul aut quaestor aut sacerdos de sua liberalitate praestabit? Et tamen haec iam quo - 
dammodo habemus per fidem spiritu imaginante repraesentata. 

Again, the question may be asked to what extent these revengeful 
sentiments of Tertullian are representative of the Christian mentality of his 
day. At any rate, his writings are a witness to the changed outlook on the 
Day of the Lord and the expectation of the nagovola. At the same time, 
these same writings have undoubtedly influenced later generations, to whom 
the Dies Domini has become the Dies iudicii K 


1 In St. Cyprian, for instance, dies iudicii is mentioned more than 30 times and, more 
often than not, is used as a motive of fear for good moral oonduct. 


H Cross, Stadia Patristic* XI 
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Verbum sive Sermonem Dei, Dominum et Salvatorem nostrum Iesum 
Christum, patriarohis in nomine Dei visum, in prophetis semper auditum 
fuisse, eos qui prisca religionis Christianae aetate fidei stabiliendae posteris- 
que tradendae studerent scriptores paene universos credidisse exemplisque 
Veteris Testamenti confirmasse, vix unum atque alterum arbitror esse quin 
soiat. Paulo maiorem eorum suspicor esse numerum qui Novi Testamenti ea 
loca ubi eadem subiacere videatur doctrina, sive sua incuria sive per exege- 
tarum dissimulationem praetermissa atque oblivioni tradita, ad ecclesiastic 
corum scriptorum defendendas rationes adhiberi posse raro vel nunquam 
perceperint. Tria igitur hoc brevi mihi temporis spatio proposui facienda: 
primo ut quam solidis ea doctrina nitatur fundamentis ipsis priscorum 
scriptorum verbis demonstrem: deinde - quod opus mihi iam provectioris 
aetatis homini nunquam perficere licebit - earn natu minori alicui fortasse 
persuadeam ut investigandam suscipiat quaestionem, num bono iure effec- 
turn fuerit ut quae tot tamque praeclaris ingeniis sacrae scripturae inter- 
pretandae placuerit ratio, ea omnino quantum videtur iamdudum ex homi- 
num evanuerit memoria: postremo, nisi quidem tempus mihi defecerit, ut 
unum praecipue ab interpretibus diu vexatum Novi Testamenti locum eum 
in modum explicari posse doceam quern ipsarum scripturarum sensui haud 
incongruum spero futurum. 

Ergo ut a Tertulliano incipiam, qui totam earn rem ita quidem exponen- 
dam exemplisque illustrandam duxit tanquam ab omnibus iam pridem 
accepta sit et comprobata, ipsius haec verba citari possunt: 

Nec putes sola opera mundi per Filium facta, sed et quae a Deo exinde gesta sunt. 1 

Qui mox singulas res a Filio gestas hunc in modum rettulit: 

Filius itaque est qui ab initio iudicavit, turrem superbissimam elidens linguasque disper- 
dens 2 , orbem totum aquarum violentia puniens, pluens super Sodomam et Gomorram ignem 
et svlphurem Dominus a Domino. Ipse enim et ad humana semper colloquia descendit, ab 
Adam usque ad patriarchas et prophetas, in visione in somnio in speculo in aenigmate 
ordinem suum praestruens ab initio semper quern erat persecuturus in finem. Ita semper 
ediscebat et Deus in terris cum hominibus conversari, non alius quam Sermo qui caro erat 
futurus. 


1 Tert. Adv. Prax. 16. 

2 Quaero an legere possis dispergens, ubi LXX Gen. 11, 8 dUansiqev. 
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Neve quis suspicetur raro eum scriptorem et solummodo ad nova quaedam 
sustentanda argumenta eas adhibere rationes, audita quae adversus Marcio- 
nem scripserit: 

Nam et profttemur Christum semper egisse in Dei Patris nomine , ipsum ah initio conver- 
satum 9 ipsum congressum cum patriarchis et prophetic , FUium Creator is, Sermonem eius, 
quern ex semetipso proferendo Filium fecit, et exinde omni dispositioni suae voluntatis 
praefecit *. 

et quae adversus Iudaeos: 

Nam qui ad Moysem loquebatur ipse erat Dei FUius qui et semper videbatur: Deum enim 
Patrem nemo vidit unquam et vixit; et idea constat ipsum Dei FUium esse locutum 1 2 . 

Quin etiam per totum illud adversus Marcionem quod conscripsit opus, et 
praesertim libro quarto, id sibi proponit demonstrandum, Christum eum qui 
in Evangelio appareat, qui multa discipulis multa Iudaeis locutus fuerit, 
eundem esse qui in Paradiso cum Adam sit conversatus, qui per totum Vetus 
Testamentum in Dei nomine et in sua ipsius persona patriarchis regibus 
prophetis fuerit revelatus: immo eundem esse quocum in secessu montis 
Moyses sit collocutus, quern et in caelesti suggestu sublimem atque excelsum 
Esaias aspexerit, audieritque a potestatibus invicem sibi respondentibus 
Dominum ter sanctum nuncupatum. 

Quam sententiam ne quis adventiciam suoque ipsius sensui a Septimio 
nostro accommodatam existimet, in ipsa fidei regula recensenda haec 
scribenda censuit: 

Id Verbum FUium eius appeUatum in nomine Dei visum esse a patriarchis, in prophetic 
semper auditum 3 . 

Attamen ante forsan sexaginta annos sanctum martyrem Iustinum in 
eundem sensum ea Veteris Testamenti loca explicasse invenimus. Qui in 
Apologia priore 4 Iudaeos coram imperatoribus inculpat qui usque adhuc 
Deum ilium innominabilem in rubo cum Moyse collocutum arbitrentur: 
quamvis re vera X6yog fuerit ille sive Verbum Dei, qui cum Filius eius sit, 
et angelus vocetur et apostolus Patris a quo nuntius emissus fuerit. Idem 
lustinus cum Tryphone Iudaeo de tribus eis viris disputans 5 qui ad quercum 
Mambre Abrahami hospitio usi fuerant, neque homines eos neque angelos 
Tryphoni assentitur affirmanti fuisse: unum enim eorum esse quern patriar- 
cha Dominum nominet, ceteros angelos: angelis mox ad Lot ex urbis incen- 
dio eripiendum Sodomam profectis, Dominum apud Abraham moratum 
deprecationi eius animum intendere: postero autem die angelis circa Loti 
salutem filiarumque eius occupatis, super flagitiosas civitates ignem et 
sulphurem e caelo deduxisse Dominum a Domino, Filium scilicet a Patre. 


1 Tert. Adv. Marc. II 27. 

2 Tert. Adv. Iud. 9. 

3 Tert. De Praesc. Haer. 13. 

4 lust. Apol. I 63. 

5 lust. Dial. 56 sqq. 

!!• 


Digitized by Google 



154 


£. Evans 


Filium igitur fnisse qui cum Abraham colloqueretur, Filium qui civitates 
everteret: angelos sine Domino solos in nequissimam descendere civitatem 
non dedignatos esse. Eundem Filium et Verbum Dei Iustinus fuisse docet qui 
Iacobo de ovibus generandis consilium dederit, quocum is tota nocte sit 
luctatus, qui ei et in somnio apparuerit: eundem ex rubo cum Moyse 
collocutum, in secessu Sinai montis gloria© eum ac bonitatis suae in 
transitu compotem fecisse, eundem tanquam principem exercitus Domini 
in Iordane fluvio Iesum bar Nun ad fortitudinem fiduciamque corro- 
borasse. 

Ineffabtiis earn inquit Pater et universorum Dominus neque alicubi venit neque in Paradiso 
ambulavit , sed ibidem semper manet: neque igitur patriarchal nec quisquam alius ex Homini- 
bus ineffabilem Patrem et universorum Dominum videre potuit: eum autem eos vidisse 
manifestum est qui secundum eius vduntatem Filius eius sit et Dens, qui et dum disposi- 
tioni ministrat Patris angelus aliquando vocari videatur. 

Sane fatendum est haud sine periculo eas iniri rationes, si quis ita eas 
proferat ut Patrem tanquam alterius atque Filium status Deum superiorem 
quique a nullo praeter seipsum nosci possit effingat, Filium vero alterius ac 
Patrem inducat naturae, qui solus apud homines quicquam agere, solus a 
quoquam oognosci valeat: illud enim gnosticismum sapere poterat, hoc 
arianismum. Quod periculum cum sanctus martyr vix animadvertisse videa¬ 
tur, Tertullianus et percepit et habili quadam sensus sui immutatione 
dissimulavit i . 

Quibus de rebus quid Theophilus censuerit Antiochenus, quid Lugdunensis 
Irenaeus, invitus enarrare supersedeo, siquidem ad ea mihi properandum 
esse sentio quae quarti quibusdam saeculi placuerunt scriptoribus. 

Bina praecipue illius aetatis testimonia ideo citanda ducebam ut mani¬ 
festum fieret eas de quibus disputamus res et in oriente et in occidente, non 
modo apud Graecos verum etiam apud Latinos, tarn profundas id temporis 
demisisse radices ut sine ulla demonstratione et quasi current© calamo ad 
aliarum rerum comprobationem usurpari possent. Eusebius enim Pamphili, 
ut ©is responderet qui Christianismum tanquam nuper inventum ideoque 
contemnendae novitatis cavillabantur, Dominum Deum adducit qui cum 
Abraham colloquitur, qui totius orbis terrarum iudex ess© agnoscitur, qui 
super Sodomam et Gomorram sulphurem atque ignem de caelo pluit, 
Dominus a Domino: usitata ea adhibet testimonia ubi sub hominis forma 
Deus cum Iacobo luctatur, ubi Iesu bar Nun obviam is venit qui Exercitus 
Domini Principem se profitetur: quae omnia hunc fere in modum inter- 
pretanda existimat: 

Si enim ingenita ea atque immutabilis Dei Omnipotentis substantia nullo modo rationi 
consentaneum sit ut in Hominis speciem demutari potuerit ... Deus tile et Dominus , totius 
terrarum orbis iudex , si quando sub Humana videatur forma , quoniam nullo modo feu est ut 
primaria ea universarum rerum causa fuisse dicatur , quomodo quisquam alius fuisse 
putandus est nisi Verbum eius et Filius qui ante omnia genitus fueritf* 

1 Tert. Adv. Prax. 16. 2 Euseb. H. E. 12. 
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Quibus mox, post alia complura eius rei exempla, haeo addit: 

Itaque in primordio Christum fuisse et quibusdam, nt dicam omnibus, Verbum divinum 
apparuisse, haec in compendio dicta sint. 

Talia ex orient©. Ex occidente Prudentius, vir Hispanus et laicus, in eo 
versuum contextu quem vix bono iure Apotheosin appellat - re vera enim 
nullo modo de homine in deum mutato, ceterum de Verbo Dei homine facto, 
contra Sabellianos aliosque disputat - ducentis ferme quibus orditur versi- 
bus paene omnia ea commemorat quae Tertullianus, mirabile dictu, multo 
magis perspicue adversus Praxean litteris mandavit: nec mihi dubitandum 
videtur quin Prudentio cum versus eos faciebat opus illud Septimianum 
unaque is quem de anima conscripserat liber praesto et intra manus fuerint. 
De quibus autem disputamus rebus perpauca citasse satis fuerit. 

Nam Filius hoc est 

quod de Patre micans se praestitit inspidendum 

per species quas possit homo comprendere visu . 

nam mera maiestas est infinita, nec intrat 

obtutus aliquo nisi se moderamine formet. 

hoc vidit princeps generosi seminis Abram, 

iam tunc dignati terras invisere Christi 

hospes homo, in triplicem numen radiasse figuram. 

hoc coUuctantis tractarunt brachia Iacob . 

ipse dator legis divinae accedere coram 

iussus, amicitiae collate qui stetit ore 

cominus, et sacris coniunxit verba loquelis 1 . 

Idem mox post alia quibus tanquam pressis vestigiis Tertullianum secutus 
est, hunc in modum concludit: 

Quid apertius, absque aliena 
quam sumat facie, Verbum non posse viderif 
posse tamen cum malit idem, nunquam Patre viso, 
terrenis oculis habitu se ostendere nostro: 
saepe et in angelicas vel mortedes moderatum 
induct species, queat ut sub imagine cemif 

Quibus statim haec adiungit: 

Hoc Verbum est, quod vibratum Patris ore benigno 
sumpsit virgineo fragilem de corpore formam. 

Hilarius Pictaviensis 2 satis perspicua quae in hanc sententiam conscripsit 
necessario pratermitto: ad quintum enim saeculum scriptoremque omnium 
praestantissimum oportet transire. 

Sanctum Augustinum - Hipponensem dico, non Cantuariensem nostrum — 
totam hanc rationem subvertisse neque ullo modo assentiri Christum in sua 
persona patribus apparuisse, utrum dictum a quopiam audierim an alicubi 
scriptum invenerim iam non recordor. Quod vereor ut verum sit. Perpauca 


1 Prud. Apoth. 23 sqq. 

3 Hilar. De Trin. XTT 36, 37. 
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enim ©a de re inter eius scripta reperire potui, nisi quod uno tantummodo 
loco 1 ubi de tribus eis viris quaestio est sive angelis in quibus ad quercum 
Mambre Abrahae Dominum apparuisse legimus, multo credibilius esse 
existimat Abraham in tribus, Lot in duobus viris, ipsum Dominum agnovisse, 
quern etiam cum adhuc homines eos esse putarent, per singularem numerum 
Dominum appellare potuerint: fuisse profecto aliquid quo hospites ei ita 
excellerent ut in eis eodem modo atque in prophetis esse assoleat Dominum 
fuisse quivis hospitio eos acciperet dubitare non posset: ideo aliquando 
pluraliter eos viros, aliquando singulariter Dominum nominatum. Quin 
etiam scripturam ipsam in epistula ad Hebraeos angelos eos fuisse docere, 
ubi cum hospitalitas laudetur, Per hanc , inquit, etiam quidam nescientes 
angelos hospitio receperunt 2 . 

Verumtamen et alibi idem sanctus pater cum in Vetere Testament© Deus 
inferatur iudicaturus, haud evidenter Christi monstrari personam censet, 
attamen ex testimoniis quibusdam ubi Dominus Deus loqui dicatur Christum 
esse qui locutus sit haud dubium esse profitetur. Praeter duo haec loca 
numquid aliud scripserit quod ad hanc rem pertinere potuerit nescio: 
forsitan autem conicere possis sanctum patrem neque fortiter premendum 
hoc argumentum neque conceptis verbis impugnandum duxisse: cuius 
incuria sive dissimulatione factum esse potuerit ut inter discipulos eius, qui 
sumus paene universa Christiana posteritas, res ac rationes toti Christiano 
orbi olim comprobatae iam ex hominum memoria evanuisse videantur. 

Quod utrum recte ac Vera ratione factum fuerit aliis relinquo investigan- 
dum. Id tamen non silentio praetermittendum duxi, duobus fortasse Novi 
Testamenti locis eiusmodi aliquid subintellegi posse. 

Primum, ubi Dominus noster, Abraham , inquit, pater vester exvltavit ut 
videret diem meum, vidit et gavisus est 3 : et paulo post, Antequam Abraham 
fizret ego sum: manifesto ad eum locum animadvertit ubi Abram sacrificio 
facto, ipso Domino in sopore noctis conspecto, promissiones atque foedus 
accepit 4 . Item ubi sanctus apostolus, Bibebant autem, inquit, de spiritali 
consequente eos petra, petra autem erat Christum 5 , Israelitas in deserto comitem 
viae Christum habuisse videtur asseverare. Quibus locis et ilium conecti 
posse suspicor ubi idem apostolus Christum scripsit cum in forma Dei esset 
non rapinam arbitratum fuisse esse se aequalem, vel paria, Deo 6 . Saltern 
enim quantum ego video, si haec ad theophanias, haud unam tan turn sed 
omnes, pertinere putentur, in illo vocabulo agnaypig, quod recte vertitur 
rapina (anglice , robbery*), falso Sgpaiov (angUce ,prize‘), vix ulla postea 
latebit difficultas: siquidem haec iniectio sine ullis ambagibus ad divinam 


1 Aug. De Civ. Dei XVI 29. 

2 Heb. 13, 2. 

3 Ioh. 8, 56. 

4 Gen. 15, 7-21. 

5 I Cor. 10, 4. 

« Phil. 2, 5-11. 
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Christi gloriam atque dignitatem pertinebit, quam ut pristino eo aevo 
patribus monstraret non rapinam arbitratus fuerit: id est, cum se patribus 
visibilem faceret, Dominumque vocari pateretur, nullo modo de Patris 
sui honore atque gloria quicquam surripiendi sibi conscius fuit, sed eius 
quae semper sua fuerat divinae dignitatis compotes eos homines faciebat: 
quapropter tanto magis insignis ea futura erat humilitas qua postea accepta 
forma servili semetipsum exinanivit, factus et obediens usque ad mortem, 
mortem autem crucis, tantoque magis praeclarum nomen illud a Deo accepit 
quod est super omne nomen, una cum totius generis humani totiusque 
coetus oaelestis laudibus et observantia. 
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The Ray, the Root and the River 
A Note on the Jewish Origin of Trinitarian Images 

J 08EPHXNS Massikgberd Ford, Notre Dame, Indiana 


The great controversy over the text of the fourth chapter of Cyprian’s 
De Unitate Ecdesia may have distracted scholars from considering in detail 
another interesting feature in this treatise, namely, the perspicacity whereby 
Cyprian took the analogies traditionally used to illustrate unity and plu¬ 
rality in the Trinity and applied them to the unity and plurality within 
the Church. Before remarking on the important theological implications 
of this it would seem well to trace the origin of these analogies, that is, of 
the Sun, the Tree and the Stream. 

Cyprian must have been fully aware that he had taken these three similes 
from his master Tertullian’s thesis, Adversus Praxean, in which Tertullian 
defends both the distinction of persons in the Trinity and also their unity. 
It is convenient to place the germane texts of Tertullian’s Adversus Praxean 1 
and Cyprian’s De Unitate 2 side by side. 


Tertullian, Adv. Prax. 8: 


Cyprian, De Unitate 5: 


... quia Ego et pater unum sumus. haeo erit 
ngofioXi) veritatis, custos uni tat is, qua prolatum 
dicimus filium a patre sed non separatum, protulit 
enim deus sermonem, quemadmodum etiam pa- 
racletus doeet, sieut radix fruticem et fans fluvium 
et sol radium: nam et ietae species ngofioXal sunt 
earum substantiarum ex quibus prodeunt. nec 
dubitaverim filium dicere et radicis fruiticem et 
fontis fluvium et solis radium , quia omnis origo 
parens est et omne quod ex origins profertur pro¬ 
genies est , multo magis sermo dei qui etiam proprie 
nomen filii accepit: nec frutex tamen a radios nec 
fluvius a fonts nec radius a sols discemitur, sieut nec 
adso sermo . igitur secundum horum exemplorum 
formam profiteer me duos dicere deum et sermo¬ 
nem eius, patrem et filium ipsius: nam et radix et 
futex duos res sunt sed coniunctas , et fans et flumen 


... episcopates onus est, cuius & 
singulis in solidum pars tenetur. 
ecdesia una est quae in multitudinem 
latius incremento fecunditatis exten- 
ditur, quomodo solis multi radii sed 
lumen unum , et rami arboris multi 
sed robur unum tsnaci radios funda- 
tum , et cum ds fonts uno rivi plurimi 
dsfluunt 9 ' numerositas licet diffusa 
uideatur exundantis copias largitate , 
unitas tamen seruatur in origins . 
aueUs radium solis a corpors , diuisio- 
nsm lucis unitas non capit . ab arbors 
frange ramum , fractus germinars non 
potsrit: a fonts prascids riuum , prasci- 
sus arescit. sic et ecdesia Domini luoe 
perfusa per orbem totum radios suos 


1 Text: Tertullian’s Treatise against Praxeas, edited by Ernest Evans London 1948. 

2 Text: CSEL 3, i, Cyprian, Opera, ed. G. Hartel, Vienna 1868. Where the English 
translation is quoted the citations are taken from St. Cyprian, The Lapsed, The Unity of 
the Catholic Church, translated and annotated by Maurice B6venot S. J., London 1957. 
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duae species sunt sed indivisae f et sol et radius duae 
formas sunt sed cohaerentes. omne quod prodit ex 
aliquo secundum sit eius necesse est de quo prodit, 
nec ideo tamen est separatum, secundus autem ubi 
est, duo sunt, et tertius ubi est, tres sunt, tertius 
enim est spiritus a deo et filio, stcut tertius a radice 
fructus ex frutice et tertius fonts rivus ex flumine et 
tertius a sole apex ex radio: nihil tamen a matrice 
alienatur a qua proprietates suas ducit. ita trinitas 
per consertos et connexos gradus a patre decurrens 
et monarchiae nihil obstrepit et oeoonomiae statum 
protegit. 

Here one finds the same analogies and mutatis mutandis the same prin¬ 
ciple, unity in plurality, expressed. 

Cyprian clinches his argument and brings his similes to a climax, inter¬ 
weaving them with the mystery of the Trinity, when he states: . . . ego et 
pater unum sumus . et iterum de Patre et Filio et Spiritu sancto scriptum est: 
et tres unum sunt, et quisquam credit hanc unitatem de divinafirmitate venientem , 
sacramentis caelestibus cohaerentem scindi in ecdesia posse et voluntatum 
conlidentium divortio separari? (De Unitate 6, lines 4-9). 

In this passage the important phrase hanc unitatem de divina firmitate 
venientem places the origin of the unity in plurality of the Church in the 
unity and plurality of the Godhead, declaring, it would seem, an “onto¬ 
logical” union between them. The next phrase sacramentis caelestibus 
cohaerentem B6venot 1 translates ‘welded together after the celestial pattern* 
and he adds the explanation ‘i. e., the oneness of the Trinity* 2 . Poukens 
translates ‘resting on divine precepts* 3 . But perhaps the unity is closer 
than either of these translations suggest. Cohaerere may be used in the 
sense of ‘adhering to* (with the dative) or ‘to depend upon, be vitally 
connected with* (with the ablative). If this is so then Cyprian’s thought 
progresses from the origin of the unity (venientem) to the cause of the preser¬ 
vation of that unity (cohaerentem). The unity of the Church is not able to 
be broken just as the Word cannot be severed from the Father (compare 
Adversus Praxean 8, lines 35 ff.) and Christ is the agent through whom this 
quality of the Trinity is inherited and possessed by the Church. 

This idea is expanded in De TJnitate 7 when Cyprian takes another figure, 
namely, the seamless tunic of Christ, to illustrate this unbreakable unity 
of the Church. The tunic appears to signify the twofold nature of Jesus, 
the upper part referring to His divinity, and it is from this upper part 
(de superiore parte) that there emanates the power of unity which He brings 
to the Church. The passage reads as follows: Hoc uniiatis sacramenlum, hoc 
vinculum concordiae inseparabiliter cohaerentis ostenditur quando in evangelio 

1 B6venot, op. cit., p. 49. 

2 Ibid, note 55, p. 109. 

8 Ibid, note 55, p. 109. 


porrigit: unum tamen lumen est quod 
ubique diffunditur, nee unitas cor¬ 
poris separatur. ramos suos in uniuer- 
sam terrain copia ubertatis extendit, 
profluentes largiter riuos latius pan¬ 
dit: unum tamen caput est et origo 
una et una mater fecunditatis succes- 
sibus oopiosa: illius fetu nascimur, 
illius lacte nutrimur, spiritu eius 
animamur. 
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tunica Domini JesuChristi non dividitur omnino nec scinditur .. . unitatem tile 
portabat de superiore parte venientem id est de caelo et a patre venientem quae 
ab accipiente ac possidinte scindi omnino non poterat , sed totam simul et soli - 
dam firmitatem inseparabiliter obtinebat . .. (lines 11—13 and 19—23). 

In this way Cyprian sees the heavenly nature (the divinity) of Christ as 
the concrete link between the unity and plurality of the Trinity and the 
unity and plurality of the Church. 

This profusion of similes and their similarity to Tertullian’s methodology 
for understanding the Trinity requires us to seek more precisely into their 
ultimate origin and thereby perhaps to gain a greater insight into the 
truths of this doctrine. 

It is well-known that the similes of sun, the tree and the river are found 
in Tertullian and then in Hippolytus, who shows that the Noetians used 
similar analogies but interpreted them in a different way, in the Apologists. 
Justin Martyr refers to God appearing to Moses in the burning bush and 
then speaks of the generation of the Son from the Father 1 2 : xal Snolov htl 
nvgog OQOjfAEv dXXo yivojuevov, ovx iXaxxovpbov ixelvov i£ of r\ dvaxpig yiyovev, 
dXXd xov avrov pbovxog, xal to avxov avaqr&b xal avx6 8v (palvexai, ovx 
iXaxxcoaav ixeivo i£ oi avrjfpih}. 

Later in the Dialogue he links the deity of Christ with the appearance 
of God in the burning bush and in the same chapter speaks of the insepar¬ 
ableness of Christ from the Godhead: ... Svneg xgonov to xov fjXlov q>aol qxbg 
ini yfjg elvai dxjurjxov xal ax&giGXov dvxog xov fjXiov b xq> ovgavcg m xal 8xar 
dvofl, avvanocpigexai to <pwg. .. xal nagadeiyjuaxog %agiv nageiXijyeiv xa &g and 
nvgog dLvanxdpeva jwga & Sxega 6gd>juev , ovdb iXaxxovjubov ixelvov i£ ofi avaxp&fjvai 
TtoXXa dvvaxai, &XXA xavxov jubovxog (128). 

Such a strong tradition for the use of these similes allows one to ask 
whether they were chosen at random or whether, especially in the case of 
Justin, they were chosen for a particular reason, for example, if they 
happened to be familiar to the opponents. In short, one may ask whether 
it is possible to trace them back to a precedent for describing a certain type 
of unity and plurality connected with the deity in this way. Might also the 
“heresy” of the Noetians lie in this origin? 

It is possible that the similes of the sun, tree and stream may have 
originated from Jewish symbolism portrayed by the menorah, the seven 
branched candlestick, which was popular from the time of the temple of 
Zerubbabel and which was used to describe or symbolise the unity of the deity 
and of Israel as a nation. The menorah is a frequent symbol on Jewish tombs 
and elsewhere and there is some evidence that it was used by Christians 3 . 

1 Justin, Dialogue 60—61 (PG 6, cols. 613—616). 

2 Ibid. 128, cols. 773-6. 

3 For a full discussion see E. R. Goodenough, Jewish Symbols in the Greco-Roman 
Period, vol. 4, New York 1954, pp, 71—98. See also Dictionnaire d*Arch6ologie chr6tienne 
et de liturgie, vol. 3, pp. 215—223, where the Christian usage is discussed. 
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However, the point which is important for the present discussion is found 
in the fact that the menorah was originally a tree, the tree of life, the bearer 
of lights rather than fruits *. Thus in the menorah the symbol of both light 
and its rays and tree and its branches are combined. This is suggested by 
the very description of the candlestick in Exodus 25, 33. 

. . . three cups made like almonds, each with capital and flower, on one 
branch, with three cups made like almonds .. . 
onptWD nvhv\ mai iudd man njpa nwhv 

Both the “branches” and the “flowers” suggest that the candlestick 
was designed to represent a tree to the people. 

But the menorah appears also to have been a symbol of fire 1 2 . Goodenough 
refers to an inscription over a menorah at Venosa in Apulia which probably 
means “of fire” 3 . The combination of fire and tree may originate in the 
burning bush. Now the latter was the symbol of God “who dwelt in the 
bush” 4 . There is, therefore, support for the fact that the menorah was the 
symbol of the one God of Israel and inscriptions appear to confirm this. 
Goodenough cites several examples. There is a fragment of a column in 
Henchir Fuara in Algeria and written on the menorah is “Deus Abraham. 
Deus Isac” 5 . Other inscriptions read 

“I am Jehudah, the (am) I” 6 — HIK ?n mtr HIK. 

Another inscription may read “Image of God who sees” 7 . 

This one appears to recall Zechariah 4, 10 where the seven lights of the 
menorah are explained in the LXX : 

“These seven are the eyes [of the Lord] which look upon all the earth . . .” 

The seven lights make up the image of God. Thus Goodenough concludes 
“. . . various inscriptions lead us to believe that the menorah was the symbol 
of God and that it symbolised God by virtue of its lights.” 8 

It would seem that this type of symbolism is the background to Reve¬ 
lation 1, 12-17. 

“Then I turned to see the voice that was speaking to me, and on 
turning l saw the seven golden lampstands and in the midst of the lamp- 
stands one like a son of man, clothed with a long robe ... his eyes like a 
flame of fire... in his right hand he held seven stars, from his mouth 
issued a sharp twoedged sword, and his face was like the sun shining in 
full strength.” 

1 Ibid. p. 73 and plates 2—4. Compare Geo Widengren, The King and the Tree of Life in 
Ancient Near Eastern Religion, Uppsala 1951, pp. 61—67 and also S. A. Cook in the Palesti¬ 
nian Exploration Fund, 1903, pp. 185f. 

2 Goodenough, op. cit., p. 81. 

3 Ibid., p. 81 and plate 7. 

4 Ibid., p. 73. 

5 Ibid., p. 82. 

6 Cook, op. cit., p. 185. 

7 Goodenough, op. cit., p. 79. Spyridiakes supposed this to be Christian. 

8 Ibid., p. 82. 
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It would appear that the Apocalypse of John places this Son of Man 
amidst the symbolism of the deity. 

In view of this evidence one may ask whether it was the menorah and 
its symbolism which invited Justin to explain the Christian Trinitarian 
beliefs to his Jewish opponent. Just as the menorah was connected with 
the burning bush and the unity of the deity, so Justin began his argument 
from the burning bush and then proceeded to argue from the analogies of 
light from light et cetera . 

This interpretation may be confirmed by a consideration of Philo’s 
allegorical explanation of the candlestick. Philo sees the Logos of God as 
the central shaft of the menorah : 

“The same (the Word) is clearly shewn, I think, in the holy candlestick 
also, which is wrought with six branches, three on each side, and itself in 
the middle makes the seventh, dividing and separating the threes ... For 
the One, alone and absolutely pure, has begotten the Seven, whom no 
mother bore .. .” (Heres 210) 1 . In the next paragraph, still in the same 
context, he speaks of the Logos as the outflowing of God’s nature and sees 
the function of that Stream to permeate all things as a creative and cohesive 
force in the universe. In this section Philo sees the central planet, symbolised 
by the central shaft of the candlestick, to symbolise both the sun and the 
Logos both of which give light to the earth. This theory as a whole is, of 
course, the basis of the Logos theory of the early Greek Fathers but for the 
present discussion it is interesting that the image of the sun has now been 
added to that of light and tree. 

But when Philo sees the menorah as the image of God, Light from Light, 
he sees it also as the presence of God in the world at once as its ruler and as 
the priest leading the world back to God. The Logos is the true High Priest 
and Saviour of men and it does not matter that there is no longer a human 
priest in the Temple. In the idea of “ruler” one hears an echo of the idea 
of monarchia in Tertullian (Adversus Praxean 3 and 4). However, over and 
above this “the Holy One . . . was constrained to dwell with mortals in the 
light of the lamp” .. . and so a “pure menorah” came down from heaven... 2 
It would seem that here we have sufficient material with which the Christ¬ 
ians could express the theological implications of the historical event of 
Jesus, the Light of the World, the menorah which came down from heaven 3 . 
Indeed, Clement of Alexandria sees the menorah as the sign of Christ: w E%ei 
6i xi xai &Xko aXviyfxa rj Xvyvia r °v orjpstov xov Xquxtov , ov x(b op/jpaxg 


1 Loeb Translation, F. H. Colson and G. H. Whitaker, Cambridge, Mass. 1958. 

2 Goodenough, op. cit., p. 91. 

3 One menorah from Carthage shows Christ with the menorah in reverse at His feet 
(Goodenough, op. cit., vol. 3, plate 957). Tertullian and Cyprian could have been influenced 
by this symbol even if they had not known the Apologists. The present writer has suggested 
that Tertullian may have been influenced by Jewish thought, ‘Was Montanism a Jewish- 
Christian Heresy?’, Journal of Ecclesiastical History 17, 1966, 145—158. 
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pub*?, AXXd xal xq> qHDxepfioAeiv ... (Stromata V, 6, 36, 1; GCS 62 [16], 
p. 349, 9-11). 

But the philosophical reflection on the menorah may not have been 
influential only with regard to Trinitarian teaching but also with regard 
to ecclesiology. 

The menorah while, apparently, primarily a symbol of the unity and 
sovereignty of God was also of cosmic significance. We have referred to 
the menorah symbolizing the sun with two groups of three lights on each 
side, an idea which also occurs in Josephus 1 . The seven lights are taken 
to represent the seven planets. Further the menorah has greater significance 
in that the structure of the menorah reflects the fact that the heavens 
themselves are a unit, though containing so many members 2 . Thus here 
we have returned to a certain type of unity in plurality. 

The most striking sentences are: 

“(Ex. 26, 30b [Heb. 31b]) Why is it that the shaft and the branches and 
the bowls (and) the knops and the lilies were all “of that” (of one piece)? 
(Since) the theologian was all-wise, he clearly knew in his wisdom that 
the heaven itself is a harmony and union and bond of all those things 
which are in heaven, just as the limbs which are arranged in the body are 
all adapted (to one another) and grow together” (paragraph 74), 
and: 

“For nothing sublunary (stands) by itself but everything small or large 
is wont to be elastic, as if (affected) by the wonderful artificer, the invi¬ 
sible Logos in heaven. And the talent is likened to unity (because) the he¬ 
aven is one and is not like anything else in its shape or powers . . .” 
(paragraph 81). 

Here we have a thought, which is similar to St. Paul’s idea of the cosmic 
influence of Christ (e. g., Colossians 1, 16—19) and also to the Church as 
the Body of Christ (1 Corinthians 12, 12-26). 

It is not a difficult transition from this idea to Cyprian’s view of the 
Church as a heavenly reality, one yet many. As the Logos, the central 
shaft of the menorah , is the cosmic unity, so Christ for Cyprian is the 
agent of unity for the Church. Yet there is one further interesting link be¬ 
tween what Philo says of the Logos and Cyprian’s method of describing the 
unity of the Church. 

We have mentioned the seamless tunic of Christ and the fact that Cyprian 
sees this as the source or symbol of unity. There is a similar thought in 
Philo. In a passage concerning the high priesthood and the Logos one 
reads: ”... ‘He does not tear his garments’ for the Logos of God (6 xov 
Svxog X6yoq) is the bond of all things, as has been said, and holds together 
all the parts, and prevents them by its construction from breaking apart 
and becoming separated.” 3 

1 Josephus, Bell. Jud. V 217 and Ant. Ill 144f. 2 Philo, Quaestiones inExod. II 73—81. 

3 E. R. Goodenough, By Light, Light, London 1935, p. 102f. 
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The “highest** Logos put on the four elements as a garment 1 , and became 
the binding force within them. Indeed, he performs a function similar to 
the upper part of the seamless tunic, that is, the heavenly nature of Christ, 
which makes the unity of the people of God: at vero quia Christi populus non 
potest 8cindi , tunica eius per totum textilis et cohaerens divisa a possidentibus 
non est: individua , copulata, conexa ostendit populi nostri qui Christum indui - 
mus concordiam cohaerentem, sacramento vestis et signo dedaravit ecdesiae 
unitatem. (De Unitate 7, lines 9—14). 

The seamless robe of Christ in John 19,23 may reflect the robe of the 
high priest in Exodus 31,10; Leviticus 21,10 and Ecclesiasticus 50,11 
which according to Josephus (Ant. Ill 179-187) had cosmic significance. 
Compare John 17,19 and Apocalyse 1,13 to which we have already 
referred. 

Thus, to sum up, when Cyprian speaks of the sun, the tree and the stream 
and then speaks of the robe of Christ he may be using similes all of which 
were associated with the Logos. 

There is one last point. Cyprian refers to the Church as a woman and 
spouse (De Unitate 5) and curiously mingles this metaphor with those of the 
sun, the branch and the stream. These, too, may be influenced by the 
menorah. In the Zohar the menorah is compared to a bridgegroom illuminating 
his bride (compare De Unitate 6). But added to this in De Congressu 8, 
where Philo speaks of the heavenly pattern of the menorah , he refers to 
Sarah who is compared to the menorah “whose light in the proper sense, 
and in the ideal form of the menorah shines only to God.” As Goodenough 
comments . . the menorah has temporarily ceased to stand for the planets, 
and is a symbol of the saving ‘female principle*” 2 . The “saving female 
principle** for Cyprian is the Church, hence he says: “You cannot have 
God for your Father if you have not the Church for your mother** (De 
Unitate 6). 

For the writers of the Zohar and other Jewish and some Christian mystics 
the saving principle and the feminine aspect of the deity is the Shekinah 9 
the celestial Mother, who is intimately associated with the matriarchs: for 
Cyprian it is the Church perhaps modelled on Mary, the antitype of Sarah. 

Thus Cyprian in De Unitate 4-8 appears to reflect on the reality of the 
unity of the Church as portrayed in St. John’s Gospel, namely, that the 
Church may be one “. . . even as thou, Father, art in me, and I in thee** 
(John 17: 21 compare De Unitate 6) and on the cosmic Christ of St. Paul 
“in whom all things hold together” (Colossians 1, 17 compare Ephesians 
1, 10 et cetera). It might also be suggested that Cyprian regarded Peter as 
akin to Abraham who by proclaiming the unity of God’s name is said to 


1 The garment of God is a fairly frequent feature in Jewish thought, compare L. Ginz- 
berg, Legends of the Jews, vol. 3, Philadelphia 1911, p. 35 and also vol. 1, 1909, p. 8. 

2 Goodenough, op. cit., p. 85 
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have united the whole world together “like a person who sews a rent to¬ 
gether.” 1 

Such an exalted idea of the unbreakable unity of the Church is a source 
of wonder to Cyprian and can be so to us, as Cyprian says: ... magna Dei 
propter salutem nostram benigniias pariter et pi etas, ut non contentus quod nos 
sanguine suo redimeret adhuc pro nobis amplius et rogaret . Rogantis autem 
desiderium videte quod fuerit , ut quomodo unum sunt pater et filius , sic etnos 
in ipsa unitate maneamus: ut hinc quoque possit intellegi quantum delinquat 
qui unitatem scindit et pacem , cum pro hoc et rogaverit Dominus nolens scilicet 
plebem suam vivere, cum sciret ad regnum Dei discordiam non venire (De 
Dominica oratione 30, compare 23 and Epistula 74,10). 

Whether the origin of the Ray, the Root and the Stream 2 did lie in the 
symbolism of the menorah must remain a hypothesis, yet the fact that the 
Jews suddenly gave up using this symbolism 3 and that there are few refer¬ 
ences in the later Jewish writings concerning it, might make this “borrow¬ 
ing” on the part of Christians to explain their Trinitarian beliefs not wholly 
improbable. 

1 This is more fully discussed in the author's Thou art * Abraham’ and upon this rock .. 
Heythrop Journal 6, 1967, 289—301. 

2 As well as the ‘Stream* of the Logos the Tree of Life is connected with streams of 
waters, compare. Rev. 22, 1—2, Geo Widengren, op. cit., 6, 16, 19 and also Mircea Eliade, 
Patterns in Comparative Religion, translated by Rosemary Sheed, 2nd. printing. New York 
1965, 193 f. and 286 f. 

3 Goodenough, Jewish Symbols, vol. 12, p. 82. 
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According to the evangelist Mark, the Christian movement began with a 
reference to the historical situation. “The time is fulfilled, and the kingdom 
of God is at hand; repent, and believe in the gospel’* (1,15). The Christians* 
sense of participating in significant historical events is clearly revealed in 
the synoptic gospels and in the rearrangements of tradition which their 
authors provided. 


1. Luke-Acts 

In this regard the work of Luke is especially important. He refers to the 
“many** who “have undertaken to compile a narrative of the things which 
have been accomplished among us,’’ to the earlier “eyewitnesses and ministers 
of the word,’* and to his own “orderly account** (Luke 1,1-3). He dates the 
birth of Jesus by a census taken under Augustus Caesar when Quirinius was 
governor of Syria (2,1), and he says that Jesus’ public ministry began soon 
after “the fifteenth year of Tiberius Caesar, when Pontius Pilate was 
governor of Judaea and Herod tetrarch of Galilee, and his brother Philip 
tetrarch of the region of Ituraea and Trachonitis, and Lysanias tetrarch of 
Abilene - in the high priesthood of Annas and Caiaphas’* (3,1-2). Similarly 
in the Acts of the Apostles there are frequent references to Jewish and Roman 
authorities and some attempt is made to correlate Christian history with 
that of the world outside 1 . For example, Luke says that a famine took place 
“in the days of Claudius’* (Acts 11,28) 2 and explains the arrival of Aquila 
and Priscilla in Corinth as due to the expulsion of Jews from Rome by 
Claudius (18,2). The apostle Paul says nothing of an encounter with Gallio, 
proconsul of Achaea; but Luke mentions it (18,12-17), just as he speaks of 
Porcius Festus as the successor of Felix (24,27). He is evidently describing 
not only the progress of Christianity in the Roman empire but also its 
relation to prominent Romans, among whom we should also mention, as he 
does, Sergius Paulus, proconsul of Cyprus (13,7-12). 


1 Cf. H. J. Cadbury, The Book of Acts in History, New York 1966. 

2 On the date cf. K. S. Capp, Harvard Theological Review 28, 1936, 268-66. 
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2. Paul 

The apostle Paul too is deeply concerned with history, although for him 
its framework is provided by the history of salvation, that of the Christian 
people (in relation to the Old Testament and to Christ) and his own as well. 
He holds a traditional apocalyptic-eschatological view of the history of 
salvation in general, and has obviously devoted much thought to the dis¬ 
placements made in it by the coming of the Christ. He knows a good deal of 
the tradition about the life, teaching, death, and resurrection of Jesus — 
tradition which he mentions only in passing because he has already set it 
forth for his converts (i Cor. 11,23; 15,3). He also has a picture of his own 
history which he can set forth as occasion demands. Thus he insists upon 
three basic aspects of his own career. (1) He was zealous for Jewish ancestral 
traditions and advanced beyond many of his contemporaries; he was a 
devout Jew of the tribe of Benjamin, blameless in regard to legal observance. 
His zeal led him to persecute the church. (2) Then came the revelation of 
Christ, which changed him completely, except in his determination to 
work — and to suffer - more than anyone else did. (3) He brought other 
apostles to recognize the validity of his mission to gentiles, even though 
they did not always understand its implications as clearly as he did. This 
picture may be related to his understanding of the mission of Christ, who 
“became a servant to the circumcised to show God’s truthfulness, in order 
to confirm the promises given to the patriarchs, and in order that the 
gentiles might glorify God for his mercy” (Rom. 15,8-9); in Paul’s case, 
too, the churches of Christ in Judaea, he says (Gal. 1,24), “glorified God 
because of me.” 

Paul refers to a government official only once in his letters. After listing 
the various dangers to which he has been exposed he mentions his escape 
from the ethnarch of King Aretas at Damascus (2 Cor. 11,32-33) - an 
escape which Luke, in Acts 9,23-25 turns into an escape from a Jewish plot. 

The function of Paul’s history is fairly obvious. At least consciously, he is 
not concerned with it as such. In the angry letter of 2 Corinthians 10-13 he 
recognizes that his own life-story can be viewed as “boasting”, and he tries 
to keep from boasting — without success. He has worked harder than any of 
the other apostles (1 Cor. 15,10); he is still “pressing on toward the goal of 
the upward call of God in Christ Jesus” (Phil. 3,14). But as far as the mission 
is concerned he tells his story simply so that others may learn what is invol¬ 
ved in imitating him. T.o the Corinthians, for example, he describes his 
apostolic sufferings and then urges them to “be imitators of me” (1 Cor. 
4,10); indeed, they are to imitate him because he imitates Christ (11,1). So in 
Philippians he first narrates his life-story, then says, “Brethren, join in 
imitating me” (3,17; cf. 4,9; 2 Thess. 3,9). 

12 Cross, Stadia Patrlstica XI 
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3. 1 Clement 

The “exemplarist” function of history we have found in Paul is even 
more clearly expressed in 1 Clement, a generation later. Indeed, one might 
take as a text for the whole letter a sentence found toward the end. “It is 
fitting to respect so many and so great examples, and to bow the neck and 
assume the position of obedience* 1 (63,1). Clement has provided examples 
from the Old Testament, from popular philosophy and rhetorical themes, 
and even from Christian history in order to discourage wrangling in the 
church at Corinth. For this purpose he could provide a glowing and not 
altogether convincing picture of a golden age in the church there, an age 
succeeded by jealousy, envy, strife and sedition, persecution and disorder, 
war and captivity (1-3). He could also describe how “because of jealousy 
and envy the greatest and most righteous pillars were persecuted and con¬ 
tended up to death.” These pillars were “the good apostles” Peter and Paul. 
Presumably from Roman tradition Clement offers a rather stylized descrip¬ 
tion of how jealousy led to the sufferings of the apostles; they gave their 
testimony and went to heaven (5). In addition, there were Christian martyrs, 
including especially the women who suffered as Danaids and Dircae, 
presumably killed in the mythological spectacles of which Nero was so 
fond. Since Clement adds that “jealousy has estranged wives from hus¬ 
bands’* (6,3) we may assume that he is referring to the breakup of families 
under persecution, though he gives no details. 

The story of the apostles and martyrs is thus an exemplary one: all 
Christians “are in the same arena, and the same struggle is before us*’ (7,1). 
It is exemplary also in regard to works of Christian charity. “We know that 
many among ourselves have given themselves into bonds in order to ransom 
others; many have delivered themselves into slavery and have fed others 
with the price” (55:2). 

In addition there is the story of the apostolic succession. The apostles 
proclaimed the gospel and appointed their first converts as bishops 
and deacons for future believers (42,4); later they provided for successors to 
these officers - who in turn appointed others (44,2-3). Clement also pro¬ 
vides an example at this point, the example of Moses who provided for the 
future of the priesthood (43), but his account of the apostles is intended not 
as an example but as a statement of the way in which God’s authority came 
down from Christ through the apostles to their successors. 


4. Justin 

What we may call the Lucan concern for connections with world history 
comes back in the writings of Justin Martyr, who as he says is writing 
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150 years after the birth of Christ (A 46, 1). He apparently relies on Josephus 
for his biblical chronology and on compendia for his ideas about the history 
of philosophy 1 . Somewhere in the remote past lived the prophetic Sibyl and 
Hystaspes 2 . Musonius Rufus (B 7, i), like Antinous, the favorite of Hadrian 
(A 29, 4), lived “in our times” as does the heretic Marcion (A 26, 5). The 
revolt under Bar Kochba took place only recently (A 31, 6). 

On the other hand, long ago a certain Ptolemy, king of the Egyptians, 
requested Herod, king of the Jews, to send him the writings of the Hebrew 
prophets (A 31, 2-3). It is quite a surprise to find Herod mentioned here. 
Moses Hadas suggested that “to a second-century Christian Herod would be 
the Jewish ruler par excellence,” or that the error was made by Justin’s 
informants. 3 W. Schmid preferred to delete the word “Herod” as an inter¬ 
polation, thus letting the error arise at any date before 1364 3 It is hard to 
tell how reliable Justin would have been. Certainly he could be misled by 
Roman Simonians who told him that an inscription dedicated to Semo 
Sancus had actually been erected by Claudius and the Senate in honor of 
“holy Simon” (A 26, 2) and, on the basis of this error, ask for the destruction 
of the statue (56, 4). 

Once more the historical discussions are based on the needs of Christian 
apologetic. The Sibyl and Hystaspes confirm Christian teachings; Musonius 
Rufus was a martyr on behalf of the Logos. Antinous is falsely regarded as 
divine; Marcion is not a genuine Christian; Bar Kochba persecuted Christ¬ 
ians. The Greek translation of the Bible made for Ptolemy is extant among 
“all the Jews,” even though they do not understand what it really means. 

To say that Justin is basically concerned with history or even with a 
“theology of history” is to make him more modem than he was. The only 
items pointing in that direction seem to be his argument that demon- 
nspired heresy arose only after the ascension of Christ (A 26) and his claim 
that after the destruction of the temple the Romans ruled over the Jews, 
thus fulfilling Old Testament prophecies (A 32, 3). 


5. Later Greek Apologists 

In the generation after Justin the chief historical concern of Christian 
writers was with the relative antiquity of Moses and Homer and the priority 
of Moses to all Greek culture. These themes were developed by Tatian and 
Theophilus, both of them in reliance upon Hellenistic Jewish models. 
Another kind of historical-apologetic concern is reflected in the apologetic 
fragments of Melito of Sardis and Apollinaris of Hierapolis. Melito was 

1 Apol. 1, 31, 8; of. Josephus, C. Ap. 1, 1, also 36 and 39. On philosophy see the Harry 
Austryn Wolf son Jubilee Volume, Jerusalem 1965, 365—69. 

2 Apol. 1,20,1; 44, 12. 

3 Aristeas to Philocrates, New York 1951, 74—75; W. Schmid, ZNW 40, 1941, 121—23. 

12* 
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arguing for the acceptance of Christianity as the official “philosophy” (i. e., 
religion) of the Roman state. It had originated with the empire, and good 
emperors had always protected Christians. Only bad emperors - Nero and 
Domitian — had ever been persecutors (Eusebius, H. E. IV 20, 7-10). Melito 
refers to a rescript of Hadrian which Justin had quoted (A 68, 5-10) but 
refrains from mentioning the less favorable letter of Trajan to his legate in. 
Bithynia. Apollinaris, unlike Malito, is concerned primarily with more 
recent events. Probably writing during or after the revolt of Avidius Cassius 
in 175, he insists on the help that Christian soldiers have given the emperor. 
A whole legion of Christians prayed for victory at the Danube (in 172) and 
the ensuing storm put the enemy to flight ( H . E. V 5, 1-4). It may be hard 
for us to see how Apollinaris could make this claim, but the importance of 
the victory is attested by the column of Marcus at Rome. 


6. History Against Heresy 

In this period the use of history against heresies within the church became 
important. We have already seen Justin’s insistence on the point that 
Simon and other heretics arose only after the ascension. What he is obviously 
emphasizing is the chronological priority of apostolic orthodoxy to devia¬ 
tions from it. By his tims, however, his claim would not have meant much 
to such a critic of orthodoxy as Marcion, who was insisting that the authentic 
gospel of Jssus had been corrupted by the apostles when they preached to 
Jews in Jewish term3. Indeed, he claimed, the authentic gospel had to be 
reiterated to the Apostle Paul as a universal gospel intended for gentiles. 
There was thus a complicated alternation of truth and falsehood. First came 
the true gospel, then its corruption; next came Paul’s gospel, as set forth in 
the epistles and a dejuiaized Luke; then came the church’s gospels, full of 
interpolations, and the corrupted Pauline epistles; finally Marcion himself 
restored the authentic originals. One might suppose that one was reading an 
account of the tradition by a more modern critic. His orthodox opponents 
found his claims difficult to answer. Justin ignored his New Testament 
criticism but perhaps, like Irenaeus, traced his theology back through a 
certain C)rdo to Simon Migus 1 . Irenaeus more acutely argued that since 
Luke wrote Acts as well as the Gospel both volumes have to be taken into 
account. Hs points out that since the apostles addressed gentiles by telling 
them that their gods were idols there is no reason to suppose that they were 
accommodating their doctrine tcL Jewish hearers when they recognized the 
Creator as the Father 2 . 

The importance of heresy and schism as giving impetus to historical 

study is clear in the fragments of Hegesippus, who wrote against heresies 
- > 

1 Adv. haer. I 27, 1. 

2 Ibid., Ill 10-12. 
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probably at Rome, during the episcopate of Eleutherus 1 . Hegesippus viewed 
the church as a “pure virgin”, uncorrupted by heresy, until the death of 
James — an event which occurred in 62 but is placed by him immediately 
before Vespasian’s siege of Jerusalem in 70 2 . The chronological displacement 
shows how important the theme was to him. Within the church a certain 
Thebuthis, who failed to be elected bishop, permitted the seven Jewish 
sects to introduce heretical developments. 

Perhaps Hegesippus took his starting point from what he learned during 
a visit to Corinth, where i Clement was read in church 3 . From the picture of 
the golden age in the church there he would have learned that heresy and 
schism were later than orthodoxy; from 2 Corinthians presumably preserved 
at Corinth, he could learn that Paul viewed the Corinthian church as a 
“pure virgin” (11,2). He could also have learned something from the letters 
of the bishop Dionysius, if he encountered them. In writing to the Athenians 
the bishop had drawn a picture of a golden age at Athens during the episco¬ 
pate of Dionysius the Areopagite, appointed by the apostle Paul (cf. Acts 
17,34), then a decline leading almost to apostasy during the episcopate of 
Publius; after Publius’ martyrdom, however, the new bishop Quadratus 
revived their faith. Since Eusebius describes Dionysius’ letter as inciting 
faith and “the nohxela in accordance with the gospel” 4 we may suspect that 
it was largely concerned with the relationship between episcopal order and 
orthodoxy. 

To sum up what we have learned of the uses of history to this point, we 
should say that history could be used in relation to the world outside the 
church to create links between what Richard Niebuhr called “Christ and 
culture.” Within the church, history first provided examples for imitation, 
then supplied a structure of thought in relation to (1) the transmission of 
authority and, related to this authority, (2) the priority of orthodoxy to 
heresy. In both instances the contemporary Gnostic view was being opposed. 


7 Hippolytus 

At this point we are going to neglect the writings of Irenaeus, Clement, 
and Origen, on the grounds that while in varying ways they are all concerned 
with theologies of history, the theology is not clearly related to the kinds of 
history which, like most Greeks and Romans, we have in view. For this 
kind of history we turn to the work of another chronographer, Hippolytus; 
we are going to discuss not his chronography but his use of history in con¬ 
troversies with his opponents. First we take a passage from the so-called 

1 Eusebius, H. E. IV 22, 3. 

2 Ibid. IV 22, 4; II 23, 18. 

3 Ibid. IV 22, 1-2; 23, 7. 

4 Ibid. IV 23, 2-3. 
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“Little Labyrinth” in which he is arguing against the Roman Adoptianists. 
These heretics were claiming that their view had been held by all Christians 
from the apostles up through the time of Victor, thirteenth bishop from 
Peter at Rome. In the time of his successor Zephyrinus the truth was 
counterfeited 1 . This is an interesting idea, and one which at least later 
would have appealed to Hippolytus, who regarded Zephyrinus as - to put it 
bluntly - an avaricious nitwit. He is no enthusiast for the Adoptianists, 
however, and he offers historical evidence to prove the falsity of their claims. 
Both scripture and tradition are against them. Justin, Miltiades, Tatian, 
and Clement all speak of Christ as God; Irenaeus and Melito refer to him as 
God and man 2 . Liturgical usage, reflected in Christian psalms and odes, 
“hymns Christ, the word of God.” 3 Furthermore, Victor excommunicated 
Theodotus the leather-worker, who held the view they are advo¬ 
cating. The claims of heretics have led Hippolytus toward historical 
research. 

A little later in the same treatise his concern for “economic history” comes 
to the fore, when he states that a certain Natalis was paid 150 denarii a 
month as bishop of the Adoptianist sect. All one night, however, Natalis 
was lashed by angels, with the result that he begged forgiveness and com¬ 
munion from Zephyrinus. If an episode like this had occurred in Sodom, 
says Hippolytus, perhaps it would have proved instructive 4 . He obviously 
implies that this example has not convinced Adoptianists of the error of 
their ways. 

What I have called “economic history” is at least latent in Hippolytu8 , 
story of the life of his archenemy Callistus, bishop of Rome, a story which in 
many ways illuminates the history of the church at the end of the second 
century and the beginning of the third. Callistus was a slave when he seemed 
to exhibit considerable ability in financial matters and, under his Christian 
master’s auspices, opened a bank near the Piscina Publica in Rome. Christ¬ 
ian widows and brethren supplied most if not all of the capital; perhaps 
the Roman church’s endowment (if it had one) was deposited too. Unfor¬ 
tunately the bank soon failed. Mazzarino has tried to excuse Callistus*on the 
grounds of price inflation and a plague at Rome toward the end of Commo- 
dus’ reign 5 , but since the aureus and the denarius stayed fairly steady under 
this emperor 6 one may prefer to admit that Callistus was only a novice in 
the banking business. He himself seems to have claimed that Jewish debtors 
had refused to pay either principal or interest on loans. 


1 Ibid. V 28, 3. 

2 On this see The Early Christian Doctrine of God, Charlottesville, Va. 1966, 122—23. 

8 Perhaps an allusion to John.l, 1—18? 

4 Ibid. V 28, 8-12. 

5 The End of the Ancient World, New York 1966, 160—52. 

6 L. C. West, Gold and Silver Coin Standards in the Roman Empire, New York 1941, 
108-112. 
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After Callistus had provoked a riot in a synagogue he was brought before 
the urban perfect, Seius Fuscianus, a judge notorious for his severity 1 . 
According to Callistus , claim, his troubles were due to his being a Christian; 
although his master immediately disavowed him, it was as a Christian that 
he was sent to the mines in Sardinia. 

Now our scene shifts to the imperial palace in Rome, where Marcia, the 
pre-Christian concubine of the emperor Commodus, suggested to Eleutherus 
her bishop, that she might do something for the church. The bishop proposed 
that she should obtain the release of the confessors in Sardinia and, when 
she obtained an imperial rescript to this effect, provided her with a list of 
names which did not include that of Callistus. The aged presbyter who took 
the list to Sardinia was so favorably impressed by the ex-banker, however, 
that on his own he added his name. When Callistus returned to Rome he 
was given a monthly pension by Eleutherus, but sent away from the city to 
Anzio. A decade later when Zephyrinus became bishop he called Callistus, 
now older and perhaps wiser, back to Rome and put him in charge of the 
church’s cemetery and, indeed, of all the urban clergy. He also took his 
advice on theological matters and in Hippolytus’ view thus confirmed his 
own lack of education and tendency to take bribes. Worst of all, he started 
Callistus on his way to the episcopate. 

Zephyrinus became bishop about 199 and Hippolytus’ view of him must 
be reflected in the Commentary on Daniel which he wrote perhaps about 203. 
In that book he regales us with several stories of stupid oriental bishops 
(IV 23-24) and, more important, bitterly complains about his own situation. 
“When a man is worthy of receiving grace from God and is found to be 
wiser than the others, at once all converge to hate him, persecute him, insult 
him, dishonor him, revile him, disdain him - so that thus they may seem to 
be something when they are nothing” (III 16). What we have called economic 
history (and in view of Eleutherus’ conversation with Marcia we should also 
call it social) must obviously be called personal as well. This story is im¬ 
portant not only for whatever economic and social facts it contains but also 
for indicating how such facts happen to be recalled in early church history. 
Indeed, such facts are exceedingly rare. We know of the size of the Roman 
community in the year 251 only because Cornelius of Rome warned Fabius 
of Antioch about the Novatianist schism and sent copies of his letters to the 
church of Caesarea 2 . We learn of the administrative career of Paul of 
Samosata only from the dossier which his enemies collected and circulated 3 . 
If we had to rely on Eusebius alone we should know of Maximus and Theonas 
of Alexandria only that they were bishops for eighteen and nineteen years, 

1 Tertullian (Ad nat. I 16) naturally tells a story of Fuscianus’ severity; see also Script. 
Hist. August., Pertinax 4, 3 (homo severus). 

2 Eusebius, H. E. VI43, 3—6 and 11; cf. P. Nautin, Lettres et 6crivains chr6tiens des II e 
et UI e sidcles, Paris 1961, 143—56. 

3 Cf. H. d© Riedmatten, Le dossier de Paul de Samosate, Freiburg 1952 (Paradosis 6,). 
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and that Maximus was a leading presbyter in the time of Dionysius 1 . The 
chance discovery of a third-century papyrus and its interpretation by 
Hamack and Deissmann revealed that during Maximus’ episcopate both he 
and Theonas were also engaged in the banking business 2 . 


8. “Church History” 

The trouble with early church history is that it was strictly ecclesiastical. 
From Dionysius of Alexandria we learn that Aemilianus, deputy-prefect of * 
Egypt, cross-examined him rather mildly 3 , but the purpose of the informa¬ 
tion is to refute the accusation that Dionysius avoided martyrdom in the 
time of Valerian. All judgments made upon Roman governors and emperors 
are based on their attitudes toward the church. For Dionysius, the emperors 
Decius and Gallus stumbled on the stone of the gospel (Luke 20,18); Valerian 
was the beast of Revelation 13,5; but Gallienus, who restored the church’s 
rights, was holy and God-loving 4 . 

This kind of historical approach, reiterated early in the fourth century by 
Lactantius in his pamphlet De mortibus persecutorum and by Eusebius in 
the Church History , is obviously not unique. Other historians of their time 
and other times have had axes to grind, and have ground them. Josephus, 
who influenced many Christian writers from Justin to Eusebius 5 , was 
certainly an apologist for Judaism and an opponent of such sects as that of 
the Zealots. Critics have often drawn attention to the senatorial bias of 
Roman historians. We need not go all the way with the Marxists in order to 
recognize that historians, even annalists, write from particular points of 
view, and with particular concerns in mind. The concerns of Eusebius are 
explicitly stated at the beginning of his Church History. He intends to 
describe (1) the successions from the holy apostles along with the periods of 
time from the Savior to his own period, (2) events and leaders in ecclesiasti¬ 
cal history, especially in the most famous churches, (3) leaders of heretical 
movements, (4) the disasters which came upon the whole Jewish people 
because of the plot against the Savior, and (5) the persecutions and martyr¬ 
doms caused by the warfare of the gentiles against the divine Word. He also 
plans to provide excerpts from some of the ancient writers he is using; in 
other words, this will be a documentary history. 

His history, as he says, was a pioneering venture. In the church libraries 
at Caesarea and Jerusalem he and his assistants had found no universal 


1 H. E. VII 32, 30-31; Vn 11, 3. 6. 24. 26. 

2 A. Deissmann, Light from the Ancient East, London 1911, 192—201. 

3 H. E. VII 11, 8-10. 

4 Ibid. VII 1; 10, 2-3; 23, 4. 

5 Cf. G. Bardy, Le Souvenir de Josephe chez lcs P£res, Revue d’Histoire Eccl6siastique 
43, 1948, 179-91. 


Digitized by ^.ooQle 



The Uses of History in the Church before Nicaea 


175 


church history but only incomplete accounts of brief periods. What he did 
was to provide the first account of the church’s life up to the year 302-303, 
although the account of events after the deposition of Paul of Samosata is 
rather hurried and the long excerpt from Anatolius’ Paschal Canons does 
not adequately fill in the gaps. Books VI and VII, marking the end of 
Eusebius’ first edition, are chiefly concerned with Origen and Dionysius of 
Alexandria and thus reflect the author’s concern with the vindication of 
Origen and the presence of Alexandrian materials in the libraries. When 
Eusebius comes to write contemporary history, adding Books VIII in 311 
and Books IX-X at a later date, he still leaves the period between 270 and 
300 practically untouched, beginning Book VIII with a very general pro¬ 
logue which, as I am arguing elsewhere, goes back to 1 Clement for its 
inspiration and some of its language. It has even been suggested that the 
sequence of events in much of Book VIII is based on a typological inter¬ 
pretation of some verses from Psalm 88 (89) which Eusebius explicitly 
quotes (VIII 1, 9) 1 . Such concern for the fulfillment of prophecy would not be 
surprising in the case of an author who was writing Prophetic Eclogues , was 
to produce the Demonstratio Evangelica, and had already discussed fulfilment 
at the beginning of his History . It marks one more difference between his 
view of history and that of modem historians. 

Even an ancient historian, however, would find gaps in his work. As has 
often been noted, he knows practically nothing about the church in the 
west. He apparently thinks that Tertullian was a Roman (II 2, 4) and has 
read only one letter of Cyprian, included in a dossier he has found (VI 43, 3). 
When he says that Hippolytus was a bishop “somewhere” (VI 20, 2) he may 
be ignorant of the location - or he may be practicing tactfulness. In addition, 
he makes many surprising chronological errors and even confuses Antoninus 
Pius with Marcus Aurelius. 

The basic difficulty, however, lies in the fact that he shares with his 
contemporaries a completely static view of the Christianity he is des¬ 
cribing. What is now is what has been handed down from the beginning. 
There is orthodoxy, what the church has always maintained, and there is 
heresy, i. e., innovation. Admittedly there are heroes and villains within 
the church itself (thus Origen is a hero, while Demetrius of Alexandria is 
a villain), but basically the good are the orthodox and the bad are the 
heretics. Relying on Justin and Irenaeus, Eusebius traces heresy back 
to Simon Magus, and in order to fill in the gaps in the history of Alexandrian 
Christianity he first claims that in the reign of Claudius Philo went to Rome 
to converse with the apostle Peter (II 17, 1), then argues that the Thera- 
peutae described in the treatise On the Contemplative Life are really Chri¬ 
stians, preoccupied with liturgy, asceticism, and allegorical exegesis. In this 
way he is able to claim that there was an unbroken succession of orthodox 


1 R. E. Somerville, Vigiliae Christiana© 20, 1966, 91—97. 
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teachers at Alexandria long before the time of Pantaenus (V 10, 1), who 
was succeeded by Clement, who was succeeded by Origen (VI 6). This is 
certainly not history. 

In addition, Eusebius’ horizon is limited by his own ideas about Christian 
concerns. His views of the Jewish revolt of 66-70 are certainly conditioned 
by what he read in Josephus, but it is odd that he does not notice the simi¬ 
larities between the Roman treatment of the Jews and the Roman treat¬ 
ment of Christians. Similarly he does not mention the important fact that 
a rescript of Diocletian in 297 inflicted the death penalty on Manichees 
and provided for the burning of their books. Of course this event occurred 
during the “gap” we have noted in his history between 270 and 300, and in 
his viewMani was inspired by Satan anyway (VII 31, 1). It remains odd that 
he speaks of poison from the Persians as coming to “our world” in precisely 
the language of the rescript 1 . 

It is more difficult, however, to account for his complete failure to ex¬ 
plain why the Roman state persecuted the Christians. The basic reason 
for this failure, we suggest, is that Eusebius’ ideas are derived from the 
second-century apologists, especially Melito of Sardis. Melito had taught 
him that Christianity and the empire arose together, and though he does 
not repeat the notion in the Church History , he developes it further in the 
first book of the Praeparatio . Before Augustus there had been polyarchy 
among the Romans but he became sole ruler at the very time of our Savior’s 
epiphany; thereafter cities did not war against cities or nation against 
nation. This is “the greatest proof of the divine and ineffable power of our 
Savior.” (P. E . I 4, 4-6) 2 . Given the essential goodness of Roman rule, 
one must account for the persecutions. From Melito as well as from Ter- 
tullian and the whole Roman historical tradition, Eusebius knew that 
Nero and Domitian, persecutors, were depraved and cruel 3 . Trajan’s perse¬ 
cution of Jewish Christians was due to Jewish heretics, according to Hege- 
sippus, while he instructed Pliny not to search for them*.Melito, like Justin, 
had shown that Hadrian was no persecutor 5 ; similarly a forged rescript 
ascribed to Antonius Pius confirmed the view that this emperor too was 
pro-Christian 6 . Marcus Aurelius, a philanthropic philosopher, cannot have 
persecuted the Christians 7 . 

It would appear likely that Eusebius’ confusion of Marcus with Antoninus 
is not due simply to the state of his sources. He confuses them because he is 

1 Cf. A. Adam, Texte zum Manichaismus, Berlin 1954, 82—83 (“our world” and 
“poison”, p. 83, 32—33; cf. Euwbius, p. 716, 11—12 Schwartz). 

2 As L. G. Patterson notes (God and History in Early Christian Thought, New York 1967, 
84), a similar theme is developed in H. E. X 9, 6—9. 

3 H. E. II 25 (Tertullian); III 17 (Hegesippus), III 20, 7 (Tertullian). 

* Ibid. HI 32 (Hegesippus); III 33 (Tertullian). 

3 Ibid. IV 8, 6-9, 3 (Justin). 

«Ibid. IV 13. 

1 Ibid., IV 26, 11; V 5, 4 (Apollinaris); V 5, 5-7 (Tertullian). 
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reluctant to admit that either one persecuted the church, especially since Ter- 
tullian had implied that a rescript of Marcus favored Christianity K 

In Commodus* time there was peace (Eusebius knows nothing of the 
Scillitan martyrs or of the events described by Hippolytus), although the 
devil produced the martyrdom of Apollonius (V 21). Admittedly Septimius 
Severus was a persecutor, for Origen’s father and some of his pupils had 
bgen executed during his reign (VI 1-5). The mother of Alexander Severus 
was “very religious” and favored Origen (VI 21, 3); his successor Maximinus 
persecuted the church because he hated the house of Alexander (VI 28). 
Philip the Arabian was actually a devout Christian (VI 34) but again Decius 
persecuted the church because of hostility toward Philip (VT 39, 1). We need 
give no further examples. The only “explanation” Eusebius gives lies in 
the personal character of various emperors; in regards to Decius he even 
neglects the quotation he makes from Dionysius of Alexandria, who ascribed 
anti-Christian sentiment to pagan religious leaders (VI 41). 

This is to say that history has become little more than apologetic. We 
can readily agree with Momigliano that Eusebius does quote from documents 
and does not invent speeches, that he is concerned with the authentic 
history of a “nation with a transcendental origin.” We cannot agree that 
he was justified in creating ecclesiastical history by leaving political history 
alone. 

Momigliano also observes that among his models is the history of philo¬ 
sophical schools. “But he did away with all that was anecdotal and worldly in 
the pagan biographies of philosophers. This is why we shall never know 
whether Clement of Alexandria was fond of eating green figs and basking 
in the sun; which are established points in the biography of Zeno the Stoic.” 1 2 

But what is “anecdotal and worldly” can also be called human. If one 
is going to explain persecutions as due to the human weaknesses of the 
emperors, one should say something about the humanity of a Demetrius 
of Alexandria; one should not suppress the all too human letters of Origen, 
full of self justification and criticism of the bishop. One should enter into 
a real dialogue with one’s historical materials and at least sometimes let 
them speak for themselves. 

It will be seen that I do not agree with the judgment of R. L. P. Milbum 
that “the most serious defect in the Ecclesiastical History [is] a certain 
lack of easy continuity, caused, in particular, by the way in which the bio¬ 
graphies are interrupted.” 3 Milburn does admit that “Eusebius writes in 
his somewhat annalistic fashion without making any minute search into 
the complexities of causal connexions.” 4 But Eusebius not only makes no 

1 Tertullian, Apol. 5, 6. 

2 A. Momigliano, The Conflict Between Paganism and Christianity in the Fourth Century, 
Oxford 1963, 89-92. 

3 Early Christian Interpretations of History, London 1954, 63 

4 Ibid. 71. 
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minute search; he obstinately refuses to see the implications of the materials 
he has found or assembled, and for this reason, though in some respects 
his work is epoch-making, the epoch which it inaugurates is one which, 
we may hope, has come to an end. 

The basic flaw we have found in Eusebius’ writing is one which we can 
already find in the Acts of the Apostles, where the humanity of Paul, so 
evident in his letters, practically disappears. Only the writings of Hipjjp- 
lytus, the letters of Origen and Cyprian (including the famous letter of 
Firmilian, vehemently defending Cyprian against Roman criticisms), and 
such further writings as those of Tertullian could have given real historical 
life to Eusebius’ history. We do not accuse his history of being theological. 
We accuse it of being inadequately theological and of failing to do justice 
to the humanity of the visible church. According to D. S. Wallace-Hadrill, 
“he attempted to apply the principle of Incarnation to the society in which 
he lived.” 1 In our view, this is just what he did not do. Perhaps this is only 
to say that he was a man of the third and fourth centuries, not a man of 
today. What his work lacks, however, is life - a life adequately represented 
only in his accounts of the deaths of the martyrs. It is such life and, for that 
matter, liveliness which the modem historian of the ancient church can 
hope somehow to recreate. 

1 Eusebius of Caesarea, London 1960, 199. 
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It is difficult to say anything both new and true about the episcopate 
in early Christianity, and we shall avoid the question of origins almost 
entirely, laying emphasis only on the practical problems involved in the 
transfer of authority from one generation to the next. To some extent, 
it must be admitted, such problems are reflected in the first two chapters 
of Galatians. The apostle Paul, something of a second-generation Christian, 
was entrusted with the gentile mission and the mission fields were roughly 
divided on what was to prove an experimental basis. Like other experiments 
in early Christianity, this one was not altogether successful. 

In Christian literature after the New Testament we can differentiate 
four types of episcopal succession. 

1. Jerusalem and Jewish Christianity 

We begin with Jerusalem, the church from which, as Irenaeus says, 
habuit omnis ecclesia initium (Adv. haer . Ill 12, 6). According to Hegesippus 
- who wrote late in the second century but presumably reflected older 
traditions - James the Just, the Lord’s brother, governed the church 1 
until his death in the year 62; he was succeeded by Symeon, son of a certain 
Clopas who was the brother of Joseph (Eusebius, H. E. VI 22, 4; 3, 11). 
A certain Thebuthis, who had expected to become bishop, produced a 
schism at this point, but even later on Palestinian churches were governed 
by grandsons of Judas, “the Lord’s brother after the flesh” (III 20). Obviously, 
as many scholars have pointed out, the basic idea at Jerusalem was that 
of a “caliphate.” 

This idea was essentially Jewish. Hegesippus says that only James 
could “enter the holy place”; in other words, he was recognized at least by 
Christian Jews as holding the position of high priest. The basis on which 
he did so was presumably the fact that he was the brother of Jesus - just 
as the archetypal high priest Aaron had been the brother of Moses (Exod. 
4, 14). Epiphanius, probably following Hegesippus, even says that James 
wore the high-priestly breastplate (Pan. 29, 4, 4). 


1 Cf. Acts 12, 17; 16, 13; 21, 8; also 1 Cor. 16, 7; Gal. 1, 19; 2, 9. 12. 
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In contemporary Judaism, as A. A. T. Ehrhardt noted 1 , strong emphasis 
had been laid upon the continuity of the high priest's office 2 ; and from the 
time of Aristobulus to the fall of Jerusalem nearly every holder of the office 
belonged to one or another of four important families. The kings and Roman 
governors who deposed high priests chose successors from these families. 
It is also significant that when Josephus describes succession he uses the 
terms which we find in Christian discussions. The key words are diadox*) 3 , 
xafiioTTj/ju 4 , djiodeixvvfjUy anocpaivco, nagadidco/u, and tyxeigltco 5 . The ideas of 
the Jerusalem church about succession are therefore based on Jewish 
models. 

Similarly, as Lohse has observed, the Quartodecimans of Asia Minor 
owed much to Jewish precedents 6 . In listing his precedecessors, Poly crates 
of Ephesus referred to two apostles, Philip and John (John wore the high- 
priestly breastplate), and to five Asian bishops from Poly carp to Melito. 
“Seven of my relatives," he wrote, “were bishops, and I am the eighth" 
( H . E. V 24, 6). Since he was concerned with a chain of tradition it would 
appear not unlikely that his relatives were the seven he has listed. In any 
event, family relationships and episcopate were closely connected. 

Elsewhere, it should be noted, this emphasis on family ties was neglected 
or rejected. Writing from Alexandria, Clement tells us only that Peter, 
James, and John chose James the Just to be bishop of Jerusalem (H. E. 
II 1, 4), and that the apostle John appointed bishops near Ephesus after 
Domitian’s death (Quis dives 42, 2). Later on, Origen took as a model not 
Moses and Aaron but Moses and Joshua, with nulla consanguinitatis ratio 
(Num. hom. 22, 4). 


2. Syria and Antioch 

Another type of succession is clearly depicted in the Didache , probably 
from Syria. Originally the ministry consisted of itinerant apostles (11, 4—6), 
prophets (itinerant or resident; 11, 7—12; 13), and teachers (11), but now 
a new situation is depicted as arising. The communities are to appoint 
bishops and deacons “who also minister the ministry (Xeixovgyovai xijv 
Xeixovgyiav) of the prophets and teachers" and are to be honored (and 
recompensed) along with their predecessors (15, 1—2). Nothing is said about 
the transfer of authority, though it obviously existed. Ministers old and new 
are ol rexijurjfiSvoi ti/uaw — like the bishop of Ignatius (Smym. 9, 11). 


1 The Apostolic Succession, London 1953, 35—61. 

2 Josephus, Ant. XX 224—251. 

3 Ibid., XX 16. 103. 197. 213 (cf. 229). 

< Ibid., XVir 78. 164; XVIII 95. 

5 Ibid., XVm 34. 125. 

3 B. Lohse. Das Passafest der Quartadecimaner, Giiterslob 1953. 
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Ignatius himself insisted that episcopal office comes from God (Epk. 
1, 3), not “through men” (Philad. 1 , 1; an echo of Gal. 1 , 1). His use of 
Pauline language suggests that like Paul he does not accept succession 
ideas. The bishops are linked not to the apostles but to Jesus Christ. They* 
resemble the apostles in that they have been sent by the Master ( Eph . 0, 1). 
Indeed, they have been appointed throughout the world with the approval 
of Jesus Christ (Eph. 3, 2), who “established them in security according 
to his own will by his Holy Spirit” (Philad. inscr.). 

Neither in the Didache nor in Ignatius is there any trace of a notion of 
apostolic succession, and as von Campenhausen has pointed out, the same 
situation obtains in the Didascalia apostolorum , from Syria about 200 K 
The emphasis there, as in Ignatius’ letters, is laid on episcopacy, not on 
succession. 

Speaking symbolically, we should relate Syria (though not the Didache} 
to the apostle Paul, just as Jerusalem was related to James, Asia to John 

3. Alexandria 

For many years it was believed that the organization of the church of 
Alexandria was much like that in other communities, but in an incisive 
article Dr. Telfer demonstrated that Jerome’s description of the Alexandrian 
situation was correct 2 . From the beginnings of the non-Gnostic community 
and, indeed, to the time of Nicaea, presbyteri semper unum ex se electum, in 
excelsiori gradum collocatum , episcopum nominabant (Ep. 140). There is 
no need to go through the evidence again, for it is clear that the bishops 
of Alexandria were presbyters, appointed and consecrated by their collea¬ 
gues. Presumably this practice was maintained in the second century 
because (1) the bishop of Alexandria was the only Christian bishop in Egypt r 
and (2) the presence of a Gnostic majority meant that open elections were 
impossible. Perhaps a situation like that at Alexandria also obtained in 
Gaul, where Irenaeus seems to have been the only bishop 3 . On the other 
hand, Irenaeus’ emphasis on the succession, though essentially on a conti¬ 
nuity of doctrine, as Professor E. Molland pointed out, may possibly 
suggest that, commended to Eleutherus of Rome by the surviving martyrs 
of Lyons, he may have been consecrated at Rome itself. This would help 
explain his emphasis on the potentior principalitas of the Roman church. 

4. Rome in the second century 

From 1 Clement, probably at the end of the first century, we first obtain 
a clear picture of episcopal succession. (1) There is a definite succession of 

1 Kirchliches Amt und geistliche Vollmacht, Tubingen 1953, 265—66. 

3 Journal of Ecclesiastical History 3, 1952, 1—13. 

3 Ibid. 1, 1950, 12-28. 
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mission: God — Christ — the apostles (of. John 17, 18; 20, 21). (2) Under the 
guidance of the Holy Spirit the apostles proclaimed the coming of the 
kingdom of God (cf. Luke, 19, 11 and Acts 20, 24—25; 18, SI) 1 . (3) They 
preached in country districts and towns (of. Acts 20, 23) and there appointed 
their first converts (dnagxds; cf. 1 Cor. 16, 15; Rom. 16, 5) as bishops and 
deacons, testing them (cf. 1 Tim. 3, 10) by the Spirit. “Through our Lord 
Jesus Christ” the apostles had foreknowledge (of. 2 Pet. 1, 14) that there 
would be strife over episcopal rank 2 , and this is why they appointed officers 
in the churches. They later gave the commandment 3 that if they (apostles 
or bishops) died, other approved men should succeed to their ministry 
(diaMlianncu . . . rfy XeirovQylav avrajv) over the flock of Christ. 

The resemblance between Clement’s ideas and those expressed in Paul’s 
farewell address at Miletus (Acts 20, 17—35) is striking. (1) In Acts as in 
1 Clem. 54, 2 the church is a sheep-fold (nolfiviov) governed by presbyters. 

(2) in Acts as in 1 Clem. 44, 3-6 the presbyters are also called bishops. 

(3) In Acts as in 1 Clement discussion of the ministry is set in the context 
of apostolic foreknowledge. (4) The call to renumber the words of the Lord 
Jesus (Acts 20, 35) recurs in 1 Clem. 13, 1 and 46, 7, while the saying about 
giving and receiving is echoed in 1 Clem. 2, l 4 . 

From these parallels we conclude that while Clement is describing the 
ministry as it is — or ought to be — in his time he is drawing on the language 
of Acts. There is thus a succession of ideas about succession from Acts to 
1 Clement; this will be important later on. 

Three recent articles in the Journal of Theological Studies have shown 
that Irenaeus’ list of Roman bishops is not as simple as it appears 5 . We 
prefer to bypass the question of historical accuracy by turning to Irenaeus’ 
language (Adv. haer. Ill 3, 3). Tae apostles Peter and Paul “entrusted the 
ministry of the episcopate” (r fjv rfjz ImaxoTtrj'; Xeir ovoyiav ivexetoiaav) to 
Linus; Anencletus was his successor (diadexerai avrov). “After him, in the 
third place from the apostles, Clement held the office of bishop” (rrjv im- 
oxonty xXrjQovrai). Euarestus succeeded him .... “After Soter succeeded 
Anioetus; now in the twelfth place Eleutherus holds the office of the epis¬ 
copate from the apostles.” 

In this context Irenaeus explicitly speaks of Clement as the bishop in 
whose time the Roman church wrote a letter (1 Clement) to the Corinthians. 
This letter, as we have seen, contains most of the terminology which Irenaeus 
uses, especially to describe the situations of Linus and Anencletus. We 
therefore conclude that Irenaeus used the letter for describing the situation 


* Also Acts 1, 3; 8, 12; 14, 22; 19, 8. 

2 Predictions of strife in general: 1 Tim. 4, 1—5; 2 Tim. 3, 1—10; Acts 20, 29—30. 

3 Reading biivofi^v (Alexandrinus) with Latin legem. 

4 On Clem, and Acts cf. also M. Smith, New Testament Studies 7, 1960—61, 86—88. 

5 W. Ullmann in Vol. 11, 1960, 295—317; M. B6venot in Vol. 17, 1966, D. F. Wright in 
Vol. 18, 1967, 144-54. 
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before Clement’s time. It is possible, of course, that Irenaeus was relying 
on Hegesippus; but whereas we do not know that Irenaeus was acquainted 
with Hegesippus’ work (there is no trace of it, for example, in his discussion 
of heresies) we do know that Hegesippus knew 1 Clement ( H . E. IV 22, 1). 
Either way, then, we claim 1 Clement as Irenaeus’ source. 

It is unlikely that either Irenaeus or any earlier writer possessed a docu¬ 
ment (or tradition) describing exactly how Clement was made bishop. In 
Acts 1, 17, however — a verse which Irenaeus certainly had read 1 — he could 
find a reference to “the office of this ministry” (top xXfjgop r fjg diaxovlag 
xavrrjQ ), an office defined as imoxoTirj in Acts 1, 20. (In Acts 1, 25, as in 
1 Clem. 44, 5, the office is called rdnog). From this parallel we conclude that 
Irenaeus, or a predecessor, is relying on Acts for the terms he uses of Cle¬ 
ment. Hence he concludes that just as Matthias was a witness to the life 
and resurrection of Jesus, so Clement was a witness to the life and teaching 
of the apostles. 

We agree with W. Ullmann and M. B6venot that there is a break between 
Clement and his predecessors, but we ascribe it to Irenaeus’ sources, or lack 
of them, not necessarily to a historical discontinuity. In his view Linus was 
the first bishop of Rome. Succession is from the apostles, of bishops and 
churches, as Wright noted 2 . 

Irenaeus, like Clement, tends to identify bishops with presbyters, even 
though in summarizing Acts 20, 17—35 (in which presbyters = bishops) he 
differentiates the two (Adv. haer. Ill 14, 2). To some extent his language 
depends on his situation. In writing to Victor, he was trying to promote 
peace, not insisting upon episcopal dignity; he therefore spoke of the bishops 
of Rome from Xystus to Soter as Tigeofivregoi ol ngooravreq rrjg ixxXrjolag 
(H . E. V 24,14; cf. V 20. 7: Polyoarp as a presbyter). With this fluid usage 
we may contrast Polycrates’ letter to Victor, in which inloxonoQ or buaxonr\ 
occur six times ( H . E. V 24, 2—8) 3 . 


5. Variety and cross-currents 

Our findings may be summarized as follows. (1) Both at Jerusalem and 
at Alexandria there was a restricted group of candidates for office. At 
Jerusalem only members of the Lord’s family were eligible. Thebuthis, not 
a relative, thought that the rules could be changed, and after 135, if not 
sooner, they certainly were changed ( H . E. IV 5, 2-5). At Alexandria only 
presbyters were eligible. At Jerusalem it appears that all Christians were 
voters, while at Alexandria only presbyters had such rights. (2) Both at 
Antioch and at Rome, it would appear, all Christians were eligible for 

1 Adv. haer. IH 12, 1. 

2 An unusual exception in Adv. haer. Ill 3, 1. 

3 Gnostic succession ideas seem to be secondary; cf. Ptolemaeus in Epiphanius, Pan. 33, 
7,9. 

13 Cross. Stadia Patristica XI 
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episcopal office. When Hegesippus states that Eleutherus was Anicetus* 
deacon (H. E . IV 22, 3) he is apparently reporting an exceptional case. The 
difference between Antioch and Rome lies in the Roman emphasis on suc¬ 
cession. 

Over a period of time Christian travels and correspondence inevitably 
led toward uniformity. The circulation of 1 Clement, known to Ignatius, 
Polycarp, Dionysius of Corinth, Hegesippus, and Irenaeus, inevitably 
reinforced emphasis on succession. By the time Polycarp visited Anicetus 
he naturally spoke of his own learning from the apostles, living with many 
who had seen the Lord, and having been appointed bishop at Smyrna by 
apostles (Irenaeus, Adv. haer. Ill 3, 4). Presumably Anicetus replied by men¬ 
tioning apostolic succession. Again, the language of Dionysius certainly 
reflects 1 Clement. Dionysius the Areopagite was “entrusted with the 
episcopate” (rtjv imaxonrjv iyxeiguno) at Athens, presumably by the apostle 
Paul, and after Publius, called both “bishop” and “president”, Quadratus 
was appointed (xaraaravrog) bishop there ( H . E. IV 23, 2-3). 

The statement of Hippolytus in the Apostolic Tradition , to the effect 
that presbyters lay hands on a bishop at his consecration, but are simply 
indicating their approval, presumably reflects a contemporary situation 
rather than either meditation on 1 Timothy 4, 14 or some archaic survival. 
The contemporary situation is presumably that found in the church at 
Alexandria, whose custom Hippolytus rejects. Full uniformity in agreement 
with Rome was achieved only after the Council of Nicaea published its 
fourth canon. 

We therefore conclude that when Hegesippus tells us that his ideas about 
episcopal succession prevailed everywhere ( H . E. IV 22, 3) he is right as 
far as the future was to be. He was not aware, or preferred to forget, the 
real diversity in existence before his time and still in existence in some 
churches. 
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Einige Bemerkungen zur Darstellung des Manichaismus 

bei Simplikios 


Usetraut Hadot, Parmain, France 


Die Widerlegung des manichaischen Systems hat im Kommentar des 
Simplikios zum Encheiridion des Epiktet ihren Platz in der Erorterung 
iiber die Existenzweise und Herkunft des Bosen 1 . In der Abweisung des 
ontologischen Charakters des Bosen ist sich der Neuplatoniker Simplikios 
mit dem Stoiker Epiktet einig 2 , wie ja im allgemeinen der Neuplatonismus 
und auch das Christentum sich bei der genannten Problematik und in der 
benachbarten Frage der Theodizee haufig stoischer Argumente bedienen. 
Der Kommentar des Simplikios beschrankt 6ich aber nicht wie die Ab- 
handlung des Proklos zum gleichen Thema 3 auf eine positive Wiedergabe 
dessen, was ihm an Aussagen Friiherer dariiber als richtig erscheint, und 
insbesondere auf die Verarbeitung platonischen Gedankengutes 4 , sondem 
ahnelt in seiner polemischen Farbung mehr dem Traktat des Neuplato- 
nikers Alexander von Lykopolis oder der christlich-apolcgetischen Schrift 
etwa eines Titus von Bostra oder Epiphanios gegen die Manichaer. Nachdem 
Simplikios namlich im ersten Absdmitt 5 eine grundsatzliche und allgemein 
gehaltene, ganz dem philoBojhifchei System der ZroixeCaycig fteoAoyixri des 
Proklos entsprechende 6 Widerlegung der Lehre von den zwei Urprinzipien 

1 Simplikios, In Epict. Ench. c. 27, S. 69ff. Dubner. 

2 Nach stoischer Auffassung wirkt Gott, d. h. der Logos, nnr Vernunftiges nnd daher 
Gutes. Die physischen sogenannten t)bel wie Hagelschaden nnd Krankheiten lagen nicht 
im Plane der Vorsehung, seien aber eines gewissen Wideretandes der Materie wegen als 
Begleiterscheinungen (xax* knaxoXovbrjoiv) unvermeidlich. Das sittliche t)bel, d. h. das Laster, 
das einzige wahre t)bel nach stoischer Ansicht, sei die naturliche Folge der Willensfreiheit 
des Menschen und auBerdem der notwendige Kontrast zur Tugend. Vgl. H. v. Arnim, 
Stoicorum Veteium Fragmenta II, 1168ff. 

3 Proklos, De malorum subsistentia, Bose (Procli Diadochi tria opuscula, Berlin 1960). 

4 Proklos, De malorum subsistentia, 1, Iff., Bose. (Ich zitiere jeweils in der lat. Uber- 
setzung von Moerbeke, da diese vollstandiger ist als der griech. Text): Nichil autem deterius 
etiam nos cUiterque et vacationem habentes scribere breviter que horum [soil, qui ante scripserunt'] 
singuli dicunt rede , et ante hos que divino Platoni de malorum essentia speculata sunt: nam 
Ulorum dicta inteUigemus Jacilius et comprehensioni quesitorum propinquius semper erimus , 
Platonis invenientes inteUigentiam et velut lumen accedentes nobis hiis que inde questionibus . 

5 Simpl., In Epict. Ench. c. 27, S. 69, 46—70, 27 Dubner. 

6 Man vergleiche u. a. die folgenden Stellen: Simpl., In Epict. Ench. c. 27, S. 70, 16 

Dubner : 9 'Ext di, el dvayxrj jiq 6 naorjg 16 i6tt]Toq aQxtxrjv elvai povdda, dqf tfg naaa i} ISukrjg ij 
& noWuoig fxepeQiOfxevr] txpiatarai . (and yog tov Qelov xal xakov ndvra rd xaAd ngdetor 

xai dnd Ttjg ngwrr/g &elag dArj&elag naaa dXrfteia-) dvayxrj otiv xai rag noAAdg dgxdg elg filav 
IS* 


Digitized by ^.ooQle 



186 


Ilsetrattt Hadot 


untemommen hat, geht er im folgenden dazu liber, die Unstimmigkeiten 
in dieser von ihm bekampften Lthre selbst aufzuweisen. 

Dieses Vorgehen gehort zur guten Tradition philosophischer Polemik. 
Inkoharenzen in der Lehre des Gegners ausfindig zu machen oder wenigstens 
zu unterstellen, wenn man objoktiverweise keine entdecken konnte, gehorte 
schon zu den Hauptbeschaftigungen der hellenistischen Philosophen- 
schulen, wovon wir uns aus den philosophischen Schriften Ciceros ein gutes 
Bild machen konnen; und die Widerspriiche in der stoischen Lehre, die 
repugncmtia Stoicorum , macht Plutarch zum Gegenstand einer seiner 
bekanntesten Schriften. Uberfliissig zu sagen, dafi auch die christliche 
Apologetik sich dieses Verfahrens bediente. Ein solches Vorgehen bedingt 
ganz selbstverstandlich ein Eingehen auf Einzelheiten der gegnerischen 
Lehre, aber diese Einzelheiten werden nicht im Rahmen einer systematic 
schen Darstellung des gegnerischen Systems dargeboten, sondem erscheinen 
gewissermafien als Pointen der Polemik. Aus dem Zusammenhang gerissen, 
werden Grunddogmen neben unwichtigen Details erwahnt, und nur der 
Leser, der von vornherein liber den Gegenstand der Polemik gut informiert 
ist, vermag diesen kleinen, Mosaiksteinchen gleichenden Andeutungen 
ihren richtigen Platz im Gesamtbilde zuzuweisen. 

S3 verhalt es sich nun auch mit den Mitteilungen des Simplikios liber das 
manichaische R 3ligionssystem, deren fragmentarischer Charakter besonders 
im Z 113 am menhang mit der manichaischen Weltschopfungslehre schmerz- 
lich ist, da wir in diesem Falle keine anderen Quellen besitzen, die uns sichere 
und erschopfende Auskunft liber die damit verbundenen Fragen liefem 
kormten. Wjgen der Sohwierigkeit ihrer Interpretation mochte ich allein 
diese Stelle in den Vordergrund riicken, die folgenden Wortlaut hat 1 : „Was 
sagen sie (scil. die Manichaer) nicht alles auch liber die Weltschopfung! 
Sie erzahlen von gewissen Saulen, nicht von solchen, die ,Erde und Himmel 
auseinander halten* 2 - denn sie lehnen es ab, etwas von dem Gesagten im 
mythischen Sinne zu verstehen sondern wie mir einer ihrer Weisen kund- 
tat (so lautet mein neuer Text im Gegensatz zu dem der alten Editionen 3 ): 
aus gewaltigem Stein und oben skulptiert fassen sie sie auf. Und sie sprechen 
von zwolf Tiiren, von denen stlindlich eine sich offnet." Bei dem Versuch einer 


dgxty avazelvecr&ai, ofi ziva negucty agxty otioav exeivrjv, c ootiso raw dXXcov bcaxmjv, dXX* dezty 
dQX&v vnaQXOvaav naocb >, xai StflQiyxevrjv, xai ndoag eig iavzr\v owaioovaav, xai ndoaig dip' 
iavzfjg zd aoxcxdv a^Uofia 7iagexofi£vr}v ofxcxpvcbg, fieza zrjg exdazrj ngocrrjxovcnjg xxpioecog-— 
Proklos, ZzoixeUootg &eoXoyixrj 21, S. 24, Iff. Dodds: Ildaa zaJ; ig dud fiovddog aQxofuwrj 
Jigdeiaiv eig nXfj&og zfj jnovddi avazoixov , xai Tiaarjg zafecog zd aXrj&og eig piav dvayezai 
fiovada. Proklos, ibid., 97, S. 86, 8ff. Dodds: Ilav zd xad* ixdazrjv aeioav dgxixor aiziov zfj 
OF.igg. Tidajj zrjg iavzov jnezadldcoaiv ididzrjzog • xai 5 icrziv ixelvo Twdbzcog, zovzd ioziv avrrj xo0* 
ikpeotv. 

1 Simpl., In Epict. Ench. c. 27, S. 71, 44ff. Diibner. 

2 Horn., Od. 1, 54. 

3 Textherstellung nach Vaticanus gr. 2231: aAA* cog e^ioi zig zwv nag' avzolg aocpwv 
xai xgazauw Al&ov xai dvco <ava>yXv<povg (xai dvcoyXvcpovg codd.) adzag vofii £ov<n. 
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Interpretation dieser Stelle ist es vielleicht geraten, mit den Toren anzu- 
fangen, denn Tore ais solche werden in den manichaischen kosmogonischen 
Texten recht haufig erwahnt. Beginnen wir mit einer Stelle aus dem Fih- 
rist *: „Und es befahl, lehrt Mani, der Konig der Lichtwelt einem seiner 
Engel die gegenwartige Welt zu schaffen und sie von diesen gemischten 
Theilen zu bauen, um jene Lichttheile von den dunklen Theilen zu befreien. 
Er baute also zehn Himmel und acht Erden, betraute einen Engel die 
Himmel zu tragen und einen anderen die Erden in der Hohe zu halten. 
Jedem Himmel gab er zwolf Thore mit ihren Vorhallen groB und weit. 
Jedes einzelne von den Thoren befand sich seinem Htiter gegentiber, und 
an seiner entgegengesetzten Seite an jeder einzelnen von den Vorhallen 
waren zwei Fliigelthiiren. In diesen Vorhallen machte er an jedem von 
ihren Thoren sechs Stufen und auf jeder einzelnen von den Stufen dreiBig 
Gange und auf jedem Gange zwolf Reihen (Platze), und legte die Stufen, 
die Gange und die Reihen von den obersten Punkten der Vorhallen aus 2 
in der Hohe der Himmel an.* 

Wir haben hier in diesem kurzen Abschnitt aus dem Fihrist eine Be- 
8 chreibung des manichaischen Kosmos mit besonderer Berucksichtigung 
der Einrichtung der Himmel vor uns, und man geht wohl nicht fehl in der 
Annahme, daB dieses kunstvolle, terrassenartige und somit irgendwie 
an die babylonische Ziqqurat erinnemde Gebaude mit seinen Toren, Stufen, 
Gangen und Reihen in der Vorstellung der Manichaer nicht bloB dekora- 
tiven Zwecken dienen sollte, sondem einen astronomischen Hintergrund 
hatte. Den Ansatz zu einer entsprechenden Deutung kann vielleicht ein 
mitteliranisches kosmologisches Fragment bieten, das ich in der deutschen 
tJbersetzung von Andreas—Henning zitiere 3 : „Und als Gott Mihr 4 jene vier 
Schichten, das Gefangnis der Damonen, und vier Erden 5 mit Saule(n), 

* G. Fliigel, Mani. Sdne Lehre und seine Schriften, Leipzig 1862, S. 89. 

2 Zur Veranschaulichung gebe ich die Anm. 126, S. 223 von G. Fliigel, Mani, wieder: 
„Man hat sich demnach jede einzelne Stufe als eine groBe Ebene oderFlache zu denken,au{ 
welcher jene dreiBig Alleen oder Gange so geraumig angtbracht sind, daB auf jedem zwolf 
Sitze Platz linden. Es bilden also jene sechs Stufen ebensoviel Terrassen, die sich von der 
Hohe der Vorhallen allmahlig herabsenken." Die Textanderung von ‘Vorhallen* in ‘Punkten* 
habe ich nach Fliigels Anm. 127, S. 224, vorgenommen. 

3 Andreas—Henning, Mitteliranische Manichaica aus Chinesisch-Turkestan I, Sitzungs- 
Beriehte d. Preuss. Akad. d. Wiss., Berlin 1932, X, Frgm. R I, 177. 

4 Nach Anm. von Andreas—Henning, ibid., hat Mihryazd „hier, wie immer (?) in sfid- 
weetiranischen Manichaica, die Funktion des drjpuovgydg " 1 . 

5 Vgl. F. W. K. Muller, Handschriften-Reste in Estrangelo-Schrift aus Turfan, II, Abh. 
d. Konigl. Preuss. Akad. d. Wiss., Berlin 1904, Frgm. M. 98 u. M. 99 (kosmologisches 
Fragment von 4 Seiten); die ‘Schichten* lassen sich anhand dieses Fragments als schiitzende 
Hiillen von einem tddlichen Stoff, Wasser, Feuer und Wind erklaren, die bei der Welt- 
schopfung eine fiber die andere fiber das Reich der Finstemis gelegt wurden, um schadliche 
Ausstrahlungen zu verhindem. Ferner werden erwahnt eine „groBe Erde“ mit einer Mauer 
und 3 Saulen, die auf den genannten 4 Schichten aufruht, dann noch eine „groBe und feste 
Erde“ mit 12 Toren, die „den Himmelstoren entsprechen“, 4 Mauem und 3 Graben, in 
deren mittelstem. die Damonen gefesselt werden und die der Gott Manbed irgendwie auf 
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Anordnung(en) (?), Tor(en), Mauer(n), Graben, Holle(n), und dem . . 
das in den Hohlen der Erde ist, und Berg(en), . .. QueUe(n), Fliiss(en) und 
Meer(en), und (als er) zehn Himmel mit Weltteil(en), Ort(en), Provinz(en), 
mit Haus(ern), Dorf(em), Stamm(en) 1 , Land(em), Grenze(n), Grenz- 
waohe(n) und Tor(en), mit Schwelle(n), Umdrehung(en), Doppelstunde(n) 
und Mauer(n) [geschaffen hatte], und (als er) zwei Schiffe, das der Sonne 
und das des Mondes, mit Haus(em), Ort(en), (Thronen?), Toren und Tor- 
wachterf iihren, und (als er) ..usw.; das Folgende ist fiir unseren Zusam- 
menhang nicht mehr wichtig. 

Dieses Fragment ist in doppelter Hinsicht interessant: Einmal, weil wir 
im Zusammenhang mit der Konstruktion der Erden Saulen erwahnt finden, 
worauf ich spater noch zurtickkomme, zum anderen, weil ich in den Toren, 
Schwellen, Umdrehungen und Doppelstunden der Himmel die Tore, 
Stufen, Gange und Reihen des Fihrist wiederzufinden meine. Den Begriff 
„Schwelle“ namlich erklaren Andreas—Henning anlaBlich der Interpretation 
anderer Fragmente wie folgt 2 : „Die Schwellen erklaren sich vielleicht am 
besten durch die Annahme, daB die manichaische Astronomic den Himmels- 
raum zwischen dem groBten und dem kleinsten Tagbogen der Sonne in 
sechs Streifen („ Schwellen") einteilte, so daB die Breite der einzelnen Strei- 
fen auf dem Mittagskreis durchschnittlich 7 ° 53' betriige. In der ersten, 
obersten „Schwelle“ befande sich die Sonne in der Zeit vom 21. 5. bis 23. 7., 
in der zweiten „Schwelle“ in der Zeit vom 20. 4. bis 21. 5. und 23. 7. bis 23. 8., 
in der sechsten, untersten „Schwelle“ in der Zeit vom 22. 11. bis 20. 1. . . 
Von sechs Stufen vor jedem Tor spricht nun auch der Fihrist , und die 
30 Gange auf jeder dieser Stufen oder Schwellen wiirden den 30 Umdrehun¬ 
gen oder Tagen entsprechen, die auf Grund eines mitteliranischen Fragments 
den Schwellen zugerechnet werden, und die je 12 Reihen oder Platze auf 
jedem Gang waren dann die raumlichen Fixierungen der 12 Doppelstunden, 
die jeder Tag enthalt. Diese Stufen, Gange und Reihen sind nun, wei der 
Fihrist sagt, von den obersten Punkten der Vorhallen aus, deren es ja 12 
gibt entsprechend den 12 Toren, in der Hohe der Himmel angelegt, so daB 
man den Eindruck erhalt, daB sie sich in einem terrassenformigen Aufbau 
wie bei der Ziqqurat am auBeren Rande der Himmel befinden, wahrend die 
Dorfer, Gaue und Lander innerhalb liegen. Allem Anschein nach handelt es 
sich bei dieser Darstellung um den Versuch, den Jahreslauf der Sonne in 
alien seinen Etappen zu verbildlichen bzw. die kosmogonische Lehre im 
Einklang mit den astronomischen Beobachtungen zu gestalten. Somit waren 

7 Saulen und 2 Mauem aufruhen laBt. Danach werden noch zwei „andere Erden“ erwfihnt, 
und von einer dieser beiden, wahrscheinlich der obersten, wifd ausgesagt, daB sie von einer 
Mauer mit vicr Toren eingefaBt sei und daB in den 4 Himmelsrichtungen auf ihr 4 Engel 
stiinden, die den „untersten Himmel halten“. 

1 Vgl. F. W. K. Muller, a. a. 0., Frgm. 472, S. 18: „... und ein Ruf wird gerufen werden 
und die Gdtter, welche in jedem Himmel und jeder Erde Haushiiter, Dorfhiiter, Stamm- 
hater, Gauhuter, Wachthdter ..sind eto. 

3 Andreas—Henning, a. a. O., S. 188 Anm. 3. 
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die Stufen, Gange und Platze des Fihrist astronomisch erklart; es harren 
nur noch die Tore selbst einer entsprechenden Interpretation. Hier bin ich 
nun geneigt, die Aussagen des Simplikios heranzuziehen, der von 12 Toren 
spricht, von denen pro Stunde, d. h. pro Doppelstunde nach heutigen Be- 
griffen, eines sich offnet. DaB es sich bei Simplikios um Himmelstore und 
nicht um Tore auf der Sonne, dem Mond und der Erde 1 handelt, die eben- 
falls in dem eben besproehenen kosmologischen Fragment erwahnt werden, 
mochte ioh allerdings auf Gnmd ihrer Verbindung mit einer Zeitangabe an- 
nehmen, und ich sehe mich daher versucht, sie mit den Toren des Fihrist zu 
identifizieren. Ich habe daher an die Moglichkeit gedacht, sie vielleicht mit 
dem Tageslauf der Sonne zusammenzubringen - 12mal 2 Doppelstunden 
ergeben einen Tag so daB man dann in der manichaischen Schilderung des 
Himmelsgebaudes eine Konstruktion vor sich hatte, die Jahreslauf und 
Tageslauf der Sonne zugleich im Bilde zu beriicksichtigen versucht. 

Nicht weniger Schwierigkeiten als die Deutung der zwolf Tore bereitet 
nun die Einordnung der von Simplikios erwahnten skulptierten Stein- 
saulen in den Zusammenhang der maniohaischen Kosmogonie. Einige 
wenige einschlagige Fragment© aus Turfan, deren Wortlaut stellenweise 
sehr luckenhaft und damit unklar ist, erwahnen drei Saulen auf einer 
„groBen Erde“, womit vielleicht die unterste gemeint ist, da von ihr gesagt 
wird, sie ruhe auf den vier iiber dem Reich der Finstemis liegenden Schutz- 
schichten auf. Ferner erwahnen sie sieben Saulen, auf denen eine vermutlich 
zweite „groBe Erde" ruht 2 . Ich zitiere die deutsche Gbersetzung von Muller 
unter dem deutschen Satzbau entsprechender Umstellung der Worter 3 : 
„Und er hat eine Mauer von der Lichterde (scil. vom Reich des Guten) aus 
ostlich, unten (siidlich) und westlich entlang aufgefuhrt und zuriick mit der 
Erde des Lichts vereinigt. Er machte eine andere groBe Erde und legte sie iiber 
den Niederschlagen (scil. den Schichten aus Wasser, Feuer, Wind und einem 
todlichen Stoff iiber der Finstemis-Erde, dem Reich des Bosen) nieder und er 
machte als befehlenden Gott oben den Manbed (Hausschiitzer) und auf dersel- 
ben Erde (machte er) innerhalb eine andere Mauer jenseits ? Osten, Siiden und 
Westen (und) in denselben drei Weltteilen drei Saulen und fiinf Kronen 
(Gipfel, Zinnen?). . .“ Der Rest ist leider zerstort. Im folgenden anschlieBen. 
den Fragment 4 ist dann wieder von diesen drei Saulen die Rede, aber in 
vollig dunklem Zusammenhang, und gegen Ende hin erfolgt die Erwahnung 
von sieben Saulen: „. . . sieben Saulen hat er innen hingestellt und sie, die 
groBe Erde (die aber m. E. dem Zusammenhang nach eine andere sein muB 
als die ersterwahnte), hat der Gott Manbed auf die Saulen und Zinnen 
und die zwei Mauern niedergelegt." Aus anderen Fragmenten wissen wir 

zwar im groBen iiber die Anordnung der 8 maniohaisohen Erden Be- 

1 Vgl. S. 187, Anm. 5. 

2 Vgl. S. 187, Anm. 5. 

3 F. W. K. Muller, a. a. 0., Frgm. M. 98, S. 40. 

4 F. W. K. Mailer, a. a. O., Frgm. M. 99, S. 42. 
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eoheid 1 : Die 4 untersten lagen als ,Niederschlage‘ oder ,Befestigungen‘ tiber 
der Finstemis-Erde. Danach kam als fiinfte von unten die Erde, auf der 
der Omophoros (Atlas laturarius) und der Windheraufleitung^gott (gloriosus 
rex) standen. Weitere 3 Erden ruhten auf der Schulter des Omophoros. Die 
Aufsicht liber die 5 unteren Erden oblag dem Omophoros, die ,Wache‘ uber 
die 3 oberen sowie die 3 Rader von Wind, Wasser und Feuer dem Wind- 
herauf leitung c gott. Auf der obersten Erde standen 4 Engel, die den untersten 
der 10 Himmel hielten, von dem nooh ein sich drehendes Rad, an dem der 
Zodiak befestigt war, herabhing. Die Himmel waren jeweils durch Luft- 
sohiohten von je 10000 Parasangen Dicke voneinander getrennt und wur- 
den jeweils von 4 Engeln getragen, aber liber die Anordnung der 3 uber 
dem Haupte des Omophoros befindlichen Erden besitzen wir, soweit ich 
eehe, keine klaren Angaben; lediglioh, daB Saulen dabei eine Rolle gespielt 
haben miissen, geht aus zwei oben zitierten Fragmenten wie aus einigen 
anderen Bruchstiicken hervor, ebenso, daB 7 Saulen in einem groBen Meer 
stehen, das die Welt umgibt. 

An eine ahnliche, d. h. Erden oder Himmel tragende Funktion der Saulen 
in der manichaischen Kosmogonie hat Simplikios wohl gedacht, denn auch 
seine gleiohzeitige Erwahnung der Saulen des Atlas in der Odyssee, die 
Himmel und Erde auseinanderhalten — was von ihm freilioh ganz im Sinne 
der Mythenanalogie aufgefaBt wird —, laBt auf einen derart gen Zusammen- 
hang schlieBen. Eine andere Frage ist es, warum Simplikios ausgerechnet 
bei der Erwahnung der Saulen auf eine bestimmte personliche Informa- 
tionsquelle hinweist, aber darauf naher einzugehen ist hier nicht der Platz. 
Femer, in welcher Umgebung hat man den manichaischen Weisen zu 
suchen, dem Simplikios seine Information liber die manichaische Kosmo¬ 
gonie verdankt? Stammte diese Bekanntschaft aus der Zeit seiner Studien 
in Alexandrien, oder hatte Simplikios mit dem Manichaer anlaBlich seines 
Aufenthaltes in Persien bei dem philosophisch interessierten Konig 
Chosroes sprechen konnen, der ja fur seine Diskussionsveranstaltungen u. a. 
liber die Frage, ob man ein oder zwei Prinzipien aller Dinge anzunehmen 
habe, bekannt war? 2 Wie Prachter aus philosophisch-dogmatischen Grtinden 
auf eine frlihe, d. h. vor der t)bersiedlung des Simplikios nach Athen ge- 
legene Entstehungszeit des Epiktetkommentars zu schlieBen 3 , besteht m. E. 
kein Grand, da keineswegs wichtige Differenzen zwischen dem Neuplatonis- 
mus des Epiktetkommentars und dem der athenischen Schule bestehen, 


1 Vgl. Keph. XLVI1 (Manichaische Handschriften der Staatlichen Museen Berlin 1, 
S. 118) 23-25; Keph. LXX (a. a. O., S. 169 ff.); Frg. M 472 (F. W. K. Muller, a. a. O.); 
Frg. M 178 (W. Henning, A Sogdian Fragment of the Manichaean Cosmogony , Bulletin 
of the School of Oriental and African Studies 1948, S. 306—318). Keph. CXX1(A. Bohlig, 
Aus den manichaischen tf Kephalaia des Lehrers “, Wissenschaftliche Zeitschrift der Martin- 
Luther-Uni versitat Halle-Wittenberg 5, 1956, 1083, 2 f.) 

2 Vgl. Agathias, Historiae II 27. 

3 Vgl. Prachter, Artikel ‘Simplikios’, Pauly-Wissowa RE 3 A 1, Sp. 206. 
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sondem im Gegenteil stellenweise ein starker EinfluB des Proklos nach- 
zuweisen ist. Aus der Bemerkung des Simplikios, daB ihm die Gelegenheit, 
Epiktet zu kommentieren, unter den gegenwartigen Zeitumstanden der 
Diktatur sehr willkommen gewesen sei 1 , glaube ich eher auf eine nach dem 
Edikt des Justinian gelegene Entstehungszeit schlieBen zu diirfen. Eine 
Begegnung mit manichaischen Lehren asiatischer Pragung und deren Auf- 
nahme in den Kommentar lagen somit immerhin im Bereich des Moglichen. 
Mein Anliegen war es daher, diese teilweise aus der textlichen Veranderung 
noch deutlicher als vorher sich stellenden Probleme, auf die ich im Zu- 
sammenhang mit den Arbeiten zu einer Neuausgabe des Epiktetkommentars 
gestoBen bin, wieder einmal aufzuwerfen und, wenn moglich, dem Interesse 
der Fachleute dieses so schwierigen Grebietes zu empfehlen. 


1 Simpl., In Epict. Enoh. c. 53, S. 138, 17 Diibner. 
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The problem of how the One may be the source of the Many and yet 
remain One is a question which was once the exclusive concern of the 
philosopher 1 . Yet those who in the early church had been converted from 
pagan ways and warned against philosophy and vain deceits 2 could not but 
help recognising that this philosophical issue was no mere academic exercise 
but had important bearings on theology; and their paying an adequate 
attention to this seemingly text book question ought to constitute an im¬ 
portant part of their apologetic. For, indeed, unity and its relation to 
multiplicity was a theme frequently treated by the Fathers. They taught 
unity, for example in order to defend the faith against those who worshipped 
a pantheon of mythological deities and refused to recognize the one God 3 ; 
they taught unity also in order to refute those who reduced the God of 
creation to the status of a demiurge and saw sometimes as many as thirty 
principles of divine activity in the universe whereas in fact there was only 
one 4 ; and finally, they taught unity that they might correct the erroneous 
suppositions of those who implied that even though the Christian religion 
had succeeded in considerably reducing the pagan and Gnostic cosmologies, 
its adherents still proposed three Gods and not One 5 . 

Their teaching on unity, however, laid itself open to some uncomfortable 
questions from the pious pagan, the false Gnostic and the Trinitarian 
heretic alike. By seeing the whole of creation as stemming from a single 
principle, they were bound to give some explanation of, for example, 
the creation itself, the nature of the Second and Third Persons of the Trinity 
and of the problem of evil. It was here that philosophy came to their aid. 
For although on the one hand the opinion of antiquity was divided as to 

1 For a summary account of early Greek speculation on this question, see E. F. Osborn, 
The Phil osophy of Clement of Alexandria, Cambridge 1957, 17—24. 

2 Colossians 2, 8. 

3 This is One of Clement of Alexandria’s arguments in Book I of the Protrepticus, though 
it is true that already in pagan thought, the idea that the variety of deities was but the mani¬ 
festation of the many-sided aspects of a single and supreme god was becoming increasingly 
current in the early years of the Empire. Cf. H. Chadwick, Origen, Contra Celsum, Cam¬ 
bridge 1953, xvii. 

4 Cf. Irenaeus, Adv. Haer. I 1—21. 

5 Tertullian, Adversus Praxean (ed. E. F. Evans, 1948, p. 91) 3. 
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whether the One was in fact a “simple” One or we could even sayan “empty” 
One from which nothing save itself could be derived, or whether it could 
remain One and yet be the source of the Many; and although on the other 
hand the Fathers were scarcely more successful than the philosophers in 
providing a solution to this problem (for indeed by many it is deemed 
insoluble) 1 , yet by opting for the second of these two alternatives, they 
equipped themselves with a philosophical principle which they applied 
readily and effectively to the task of illuminating a number of the apparent 
theological paradoxes which the pagan world found so difficult to under¬ 
stand. If, for example, the Pythagoreans had claimed that “The first prin¬ 
ciple of all things is the One” and that “from the One came an indefinite Two 
as matter for the One which is cause”; and furhter that “from the One and 
indefinite Two came numbers and out of them comes to be a cosmos” 2 , then 
this in itself is a sufficient philosophical foundation for the Christian doctrine 
that the whole of creation stems from a single principle, from a single cause 
which so to speak contains its effects within itself. This the Christians call 
God, who as St Clement of Alexandria says, is the author “of all His own 
forces and works .... the mind and vital power of the whole world .... 
(and) the mover of all things” 3 . 

Besides thus accounting for the unity and harmony of the creation and 
for the oneness of its origin the Fathers were also anxious to demonstrate 
the unity of the Godhead, not only in order to correct the errors of the 
docetic and adoptionist trends in the developing theology of the Trinity, 
but also to relieve the anxieties of converts from paganism who feared that 
they had but substituted polytheism for tritheism 4 . In this too, philosophical 
principles not unlike those which some had adopted concerning the One and 
the Many were of service. It is true that Tertullian, for example, who is so 
frequently accused of being tarred with the brush of Latin legalism does in 
one instance make use of metaphors which may well be forensic in order to 
explain the mystery of the unity of the Trinity 5 . But on the other hand, 
Tertullian, unlike some of his successors in the Latin west, was w ell versed in 
the thought and culture of the hellenistic world which w r as to prove as 
serviceable for his theology of the Trinity as (perhaps) the definitions of 
Roman law 6 . On one occasion, for example, he explains the equality of the 


1 Osborn, op. cit., p. 17. 

2 Alexander Polyhistor. Diog. Laert. VIII 24, cit. Osborn, op. cit., p. 59. 

3 Protrepticus 6 (PG 8, 179 CD). Cf. Origen, De Principiis I 3, 3. 

4 Cf. p. 192, note 5 above. 

5 This is a view admitted by most writers on this aspect of Tcrtullian’s thought, though 
most at the same time suggest that subataiUia should be viewed also in its philosophical 
sense. Cf. especially G. C. Stead, Divine Substance in Tertullian, Journal of Theological 
Studies N. S. 14, 1963, 46-66. 

6 Cf. G. L. Prestige, God in Patristic Thought, London 1964, 97: “He (sc. Tertullian) is 
commonly accused by modern thcoiogical critics of having had the mind of a mere lawyer, 
and his thought is discounted as containing little more than a brilliant forensic presentation. 
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Son with the Father by means of the analogy of the king who delegates his 
powers to his son; so much so that it is clear that the son exercises the 
king’s power which at the same time is his own; and though derived from his 
Father, his activity, purpose and will are identically the same as the source 
from which they are derived i . Again, on another occasion, Tertullian sees 
the relationship of the Son to the Father as being analogous to that of the 
stream to its source or a ray to the sun; thus once more the Son derives from 
the Father, yet at the same time remains one and identical with Him 2 . 
Finally Tertullian adapts the Greek concept of the olxovopla in order to 
explain once more that it is not the three Persons together who by process 
of mathematical association make up the Godhead; but rather that the 
Unity is “administered” (administretur - oixovoftrj&jj) so that, one might 
say, out of this Unity, the triad is devolved without doing violence to the 
Unity Itself 3 . Thus it would seem perfectly clear that for Tertullian, there 
is nothing illogical about the fact (and he has much in antiquity to support 
him) that a Second and a Third can derive from a single source and yet can 
remain in all respects equal to that source whence they are derived 4 ; and 
though in the Trinity the Persons are distinct, yet the Unity remains 
unimpaired, not by reason of the harmonious co-operation of the Persons 
with one another, but by the fact of their identity of being, will and activity, 
which identity together with the uniqueness of their derivation is in itself 
the cause of their harmony and not its result . 

The defence of this unity against the tendency of pagan and heretic alike 
to diversify and scatter was to be the common task of the Fathers for some 
centuries to follow. But there arose also a further problem. For those who 
divided the Godhead and the first principle of creation also divided the 
Church. Nor did this disunity manifest itself simply as a mere variety of 
deoXoyovfievoi; but on the more practical level, altar was set up against altar, 
Christian congregations were divided and it became clear for all to see that the 
unity and charity which had been (so they understood) one of the hallmarks 
of the Christian church seemed no longer the reality they had once supposed 5 . 

clothed in supreme legalistic rhetoric. But, on a just appreciation, his place is secure as the 
last of the Greek Apologists. He was profoundly influenced by previous Greek speculation, 
and, unlike almost all of the Latin Fathers, he read Greek with facility, and actually 
composed his earliest works in that language.*' 

1 Tertullian, Adversus Praxean 3 (ed. E. F. Evans, p. 91). 

2 Ibid. 8, ed. cit. p. 96. This is a familiar metaphor found also Athenagoras, Epiphanius, 
Dionysius of Alexandria and Athanasius. 

3 Op. cit. 3 (p. 91): Numerum et dispositionem trinitatis divisionem praesumunt unitatis, 
quando unitas ex semetipsa derivans trinitatem non destruatur ab ilia sed administretur . 

< Cf. E. L. Mascall, Via Media, London 1965, 74: 4i .in spite of the difference in out¬ 

look (between West and East) that has been mentioned and of the popularity of the cele¬ 
brated psychological analogy of St Augustine, the West no less than the East has held 
to the doctrine of derived equality without diverging into either modalism or tritheism.” 

5 See J. Dani61ou, The Fathers and Christian Unity, The Eastern Churches Quarterly 16, 
1964, 13. 
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The Fathers came to this problem of church unity direct from their other 
problems of unity. In fact th y had been long exercised in speaking of 
unity, so much so that it is not to be wondered at if we find that they see a 
direct association in kind between that unity which was predicated of the 
Godhead and that which should characterise the Church. Already St Paul 
had associated the oneness of the Father and the oneness of the Son with 
the unity of the faith and the unity of Christians when he wrote to the Ephe¬ 
sians concerning the “one body and one Spirit.. . one hope of your calling, 
one Lord, one faith, one baptism one God and Father of us all” i. He is 
echoed by St Irenaeus who in a well known and much quoted passage 
observes that those who hold the apostolic faith believe in “one and the same 
God . . . one and the same economy of the Incarnation of the Son of God”, 
and have received ‘one and the same gift of the Holy Spirit\ Hence, he 
continues, they keep the same commandments, are subject to the same 
ecclesiastical disciplines and are all living in the expectation of the same 
Second Coming and of a salvation which is common to all (Adv. Haer. 
V 20, 12.) 1 2 . It is noticeable that St Irenaeus on no occasion uses the phrase 
una et eadem ecdesia ; but there can be no doubt but that his commen¬ 
tators are correct in asserting that he would by no means have taken 
exception to this statement 3 . For clearly the Fathers believed that there was 
one Church and indeed only one Church, and could no more tolerate its being 
divided into many than they could the gnostic attempt to destroy the unity 
of the Godhead. Their teaching on the oneness of the Church has already 
been admirably described by P6re Dani61ou in two important articles (Les 
Pbres Orecs des Premiers Siicles , in L'Eglise et les figlises, 1954; and Les Pbres 
de VEglise et VUnitd des Chretiens , in Studia Patristica VII, 1906) 4 . It will 
suffice here to add in support of this theme one quotation from St Clement 
of Alexandria, who writes that * ‘the universal Father is one, and one the uni¬ 
versal Word; and the Holy Spirit is one and the same everywhere, and one 
is the only virgin Mother - I love to call her the Church” 5 . It would seem 
then that for the Fathers, to speak of the unity of the Church is but the 
natural corollary to their convictions concerning the unity of creation 
and the unity of the Creator. 

It was the peculiar genius, however, of the great North African theologian 
of the unity of the Church, St Cyprian, to relate somewhat more explicitly 
the manner in which the Church might be said to be one to earlier attempts 
to demonstrate the unity of the Trinity. To begin with, he transfers directly 
to the Church those analogies which earlier and later theologians had 


1 Ephesians 4, 3—5. 

2 PL 7, col. 1177. 

3 G. Bardy, La Th^ologie de Pfiglise, Paris 1945, 167-251. 

4 The first on pp. 129—139 of L’figlise et les iSglises, Vol.I; the second on pp. 23—32 of 
Studia Patristica VII, 1966. 

5 Paed agog us I, 6. 
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applied and were to apply to the Trinity; that is to say that whereas Ter- 
tullian and St Athanasius explained that the Son derived from the Father 
and yet remained one with Him, much as a stream derives from its source 
or a ray from the sun; so St Cyprian maintained that the one Church 
becomes many (i. e. is dispersed throughout the world) by process of exten¬ 
sion (eedesia una est quae in muUitudinem latius . . . extenditur) ; and that 
this extension is comparable to that of a branch from the root, a stream 
from its source and a ray from the sun *. And the corollary to this argument 
would seem to be that at any point in this extension, the Church is, ontologi- 
cally speaking, identical with the source whence it is derived. 

Now this kind of reasoning implies that the Church has what we may 
perhaps call a starting point 2 . In the beginning it is One, as the philosophers 
would say, from which the many derive; there is a source from which all 
extension proceeds. Not at all illogically, St Cyprian argues that if we want 
to find this beginning, this starting point for the whole church, then we 
should turn to Holy Scripture where we shall find explicitly stated that the 
Lord founded the Church on St Peter, “on one man’* (as St Cyprian affirms 
on numerous occasions) 3 . And if we enquire about the status of the other 
founders of the ancient apostolic sees who appear at first sight to be ‘sources’ 
equal in importance to St Peter, then St Cyprian replies that certainly the 
other apostles were “all that Peter was”; but that the Lord deliberately gave 
a primacy to Peter in order to emphasise and demonstrate the unity, or we 
might say “uniqueness” of the Church 4 . Hence we can see that the Church is 
not only founded on one man, but so to speak “begins from one man”, so 
that being founded on one and beginning from one it might effectively be 
caused to be one, remain one, and always be recognised to be one. Exordium 
ab unitate proficiscitur , he writes, ut ecdesia Christi una monstretur 6 . 

It has been suggested by some that in this teaching, St Cyprian is appeal¬ 
ing to the idea of a central and contemporary authority for the Church 6 . It 
would seem however that Fr. Maurice B6venot, S. J. is right in suggesting 
that St Cyprian is proposing by no means so developed a theology 7 . Rather 
it appears that St Cyprian’s teaching coneming the oneness of the origin of 

1 De catholicae ecclesiae unitate 5; CSEL III, p. 214. 

2 Cf. M. Bevenot’s notes to his translation of the De Lapsis and the De catholicae 
ecclesiae unitate in Ancient Christian Writers XXV, p. 103; cf. also H. Koch, Cathedra 
Petri, Giessen 1930 (ZNTW Beiheft 11), pp. 40-42 who suggests that in Cyprian’s writings 
as a whole, the terms fundamentum and initium are virtually synonymous. Hence if the 
Church is founded on St Peter, then this is tantamount to saying that it begins from St Peter. 

3 E. Watson, The Style and Language of St Cyprian, Oxford 1896 (Studia biblica et 
ecclesiastica IV), 255 ff.; cf. Bevenot, op. cit. 105. 

4 See M. Bevenot, Primatus Petro Datur, Journal of Theological Studies, N. F. 5, 1954, 
19-35. 

5 De catholicae ecclesiae unitate 4, CSEL III, p. 213. 

« B. C. Butler, St Cyprian’s Doctrine of the Church, Downside Review 71, 1952/53, 
1-13 and 258-272. 

7 Bevenot, in Ancient Christian Writers XXV, p. 108. 
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the church and its present unity is to be directly compared with the Fathers’ 
continual emphasis on the one source of all creation and the unity of the 
Godhead. For it would be as erroneous and indeed illogical to suggest that 
the Church begins from Twelve i. e. has twelve starting points, as it would 
be to say that there are thirty principles of divine activity in the universe, 
or that there is a God and under Him a demiurge; or indeed that there are 
three separate Gods, Father, Son and Holy Spirit. And it is therefore of 
cardinal importance for the sake of the unity of the Church to demonstrate 
that wherever the Church is found dispersed throughout the world, it always 
goes back to this one, common and single source. The corollary to this 
would seem to be that on account of the uniqueness of their generation the 
churches are (ontologically speaking) identical with one another; and that 
it is this identity which together with the ir common origin effects their unity 
and is the cause of their living in harmony with one another and not its 
result. There seems much truth in Pere Dani&ou’s assertion that “L’figlise 
unique c’est l’^glise antique, celle qui existe depuis les origines , et non pas 
celle qui exist^rait seulement au terme”; so too his observation that “L’figlise 
n’est pas le r&mltat mais la cause de Turnon des chr^tiens” l . 

It is, then, in the light of this theology that we should understand the 
attitude of St Cyprian, and indeed of St Optatus and St Augustine after 
him, towards those who sought to destroy the unity of the Church. St Cy¬ 
prian’s primary objection to the followers of Novatian was that they had 
created a new starting point; and they had done this not merely by teaching 
heretical doctrine, but primarily by setting up a bishop of their own choice 
in a see which was already occupied by someone else 2 . It was not that 
Novatian had been in validly consecrated (though to begin with there had 
been some doubt and scandal concerning the manner in which this had been 
performed) 3 ; it was rather that he claimed to possess the episcopatus 
(wdiichl translate withB4venot, “episcopal authority”) 4 5 which, whether he 
liked it or not was already held in totality (in solidum) b by the existing 
bishop of the see. It could not be shared; like the Creator, like the Godhead, 
like the Church it was indivisible. It derived as it were from a single source, 
epitomised in St Peter; and hence to oppose those who held it, or to depart 
from them was (as St Optatus was later to assert) 6 tantamount to opposing 
St Peter or deserting St Peter. And I suggest that this same theology con¬ 
ditioned the outlook of both St Optatus and St Augustine towards the 
innovators and perpetrators of the Donatist schism. 


1 Mia ixxXrjola dans les Peres Grecs des Premiers Steeles, in: L’figlise et les £gliset 
p. 138 (italics mine). 

2 B6venot, op. cit., p. 103. 

3 Eusebius, H. E. VI 43, 7; PG 20, 618. 

4 Op. cit., p. 107. 

5 Op. cit., p. 107 ; see also Journal of Theological Studies N. S. 6, 1955, 244—248. 

6 Optatus I 10; CSEL XXVI, 12. 
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It would seem then that St Cyprian taught unity as fervently and un¬ 
compromisingly in his theology of the church as the Fathers did in every 
other department of their thinking. But it is noticeable that he did not 
consider the Church to be one by process of the assembling together of all 
the local churches in a harmonious federation, any more others than believed 
the Trinity to be One by the joining together in concord of the three Persons, 
or indeed that the ‘episcopate* was a synodical gathering of all the bishops. 
The One was, and is, from the very beginning, from which the Many proceed¬ 
ed and still proceed; and the Many are One both by virtue of their common 
origin and by reason of their identity with one another. So that just as the 
Father is God, the Son is God and the Holy Ghost is God; so too a church is 
in a sense the church; and perhaps we might even say a bishop embodies 
within himself all that appertains to the episcopate. It was to be the work 
of a later generation to dictate more precisely the terms of agreement which 
would link the churches in close association with one another, to, as it were, 
attempt to join them at the circumference - as Pere Dani61ou would say “au 
terme” - and thereby to constitute them as a federation. This no doubt had 
its values; but perhaps sometimes we have allowed our anxiety for federation 
to obscure the Fathers* insights into the nature of the Church’s unity; for 
even when from time to time the association between the churches breaks 
down, there remains always the possibility which not infrequently becomes 
a reality, that the churches retain their identity and therefore in one and a 
real sense, their unity. 
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Le rapport entre le Xoyog divin et le vovg humain 4voque la relation 
ontologique de parents entre Thomme et Dieu, une id6e maitresse de Thel- 
16nisme, qu’il soit classique, juif, gnostique ou chr6tien. Ce rapport, Athanase 
d’Alexandrie Tenvisage plus nettement et d’une fa 9 on plus coh6rente que 
ses pr6d6cesseurs eccl6siastiques k la lumiCe du dogme de l’lncamation du 
Verbe. 


1 . Dans son Anthropologie 

Athanase con 9 oit le rapport du X6yog de Dieu et du vovg humain k partir 
de Tlncarnation salvatrice du Verbe, lorsqu’il paraphrase le r6cit biblique 
de la creation de Thomme. Tous les 616ments de son commentaire sont 
repris de la tradition fix6e par Philon, Clement et Origfene. De plus, ils sont 
teint6s d’un certain mysticisme n6o-platonicien. Mais ils sont surtout 
repens6s par Athanase dans la perspective sotCiologique qui lui est propre, 
et cela notamment sur quatre points. 

Premier point: Le don de la beatitude originelle est compris par Athanase 
dans les termes d'une doctrine du salut . En effet, la creation de Thomme mani¬ 
festo par-dessus tout, non comme dans une lointaine pr6figuration, mais 
directement et pour elle-meme, la piti6 r6demptrice de Dieu. Avant d’intro- 
duire le premier homme au paradis terrestre, Dieu le PCe sauve cet homme 
de la mort inhCente k sa nature cr66e, en lui faisant don de son X6yog. 
Cette meme piti6 du PCe, qui rend Thomme incorruptible k Torigine de 
notre race, aboutira un jour k Tlncarnation du Xoyog. II fallait souligner 
cette id6e athanasienne sur le xarelxova originel, id4e selon laquelle l’image 
et la ressemblance du X6yog en Adam n’est pas d’abord comprise en fonc- 
tion de la double nature du compost humain (ce qui reteverait davantage 
d’une consideration philosophique); mais cette image et ressemblance de 
Gn 1, 26 est enticement definie comme un don gratuit de Dieu, offert k 
Thomme en fonction de sa finitude existentielle, et plus sp6cialement de sa 
mortality (ce qui semble plus significatif d’une sotCiologie tir4e de la Bible). 

Deuxihme point caractCistique de Tanthropologie d’Athanase, quant au 
rapport entre Xdyog et vovg: Le don createur et sauveur du Xdyog, fait 4 

14 Cross, Studia Patristica XI 
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Vhomme des origines , b&ztifie cet homme dans son uniti 4 la fois spirituelle et 
corporelle. Autrement dit, le don de ce Dieu -X6yog ^minemment personnel 
en favour de la personne humaine qui exist© dans la condition corporelle db& 
le premier instant de sa creation, ce don a beau former le privilege exclusif 
du vovg dans l’6tre humain, comme c’6tait aussi bien le cas chez les pr£- 
d6cesseurs d’Athanase depuis Philon, il n’en reste pas moins vrai que dans 
la perspective athanasienne ce don de la beatitude originelle signifie une 
communion immediate de Fhomme entier avec le Xoyog cr^ateur et sauveur. 
A cause de cette immediately ontologique de la gr&ce de participation au 
X6yog createur, imm6diatet6 qui jouera exactement de la meme mani&re 
dans I’union des hommes avec le Xoyog incarn6, Athanase comprend xar 9 
elxdva et xafr o/uolcocuv comme deux expressions synonymes. La sortie du 
vovg hors du sensible vers le XSyog, dans la spontaneity joyeuse de la per¬ 
fection originelle, pas plus que l’exercioe des vertus chez l’homme restaure 
par rinoamation du Verbe, n’apparait dans cette conception athanasienne 
du salut comme prealable k la pleine ressemblance de Fhomme avec le Xoyog. 
L’union salvatrice du Xdyog et du vovg ne suggfcre pas k Athanase l’id6e 
d’une pedagogie de Fintellect en vue de la divinisation de Fhomme, car 
I’unite du Xoyog et du vovg est plutot envisage© par lui comme Fexperience 
vecue d’une divinisation ontologique et immediate. 

Troisihme point notable dans cette anthropologic fond6e sur le rapport 
Xdyog-vovg, et qui r6sulte d’ailleurs directement de ce que Fon vient de dire: 
Athanase omet toute allusion 4 une double creation de Vhomme , telle que 
Philon l’avait envisage© et telle que Gregoire de Nysse, qui retientpourtant 
la synonymic athanasienne du xaz elxdva et de Vd/aolcooig , en reprendra 
Fidee dans sa propre exegfese de Gn 1, 26 et Gn 2, 7. A ce troisieme trait 
original de la comprehension du r£cit biblique selon Athanase, on rattachera 
le fait que cet auteur ne present© aucune doctrine des sens spirituels, comme on 
la rencontre chez Orig&ne et dans la tradition origeniste. Mais ce fait pourra 
s’eclairer mieux dans un instant k la lumiere de la christologie athanasienne. 

Quatribme et dernier point touchant au rapport Xdyog—vovg dans l’anthro- 
pologie d’Athanase: La distinction du vovg et de la ywxrj s 9 y trouve accentuie 
et prteiste par la visee sotiriologique de VIncarnation du Xdyog. L’acte originel 
du vovg apparait dans cette vise© comme Facte d’une creature incapable de 
con8©rver les prerogatives de sa parente spirituelle avec Dieu, si Dieu lui- 
meme, c’est-4-dire le Xdyog de Dieu, ne lui offre la possibilite d’exercer cet 
acte en y integrant toutes les ressources de son etre. C’est pr6cisement ce que 
realisera l’lncamation du Xdyog. Athanase exalte l’extase spontane© du 
vovg en Adam d’autant plus, qu’il insistera fortement par la suite sur le 
fait que cette extase ne doit ni ne peut se reproduire telle quelle en Fhomme 
sauve par le Verbe incame. La sortie originelle du vovg hors de toutes les 
r6alit6s sensibles ne sera jamais pr6sent6e par Athanase comme la norme du 
progr6s spirituel des chr4tiens, puisque l'lncamation du Xoyog opfere k cet 
6 gard une modification total© des perspectives. 


& 
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2 . Dans sa Christologie 

L’lncamation du Adyog, et elle uniquement, permet la pleine realisation 
du rapport ontologique de parents entre Thomme et Dieu. Car oette ovy- 
ydveia noetique ne signifie pas que l’homme pourrait k la limite se sauver 
par la seule puissance de son vovg. Elle signifie que dans l’ordre concret 
du salut le Adyog assume les fonctions du vovg pour sauver l’homme des 
egarements de son ame et de la corruption de son corps. 

I/acte de l’lncamation salutaire se situe done pour Athanase avant tout 
au niveau du vovg humain. Dans le syst&me d’Origfene, tout le drame du 
salut concemait les ames, et en premier lieu Tame du Adyog lui-m£me. Par 
une reduction de cette perspective origenienne k un point de vue borne, plus 
rationaliste que gnostique, e’est encore au plan de Tame humaine qu’Arius 
situe le mystere de l’lncamation du Fils de Dieu. Les Ariens assimilent par 
consequent Tacte de Tlncamation redemptrice k Identification du Adyog 
avec cette ame, et e’est pourquoi ils ne connaissent pas, semble-t-il, une &me 
humaine du Christ. Mais Athanase, de son cot6, refusera de parler de cette 
meme ame humaine du Christ, parce que pour lui le Adyog incame assume 
les fonctions originelles du vovg humain, de telle sorte qu’il n’est pas 
besoin ni opportun d’invoquer encore son ame. Un meme silence sur Fame 
humaine du Christ s’expliquerait done chez Arius et chez Athanase k partir 
de presupposes tr&s differents. 

Situ6e dans la perspective soteriologique d’Athanase, d’ofi il ne faudrait 
jamais l’extraire, cette conception athanasienne du Verbe incame signifie 
alors l’accomplissement parfait de la beatitude originelle d’Adam. Investi 
dans la condition humaine des prerogatives du vovg , le Adyog en personne 
assure desormais l’incorruptibilite de Thomme. Et cette incorruptibilite 
est definitive, parce que le Adyog — elxcbv , present dans l’humanite selon 
Tanalogie du vovg — xaxeixdva, int^gre dans l’acte d’incamer sa transcen- 
dance divine toute la finitude psychique et corporelle de l’homme; il libdre 
celui-ci physiquement de la (p&oqa qui s’etait attachee k sa mortalite ori¬ 
ginelle. Mais dans ce mouvement du Adyog vers l’ultime profondeur de 
l’existence corporelle des homines, la yvxrj du Christ n’a aucxm r61e positif 
k jouer, tout comme elle n’en jounait aucun, selon Athanase, dans le mouve¬ 
ment du vovg originel d’Adam hors de tout ce qui est sensible et corporel. 
Ce mouvement ideal vers la transcendance est certes d4crit dans la doctrine 
athanasienne du vovg adamique selon la comprehension traditionelle du 
rapport entre le Adyog divin et le vovg humain; mais defini en termes 
chretiens sur la base du recit biblique de la creation, ce mouvement apparait 
surtout chez Athanase comme renverse et retoume par le mystere de l’ln- 
camation du Adyog. L’homme, compris dans la realisation actuelle de ce 
mystere, connait done k present le Adyog d’une connaissance noetique qui 
est en meme temps physique. La beatitude chretienne du vovg definitive- 
14* 
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ment uni au X6yoq incame se realise au contact de l’Eoriture sainte et, plus 
encore en un sens, au contact de tout homme. L’acte no^tique par excellence 
est acte de foi. L’exp^rience vdcue de cet acte est charity joyeuse dans la 
lumifere de la resurrection du Christ. La contemplation des pures r£alit£s 
intelligibles, telle que pouvait la pratiquer Adam, se trouve engag6e par 
rinoamation du XoyoQ dans la meditation des Eoritures et le service du 
prochain, bref dans Thistoire actuelle du salut. 
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Le Chronicon de Prosper rel&ve, pour l’ann^e 443, la d^couverte de 
Manich^ens k Rome et la s^vfere repression dont ils furent l’objet de la part 
de saint L4on le Grand. La date de cette «affaire», malgr6 l’impr&sision de 
Prosper, peut etre assez facilement pr6cis6e: une lettre de L4on aux 6v6ques 
de Campanie du 10 octobre 443 ( Epist. IV) ne fait aucune allusion aux 
Manicheens de Rome; tout au contraire, en janvier 444 le mfime L4on adressera 
une lettre k tous les frveques d’ltalie pour leur communiquer les actes du procfes 
r6cent et les mettre en garde contre les membres de la secte (Epist. VII). Bien 
plus, le V® sermon sur le jefine de d^cembre (Sermo XVI) met en garde les 
fiddles contre les Manich6ens qui viennent d’etre d^couverts k Rome. On peut 
ainsi affirmer que l’affaire s’est produite dans les demiers mois de 443. 

Si Ton ajoute que, outre cette lettre et ce sermon, nous poss&ions encore 
cinq autres sermons ( Serm . XXIV, XXXIV, XLII, LXXVI, IX), une 
seconde lettre de L4on (Epist. XV, du 21 juillet 447, k l’^veque Turribius) et 
la Constition de l’empereur Valentinien III du 19 juin 445, concemant cette 
crise manich6enne k Rome, nous pouvons affirmer que nous sommes parti- 
culi&rement bien renseign6s sur une forme du manich&sme k Rome au 
milieu du V® si&cle. 

Parmi les nombreux probifemes que pose ce maniehfeisme vu k travers 
l’oeuvre de saint Lfeon le Grand, je n’en voudrais retenir aujourd’hui que 
deux: avant tout celui des relations entre saint Lfeon et saint Augustin (et, 
accessoirement, du manichfeisme romain avec le maniehfeisme africain), et — 
plus brifevement - celui de ] ’histoire et de Involution de la pensfee de saint Lfeon. 


1 . Saint Lfeon et saint Augustin face au manichfeisme 

Faisant allusion aux textes de Lfeon concernant le manichfeisme, P. Alfaric 
affirmait, dans ses Ecritures manicMennes (tome I, p. 116): «I1 cmprunte tous 
ses renseignements soit a l’feveque d’Hippone soit k d’autres polfemistes 
latins». Et parlant du procfes instaure par Leon, il y voyait «un interrogatoire 
fort tendancieux qui, manifestement, visait k verifier les dires d’Augustin* 
(id. p. 165, note 1). Le probleme de la dfependance de Lfeon par rapport k 
Augustin est ainsi nettement posfe! 
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Ce qui me parait d’abord contestable, dans Taffirmation d’Alfaric, est ce 
qui concerne la connaissance personnelle du manicheisme de la part de 
saint Leon. A-t-on le droit de mettre en doute sa parole alors qu’il insiste, 
A plnsieurs reprises, sur le s^rieux de l’enquete et sur les revelations qui y 
furent faites? En particulier, on ne peut manquer d’etre frappe par la 
qualite A la fois de ceux qui composaient le tribunal et de ceux qui furent 
interroges quand il s’agit d’enqueter sur la doctrine et sur la liturgie maniche- 
ennes: De sacris eorum . . . non tacemus , ne quisquam putet nos de hoc re 
dubiae famae et incertis opinionibus credidisse. Residentibus itaque mecum 
episcopis ac presbyteris ac in eundem consessum christianis uiris ac nobilibus 
congregatis, Electos et Electas eorum iussimus praesentari. Qui , cum de peruer- 
sitate dogmatis sui et de festiuitcUum suarum consuetudine multa reserassent, 
illud quoque scelus, quod eloqui uerecundum est , prodiderunt , quod tarda dili - 
gentia inuestigatum est ut nihil minus creduiis , nihil obtrectatoribus relin - 
queretur ambiguum (Serm. XVI 4; PL 54, 178). L6on dira encore dans le 
sermon XXIV: proxima eorum confessione patefactum est (Serm. XXIV 4; 
PL 54, 206), ou insistera dans sa lettre A Turribius: . . . ne ullo modo posset 
dubium uideri quod in iudicio nostro . . . ipsorum , qui omne facinus perpetra - 
rent , ore reseratum est (Epist . XV 16; PL 54, 682). 

Quels sont les points de la doctrine manicheenne que Leon a retenus des 
revelations faites par les accus6s? Essentiellement ceux-ci: le rejet des livres 
de l’Ancien Testament, des alterations parmi ceux du Nouveau Testament, 
le recours A des ecrits apocryphes attribues aux Apotres, le dualisme avec 
toutes ses consequences (le mal et la mature attribues au demon, le refus de 
lTncamation), Paffirmation que PEsprit-Saint s’est incarne en Mani, un 
certain culte rendu au soleil et A la lune. Ce simple resume nous fait imme* 
diatement saisir que, tout en etant frappe par l’aspect deconcertant de la 
doctrine manicheenne - (Quod in paganis profanum , quod in ludaeis camali - 
bus caecum , quod in secretis magicae artis illicitum , quod denique in omnibus 
haeresibus sacrilegum atque blasphemum est , hoc in istos quasi in sentinam 
quamdam cum omnium sordium concretions confluxit. Serm. XVI 4; PL 54, 
178) -, saint L6on ne voyait avant tout en celle-ci qu’une h6resie chretienne. 
Or de recentes etudes ont justement montre que le manicheisme africain au 
temps de saint Augustin apparaissait lui aussi comme eine christliche Sekte 
(L. J. van der Lof, Der numidische Manichdismus im 4. Jahrhundert , dans 
Studia Patristica VIII, p. 118-128; cf. aussi: L. H. Grondijs, Numidian 
Manichaeism in Augustinus 9 Time , dans Nederlands Theol. Tijdschr. 9, 
p. 21-42). N’y aurait-il pas 1A une preuve que Leon a seulement cherche - 
pour reprendre Texpression d’Alfaric - «A verifier les dires d’Augustin*? II 
semble difficile d’en decider immediatement. Ce qui est stir c’est que, d’une 
part, lorsque le jeune professeur de Carthage, «Auditeur» de la secte, passa 
en Italie, il ne semble pas avoir releve de differences majeures entre le 
manicheisme italien et le manicheisme numidien, et que, d’autre part, A la 
suite des invasions vandales en Afrique, nombre de manicheens passdrent de 
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c© meme pays en Italie (Hos homines . . . quos aliarum regionum perturbatio 
nobis intvlit crebriores. Leo Magnus, Serm. XVI 5; PL 54, 179). Autant de 
raisons qui peuvent aussi expliquer que le schema des «erreurs* maniche- 
ennes soit le meme chez Leon et ehez Augustin. 

Bien plus: un examen plus attentif nous permet de d6celer une difference 
sur laquelle il nous faudra revenir. On ne peut manquer de remarquer, en 
lisant Leon, l’insistance avec laquelle celui-ci revient sur un point de la 
doctrine manich6enne: je veux parler de ce «doc6tisme» qui, partant du fait 
que la mature est mauvaise, affirme que Jesus n’a pu revetir une chair 
humaine et d^veloppe la th4orie du Iesus patibilis pour expliquer sp^cial- 
ment la passion et la mort de J6sus. Or, si'cette question parait d’une special© 
importance au regard de saint Leon, ceci ne semble pas vrai lorsqu’il s’agit 
de saint Augustin; quand ce dernier donne un r6sume du manicheisme dans 
le De haeresibus XLVI (oeuvre que saint Leon semble avoir lue, nous allons 
le voir), il ne mentionne meme pas ce trait de la doctrine en cause. Voil&, me 
semble-t-il, un premier point precis qui serait plutot en favour d’une certain© 
ind6pendance de Leon par rapport k Augustin en la mature qui nous 
conceme. 

Il nous faut maintenant examiner de pres les textes eux-memes. 


a) Points de rencontre entre saint Lion et saint Augustin 

Il ©st indeniable que, outre le schema general de la doctrine manich6enne, 
nous trouvons plusieurs points commune k saint L6on et k saint Augustin. 

Le premier est l’utilisation d’un meme jeu de mots. Dans son De haeresibus 
Augustin avait raconte le scandale d’une etrange «eucharistie» manicheenne, 
tr&s semblable k ce que decouvrit le proofs romain institue par Leon en 443; 
et il avait conclu ce recit par les mots suivants: hoc non sacramentum 9 sed 
exsecramentum confessi sunt (De haeresibus XLVI). A son tour, lorsqu’il fera 
allusion k oe scandale, Leon le d6signe par le meme mot exsecramentum: 
patefactum est exsecramentum quod aures nostrae viz ferre potuerunt (Serm. 
XVI 4; PL 54, 179). Mais, surtout, revenant dans un autre sermon sur les 
ceremonies sacrileges des Manicheens, il les resumera ainsi: ad ilia non 
sacra sed exsecramenta perueniunt (Serm. LXXVT 7; PL 54, 410). A moins 
d’une enquete serious© montrant que ce rapprochement verbal fut utilise 
par d’autres auteurs et en d’autres circonstances, il semble bien qu’il y ait ici 
un veritable rapport de d6pendance entre les deux textes. 

Un second point de rencontre nous apparait lorsque nos deux auteurs 
veulent montrer combien vaine est la defense manicheenne de manger 
certains aliments. C’est, d’abord, le meme argument scripturaire qui est mis 
en avant. Augustin ecrit, dans le De moribus manichaeorum II 14: Vos 
autem , manichaei , immunda esse obsonia dicitis cum dicat Apostolus omnia 
munda esse , sed ei malum esse qui per offensionem manducat . De son cdte Leon 
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dira, dans le Sermon XLII 4 : Nimieias edaces et bibaces dedecorat , non cibi 
neque poculi natura contaminat. Omnia enim , sicut Apostolus ait , munda sunt 
mundis. Coinquinatis autem et infidelibus nihil est mundum , sed coinquinatae 
sunt eorum mens et conscientia. Je remarque seulement qu© la citation com¬ 
plete de Tit. 1, 15 ne se trouve que chez L6on. Par ailleurs, argnmentant sur 
le fond m£me de cette defense, nos deux auteurs insisteront sur le fait que, 
de soi, la nature est bonne. Augustin 6crira: Videt qui potest videre omnem 
naturam - in quantum natura est - bonum esse (Contra Epist. Fundamenti 33); 
et encore: Quis non dubitet totum illud quod dicitur malum nihil esse aliud 
quam corruptionem? Quod si non invenitur in rebus malum nisi corruptionem 
et corruptio non est natura , nulla utique natura malum est (id. 35). Et L6on, au 
Sermon XLII 4: . . . cum nulla sit substantia mala nec ipsius mali sit ulla 
creatura. Omnia enim bona bonus auctor instituit et unus est universarum 
rerum creator. Cependant, si l’argument est le mfime, il est typique que 
rargumentation d’Augustin est plutfit de caract&re philosophique alors que 
celle de L6on est davantage de caractAre scripturaire. 

Mais A cote de ces similitudes indubitables, nous trouvons des differences 
qu’il nous faut maintenant examiner. 

b) Points de divergence entre saint Lion et saint Augustin 

Je me contenterai de souligner deux divergences qui me semblent absolu- 
ment typiques. 

La premiere est, sur un meme sujet, ^utilisation de textes scripturaires 
diffArents. Ce point me parait d’autant plus rAvAlateur qu’on sait l’im- 
portance des catenae scripturaires dans les controverses contre les hArAtiques, 
et combien les mAmes textes sont indAfiniment repris par les divers auteurs 
affrontAs aux memes genres d’opposants. Lors de ses discussions avec les 
ManichAens, Augustin a plusieurs fois utilisA un text© de saint Paul qui, 
selon lui, dAsignait et dAnon 9 ait A l’avance les fidAles de Mani, I Tim. 4,1-4 
(spAcialement les deux demiers versets) : Spiritus autem manifeste dicit quia 
in novissimis temporibus discedent quidam a fide , attendentes spiritibus erroris 
et doctrinis daemoniorum, in hypocrisi loquentium mendacium et cauteriatam 
habentium suam conscientiam , prohibentium nubere , absiinere a cibis , quos 
Deus creauit ad percipiendum cum gratiarum actione fidelibus et iis qui 
cognouerunt veritatem; quia omnis creatura Dei bona est et nihil retidendum 
quod cum gratiarum actione percipitur. C’est ainsi que nous trouvons ce text© 
cit4 dans le Contra Faustum XV 10, le Contra Secundinum 2, le Contra 
Felicem I 7. Or, lorsque voulant montrer, lui aussi, que TApotre a d6sign6 A 
Pavance les Manich^ens, L6on utilise saint Paul, c’est Rom, 16, 17-18 
qu’il cite : Rogo autem vos , fratres , ut observetis eos qui dissensiones et ojfen- 
dicula , praeter doctrinam quam vos didicistis , faciunt, et declinate ab illis. 
Huiuscemodi enim Christo Domino nostro serviunt , sed suo ventri; et per dulces 
sermones et benedictiones seducunt corda innocentium (cf. Serm. XLII 5). 
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Cette difference dans Putilisation de PEcriture me semble d’autant plus 
significative que, nous l’avons vu, lorsque saint L4on a voulu r6futer 
raffirmation manich6enne qu’il y avait des aliments mauvais par nature, il 
avait r6pondu: omnia bona bonus auctor instituit sans citer ni utiliser I Tim. 
4, 4: omnis creatura Dei bona est. Que ce texte de I Tim. paraisse si peu 
familier 4 L6on dans sa controverse antimanich6enne est un trait qui prend 
toute sa port£e quand on sait qu’il avait d£j& 6t6 utilise par les Acta Archelai 
dans le mSme but. Or personne n’ignore Pimportance de ces Acta Archelai 
dans la longue serie des ecrits antimanicheens. En definitive, ce fait precis 
tendrait 4 montrer que la documentation de Leon ne vient pas de la lecture 
des ecrits aptimanicheens traditionnels, mais bien des ^relations* faites par 
les accuses lors du proofs romain. 

Cette premiere impression semble devoir etre confirmee quand on examine 
un second point de divergence entre nos deux auteurs, point sans doute 
encore plus caracteristique. II s’agit, 4 propos d’un meme sujet, de l’utili- 
sation d’un meme texte scripturaire, mais d’une maniere entierement 
diff6rente. 

Voulant prouver l’inanite de Taffirmation: PEsprit-Saint s’est incam6 en 
Mani, Augustin dans le Contra Faustum XXXII 17 s’appuie sur le texte: 
Spiritus nondum erat datus quia Iesus nondum erat clarificatus (loan. 7, 39). 
II en tire argument pour montrer que PEsprit a done 6t£ donn6 dfes l’instant 
ou le Christ a 6t6 glorifi4, et non pas deux cents ans plus tard, lors de la 
naissance de Mani: Si haec itaque causa erat ut non daretur quia non erat 
darificaius Iesus , procut dubio clarificato Iesu iam causa erat ut statim daretur . 
Et Ton retrouve la meme argumentation dans Contra Epist. Fundamenti 10. 

A propos de la meme pretention, L4on cite le meme texte de saint Jean, 
mais arguments d’une manure toute diff£rente. Si le Christ, dit-il, n’a pas 
r6ellement souffert, comme l’affirment les Manicheens, son corps n J a done 
pas r6ellement ressuscit4 et n’est pas reellement monte 4 la droite du Pfere. 
Des lors, conclut-il, dicente beato apostolo Ioanne: Spiritus nondum erat datus 
quia Iesus nondum erat clarificatus , Domini ascensio dandi Spiritus fuit ratio , 
quern ille necesse est ut neget datum qui consessum paternae dexterae verum in 
Christo hominem negat esse provectum (Serm. LXXVI 8). Meme si Leon 
connait les textes d’Augustin, il apparait clairement que, loin de les suivre 
aveugiement, il a su s’en degager pour developper des arguments per¬ 
sonnels. Mais Tutilisation d’une meme citation scripturaire sur une meme 
question alors que cette utilisation est entierement differente signifie bien 
plutot, me semble-t-il, une ignorance de Tun par rapport 4 l’autre. 

Cette ignorance parait evidente lorsque nous nous arretons 4 une demiere 
comparaison entre les deux auteurs. Toujours a propos de la meme question 
de PEsprit incarn6 en Mani, Augustin avait encore us6 d J un autre argument. 
Comment? dit-il. Les Manich4ens refusent d’admettre que le Verbe se soit 
incarn£; et ils l’affirment de PEsprit? Cur hominem susceptum a Spiritu 
Sancto Manichaeum non puiatis turpe natum ex utroque sexu praedicare , 
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hominem aiUem susceptum ab unigenita Sapientia Dei , ncUum de Virgine 
credere formidatis? (Contra Epist. Funiamenti 7). Si L6on avait connu ce 
texte, comment n’aurait-il pas repris et d6velopp6 oet argument, lui qui a 
tant insist^ sur les inconsequences du doc£tisme manich6en? 

En bref, ces quelques comparaisons de textes me semblent nettement 
aller dans le sens d’une ind^pendance de saint L6on par rapport 4 saint 
Augustin. Je n’insiste pas ici sur les conclusions 4 en tirer, aussi bien sur le 
s&ieux de la documentation de L4on que sur la r£alit6 d’un manich6isme 
vivant et organise 4 Rome au milieu du Ve si&cle. 


2. Histoire et evolution de la pensee de saint L6on 

Comme tant d’autres sermons, ceux de saint Leon nous sont parvenus 
class63 selon l’ordre des fetes de l’ann6e liturgique: aussi est-il extrSmement 
difficile de leur assignor une date et, par voie de consequence, de tracer une 
ligne devolution dans la pensee de notre auteur. Or, voici qu’avec cette 
crise manich6enne nous possedons un groupe de sermons faisant allusion 4 un 
fait pr6cis et done facilement datables. On peut, sans risque d'erreur, en 
donner la succession. 

1. d6cembre 443: Sermo XVT, De ieiunio decimi mensis V. 

2. 25 d6c. 443: Sermo XXIV, In Nativitate Domini IV. 

3. 6 janvier 444: Sermo XXXIV, In Epiphaniae solemnitate IV. 

4. CarSme 444: Sermo XLII, De quadragesima IV. 

5. Pentecdte 444: Sermo LXXVI, De Pentecoste II. 

6. juillet 444: Sermo IX, De collectis IV. 

Nous sommes done ici en pr6senoe d’un cas priviiegi6: dans Tensemble des 
96 sermons assigns 4 saint Leon, nous possedons six sermons qui nous 
permettent d’etudier et de pr6oiser quelle etait sa pens6e et quels etaient les 
themes de sa predication 4 un moment determine, c’est-4-dire dans les 
premieres ann6es de son pontificat. Cette etude faite, on sera mieux 4 m6me 
d’identifier certaines id6es maitresses. Tout particulierement, on sera conduit 
4 une extreme prudence pour une datation des autres sermons d*apr6s leur 
contenu: ce n’est pas parce que Ton trouve dans un sermon un d6veloppe- 
ment sur le Christ vrai Dieu et vrai homme qu’il faut n6cessairement repous- 
ser ce sermon au temps de la crise eutychienne. 

Par ailleurs, nous pouvons aussi trouver dans ce fait des indications sur 
la date de quelques autres sermons. Ainsi, lorsque le sermon XXII met en 
garde les chr6tiens contre «une artificieuse tromperie* qui consiste 4 ffiter le 
25 d4cembre le nouveau soleil, sans qu’aucune allusion ne soit faite au culte 
du soleil chez les Manich6ens, comme le fait le sermon XXIV, je suis tent6 
d’y voir un sermon de Noel ant^rieur 4 443 ou tr6s post6rieur 4 cette ann6e, 
alors que la crise manich6enne 6tait tomb^e dans Toubli; ce qui n’6tait pas 
encore vrai lors de la crise eutychienne, comme le montrent les textes de 
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cette demiire piriode. Une remarqu© semblable peut etre fait© k propos d© 
la date du sermon XXVII. Y reprenant les chritiens qui ont pris l’habitude, 
en arrivant devant la basiliqu© Saint Pierr©, de faire d© grandes inclinations 
vers le soleil levant, Lion s© content© d’expliquer cett© coutume partim 
ignorantiae vitio , partimpaganitatis spiritu ; Ik encore; aucun rapprochement 
avec le cult© de soleil propr© au manichiisme. Or, on pourrait justement s© 
demander si ces marques d© respect envers 1© soleil n’itaient pas 1© propr© d© 
ces manichiens qui s© melaient aux chritiens, lors des assemblies eucharisti- 
ques, mais s© distinguaient des autres ©n ne communiant que sous les ©spices 
du pain (cf Serm. XLII 5). Nous aurions done Ik un sermon antirieur k 443. 

Eq difinitive, pour quiconque itudie la pensie d© saint Lion dans son 
affrontement avec 1© manichiisme, un© conclusion semble devoir s’imposer. 
II est indiniabl© que, k travers toute l’ceuvre d© saint Lion, s© retrouvent 
deux orientations ©ssentielles: d’un coti, un accent tris fort mis sur l’huma- 
niti viritabl© du Christ Fils d© Dieu; d'un autre coti, un optimisme foncier 
face k la nature humaine et k la criation, et cela ©n dipit d’une ipoque 
marquie par les disastres des invasions d’Attila et des Vandales. La crise 
manichienne a-t-ell© iti la cause ou seulement Toccasion de telles orien¬ 
tations? D est certain, de toutes maniires, que la lutte contre le docitisme 
manichien et contre la doctrine manichienne concemant la criation n’a pu 
que divelopper ou renforcer une attitude propre k saint Lion. 
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St. Nicephorus was essentially a purveyor of tradition, and thus was led 
to repeat the classical Byzantine understanding of earlier tradition. He stood 
at the end of a period of development and reflection, so that in his writings 
elements of earlier tradition are seen to move towards synthesis. The stimulus 
for his writing was provided by the renewed outbreak of iconoclasm in 815, and 
the already established mode of theological argumentation ensured that the 
Fathers of the Church would feature largely in his refutation of iconoclastic 
doctrine. Indeed, throughout his writings he constantly provides a ‘patristic 
dossier’, which is directed against the similar dossier put forward by the 
iconoclasts 1 . Professor Alexander has suggested that in his unpublished 
work, Refutaiio et Eversio , Nicephorus was preparing the documentation for 
a future council against iconoclasm, in imitation of his predecessor St. Ta- 
rasius in connection with Nicaea II 2 . In this Nicephorus would have been 
following the pattern of the earlier ecumenical councils 3 . Undoubtedly such 
patristic dossiers are of great value to the textual scholar, but what we are 
interested in here is the theological value which Nicephorus attached to 
these citations. 

In his writings Nicephorus balances the “tradition of the Apostles” with 
the “teaching of the Fathers”. There is no doubt that he understands 
“Fathers” primarily as meaning bishops. He always uses the term of bishops in 
ecumenical councils, but the term is not necessarily limited to bishops in 

1 Cf. Paul Alexander, The Iconoclastic Council of St. Sophia (815) and its Definition 
(Horos), Dumbarton Oaks Papers 7, 1953, 35—66. Nicephorus gives a patristic dossier 
at the end of Apologeticus Maior , in his Contra Eusebium, Adversus Epiphanidem , in the 
conclusion to his 3rd Antirrheticus , and in his unpublished work, called by Alexander 
RefukUio et Eversio. This work, which will be referred to by this title throughout this 
article, is preserved in two MSS in the Biblioth&que Nationale, Paris, in Parisinus Graecus 
1250, fol. 173—332, and in Coislinianus 93, fol. 1—185 bis. 

2 Paul Alexander, The Patriarch Nicephorus of Constantinople: Ecclesiastical Policy and 
Image Worship in the Byzantine Empire, Oxford 1958, pp. 181—182. 

3 For earlier councils, see especially: H. du Manoir, L’Argumentation Patristique dans 
la Controverse Nestorienne, Recherches de Science Religieuse 25, 1935, 441—461, 
531—559; M. Richard, Les floril&ges diphysitcs du V® et du VI C si&cle, in: Das Konzil von 
Chalkedon (ed. Grillmeier and Bacht), Band I, Wurzburg 1951, pp. 721—748. For Nicaea IT, 
see: P. Van den Ven, La Patristique et l’Hagiographie au Concile de Nic6e de 787, Byzantion 
25-27, 1955-57, 325-362. 
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concept, for he is also concerned with the patristic arguments of the 
iconoclasts. Materially most of the “Fathers” he mentions were also bishops, 
but he is not referring to the hierarchical role of the bishops in question, nor 
to their enactments in ecumenical councils, save indirectly. We are con¬ 
sidering then what part in the transmission of tradition Nicephorus assigns 
to men like John Chrysostom or Gregory Nazianzen as “Fathers” of the 
Church through their writings, not in their hierarchical functions whether 
inside or outside an ecumenical council. 

It may be well therefore to avoid passages where a certain parallellism is 
shown between apostolic tradition and the teaching of the Fathers until 
we have considered some texts where the ordinary meaning of the term is 
more obvious. In referring to individual Fathers, Nioephorus usually pre¬ 
fixes an adjective which is often conventional but whioh, in the light of 
what will be said later, is worth considering. Of various Fathers he uses the 
following terms among others: /u&yas, legocpdvrrjg, &eofpdgog, did&oxaXoq, 
fterjydgog, deoipdvToog, pSyag diddaxaXog, ft&loQ, ^edXrjTtrog, legofivarrjg. 

This list could be added to but it is sufficient to indicate Nicephorus’s 
pattern of terms. Through the complimentary rhetoric certain elements 
emerge: a “Father” has a certain prominence, a power of teaching and some 
form of divine help. It is interesting to follow this underlying pattern of 
ideas in more developed descriptions. 

Towards the end of the Apologeticus Maior Nicephorus accuses the 
iconoclasts of “electing as Fathers and setting up as Teachers men who of 
old were defenders of impiety and atheism, and who were driven out as far as 
possible from the Catholic Church”*. Therefore we may conclude that those 
who are truly Fathers are marked by faith, piety and union with the Church. 
He further accuses the iconoclasts of “corrupting and adulterating the 
books of the holy Fathers whioh they had published for the instruction and 
advantage of the Church” 1 2 . Again we may conclude that the Fathers are 
through their writings teachers of the Church. Precisely as instructors they 
advance the firmness of the faith and thus the unity of all. 

The unity of the faith which the Fathers advance is also reflected in their 
unity among themselves. Towards the end of Refutatio et Eversio Nicephorus 
defends Epiphanius, saying that texts of a certain Epiphanides have been 
falsely attributed to him by the iconoclasts: “But the sacred sayings of the 
illustrious leaders of the Church - from whose noble company it is not 
lawful to exclude the inspired Epiphanius, making him less than them, 
since he shines with the same glory as they do, even if he is often plotted 
against by those alien to us, — shining like light, signal like beacon-fires to us 
from above the rays of divine truths, re-echoing to their great and lofty 


1 Apologeticus Maior: PG 100, 813 B. 

2 XII Chapters, *AvdXexra'IeQoooAvfiuTixfjg (jraxvoXoylag, ed. A. Papadopulos-Kerameus, 
I, p. 459. 
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preaching; for they are supplied with agreement of mind in all things and 
identity of way of life from one source, the grace of the Holy Spirit” 1 . 
This passage is quite explicit on the part which is assigned to the Fathers in 
the Church. They are viewed as a united company; they “shine like light”; 
they are spoken of as leaders or guides of the Church; their unity in way of 
life reflects their unity in teaching. The source of their unity in way of life 
as of their teaching authority is the grace of the Holy Spirit. Their mission, 
which is to “signal to us like beacon-fires from above the rays of divine 
truths”, as it is guaranteed and ascertainable from their unity in teaching 
and their way of life, derives from a charism of the Holy Spirit, given to 
them for the advantage of the Church. 

This is not an isolated passage in the writings of Nicephorus: the same 
points are repeated in other places, although it must be said that he does not 
elsewhere so clearly structure his presentation as he does here. In the 
Adversus Epiphanidem , after some citations from Epiphanius, Nicephorus 
comments: “Very many other passages like these, which hold the secure and 
blameless doctrine of the Church, may be seen clearly in his works” 2 . 
Epiphanius is to be considered a Father in the true sense because of the 
agreement of his writings with the doctrine of the Church. Again, after 
considering passages from Basil, John Chrysostom, Gregory Nazianzen, 
Gregory of Nyssa, Athanasius and Cyril of Alexandria, Nicephorus prefaces 
his summary of their argument with the following description: “for they, 
following in the footsteps of the prophetic voices of the Spirit and the apo¬ 
stolic preaching . . ,” 3 . Note here the close connection established between 
the Fathers and the writings of the Old and New Testaments: they also are 
led by the Spirit, nor is the difference in inspiration clarified. In the same 
passage Nicephorus also refers to the Fathers as “those teachers of the 
Church, those venerable men who shone greatly in the whole world”; and in 
another place he speaks of “those high-priests and teachers of the Church 
who flourished at the same time (as Epiphanius), who were very numerous 
and very great men and the leaders and pick of the Fathers” 4 . This empha¬ 
sis should be borne in mind when we consider the Fathers in relation to 
ecumenical councils. 

The prominence of these men and their marked agreement with the 
tradition of the Church gives them the position of teachers, who hand on 
and guard the apostolic tradition: they are the “sacred teachers of the 

1 Refutatio et Eversio, Parisinus Graecus 1250, fol. 330 v: ol Si Tiagd x&v xXeivwv xfjg 
ixxXrjoiag xafhjyefxdvwv IeqoI Xfryoi — (bv ovx tiv xfjg eSxXeovg dfirjyvgecog xSr &eoq>6gov *Em - 
(pdviov nagevdoxijnovfj^vov dXXoxgiovv Qifug, xfjg avxfjg ixelvoig S6£tjg ngoAdfmovxog, xdv noAAdxig 
naga raw dXXoxgUov im^ovXsvoLTO — <pwxl ofwlcog Mfjjiovxeg avar&ev fjfiiv rdg dxrivag x&w 
Qeicov Soyndxajv Twgoevovoi fieydAcp xai vynjAcp (brgxov/xevoi ra> xrjgvyfiaxi, xd Sfx&yvwfAor ydp 
ev fijiaoi xai 6fi6xgonov wg (bid /uag mjyrjg xfjg xov aylov nvevfiaxog imxoQrjyovpevot £d(UT og. 

2 Pitra, Spicilegium Solesmense IV, p. 366. 

3 Contra Eusebium: Pitra, Spicilegium Solesmense I, p. 379. 

4 Adver8U8 Epiphanidem: Pitra, Spicilegium Solesmense IV, p. 347. 
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Church, the Fathers wise in the things of God” *. But how exactly does a 
“Father” hand on the apostolic tradition and how does he demonstrate his 
marked agreement with the teaching of the Church? To say, as du Manoir 
does, that the authority of the Fathers in the mind of the orthodox of the 
fifth century derives from the fact that they teach the very doctrine of the 
Church, and that this fact, added to their eminence, their antiquity, their 
sanctity, their marked communion with the Church, won them universal 
acceptance as official teachers of the Church 1 2 , is merely to summarize the 
externals, but not to answer these questions. 

There are three points which emerge from a study of Nicephorus’s 
writings which may help to shape the answer. First, the precise connection 
which later tradition established between the Fathers and the official 
teaching of the Church centres on the ecumenical councils or rather on the 
“faith” of the councils. Indications of this connection are not lacking in the 
6th century. Then the orthodox Fathers are established as the defenders of 
the faith of Nicaea. Later tradition was to associate Cyril of Alexandria 
with the defence of the faith of Nicaea precisely in the context of another 
ecumenical council at Ephesus. For Nicephorus, writing against the iconoc¬ 
lasts who were widely regarded by the faithful as denying the veiy econcmy 
of the incarnation, the council of Chalcedon as well as 2nd and 3rd Constan¬ 
tinople, supplemented by the Quinisext council, are of great importance. 
It is precisely the traditional faith defined at these councils that the Fathers 
defend and expound. There is a mutual relationship. What was sanctioned 
at Nicaea II confirms the teaching of the Fathers, and they in turn hand 
on the faith of the earlier councils. The authority of the Fathers, then, would 
seem to consist primarily in this, that they teach, defend and expound the 
official doctrine of the Church as laid down in ecumenical, namely, the 
great councils of the early centuries. Conversely, these councils are faithful 
to the teachings of the Fathers who handed on the faith to later generations. 

Second, when Nicephorus considers the source of the authority of the 
Fathers, - we might say, of the mission of the Fathers, - he makes an 
advance, building on elements from the past. The particular stress in his 
writings, whether he is speaking of the warm piety of the faithful, the 
unanimity of the Fathers of an ecumenical council, the unity of the Church 
spread throughout the world, or the unanimity of the Fathers of the Church, 
their sanctity of life, their purity of teaching, is on that element which 
ensures unity and fellowship, namely, the presence of the Holy Spirit. 

He introduces a series of quotations from the Fathers by stating that they 
“agree and speak together since they are brought into harmony by the Spirit” 3 . 

1 Contra Eusebium: Pitra, Spicilegium Solesmense I, p. 487. 

2 H. dn Manoir, Becherches du Science Religieuse 25, 1035, 549—552. See also ibid., 
p. 548, on 5th century estimate of Athanasius. 

3 Conclusion to 3rd Antirrheticus, printed only in Pitra, Spicilegium Solesmense I, 
p. 353 sq. Compare the passage cited from Refutatio et Eversio, p. 212 note 1. 
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He then quotes a passage from the council of Chalcedon, and continues 
with citations from Athanasius, Basil, Gregory of Nazianzen, Pseudo- 
Denis, John Chrysostom, Ignatius the Martyr, and Epiphanius. The 
harmony and unity of the Fathers through the work of the Spirit, and 
consequently their harmony with the council of Chalcedon, - for ecumenical 
councils are assisted by the presence of the Spirit, - certainly indicates a 
public function in the Church given by God. From what has been cited 
earlier, it may be seen that the Fathers of the Church must be included in 
Nicephorus’s thought when he speaks of the “teaching of our Fathers, 
priests and theologians, who have become stewards of the mysteries of 
Christ and inspired (xdxoxoi) by the Holy Spirit” *. 

Again, when he says that we should “submit to the commands of the 
apostles and Fathers .. . since they derive from the grace of the Spirit” 1 2 
on his own principles one may not limit this text to the bishops of the 
Church, considered precisely as holding hierarchical office, but must also 
include the “Fathers” of the Church in the more general sense. Nioephorus 
considered bishops, Fathers, members of an ecumenical council purely from 
the point of view of witness to Christian truth. He is not concerned to make 
further distinctions. This is borne out by his appeal to the witness of the 
martyrs and of the monks and hermits to the true faith: “they gave light in 
the world” 3 . 

Third, the Holy Spirit, as he ensures the unity of the Fathers of an 
ecumenical council, likewise ensures the acceptance in obedience and the 
spirit of warm faith of the enactments of a council on the part of the faithful. 
Likewise, it is the Spirit who moves the Fathers to maintain the faith of the 
councils, to prepare the way for later councils by fulfilling their God-given 
function in the Church. Nicephorus’s insistence on the grace of the Holy 
Spirit is the element which links Fathers and councils, simple faithful and 
the purity of apostolic tradition. We may say then that for Nicephorus the 
teaching of the Fathers is guaranteed as coming from the Holy Spirit by 
their marked union with the faith of the Church, particularly as laid down 
in the great ecumenical councils where the Holy Spirit is actively engaged, 
and by their holiness which also derives from the Spirit 4 . 

Nicephorus then views the Fathers of the Church somewhat on the pro¬ 
phetic plane, if one may so describe it, as men inspired by God for the 
advantage of the Church and committed to the public service of the Church. 
In their writings and lives the Holy Spirit has left his mark. 


1 Antirrheticus I: PQ 100, 273. The phrase “priests and theologians" does not point to 
different categories but qualifies “Fathers". 

2 Antirrheticus III: PG 100, 389. 

3 Apologeticus Maior: PG 100, 644. 

4 For Nicephorus’s presentation of the activity of the Holy Spirit in an ecumenical 
council, see, for example, Apologeticus Maior: PG 100, 596 D — 597 D (on Nicaea II). 
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In einer friiheren Arbeit liber Klemens von Alexandrien haben wir ver- 
sucht, die Hauptmerkmale einer frtihchristlichen Lehre, die die Theologie 
des Heiligen Geistes betrifft, deutlich zu machen 1 . Es handelte sich dabei um 
eine Gruppe von sieben Engeln, die die oberste Engelklasse bildeten. Kle- 
mens nannte sie ,,die erstgeschaflFenen Engel** bzw. ,,die erstgeschaflFenen 
Krafte* 4 oder einfach als terminus technicus ,,die ErstgeschaflFenen** (of 
TCQcoroxriaroi). Sie standen auf der obersten Stufe des ,,Fortschrittes*‘, 
auf der alle Engel und Seelen durch die Lauterung der Gnosis ankommen 
sollten, um dort den Sohn, Angesicht des Vaters, zu schauen. Das Ziel 
der genannten Arbeit war es, zu zeigen, daB diese sieben Engel, die flir 
Klemens auch die sieben Geister von Is. 11, Iff. waren, eine Kollektivform 
des Heiligen Geistes sind. Nach dieser Anschauung ist der Heilige Geist 
zugleich ein- und siebenfach: der eine Geist, dessen Fiille in Christus 
ruhte, ist auch als eine Gruppe von sieben Engeln oder Kraften aufzufassen. 
In einer solchen Lehre wird das Wort dwa/aeig freilich nicht allgemein ge- 
nommen, sondern es steht, wie schon an mancher neutestamentlichen 
Stelle, flir eine bestimmte Engelklasse da. Diese von Klemens bezeugte 
Lehre — die auch ihre Parallele in der Apokalypse des Johannes hat — 
batten wir als eine ,,Engelpneumatologie*‘ bezeichnet, weil in ihr der Heilige 
Geist und eine Engelgruppe identisch sind. 

Hier soil auf das Vorhandensein einiger Aspekte desselben Themas bei 
Justin dem Martyrer hingewiesen werden. Die Wichtigkeit dieser Unter- 
suchung liegt daran, daB die Frage bei Justin kaum der Gegenstand einer 
eigenen Spekulation zu sein scheint, sondern vielmehr Iiberliefertes Gut, 
das er in seine Ausflihrungen einbezieht, ohne sich damit besonders auf- 
zuhalten. Die Beziehung zur judenchristlichen Theologie ist also unmittel- 
barer als bei Klemens. 

Bei der Auslegung des Psalmes 23 im 85. Kapitcl des Dialogs mit Tryphon 
argumentiert Justin folgendermaBen: 

,,Auch das Prophetenwort: ,Ihr Ftirsten, offnet eure Tore; tuet euch auf, 
ihr ewigen Tore, damit der Konig der Herrlichkeit einziehe* 2 , wagcn einige 

1 Eine friihchristliche Engelpncumatologie bei Klemens von Alexandrien, Erweiterter 
Sonderdruck aus der Internationalen Kirchlichen Zeitschrift, Bern 19G6. 

2 P S . 23, 7. 

15 Cross, Studia Patristics XI 
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von euoh wieder auf Ezeohias zu beziehen, andere aber auf Salomo. Doch es 
laBt sioh nioht beweisen, daB es auf diesen oder auf jenen oder auf irgend- 
einen anderen eurer sogenannten Konige sioh bezieht, sondem nur auf 
diesen unseren Christ us, der ,ohne Glanz und Ehre erschienen ist* wie 
Isaias, David und die ganze Schriftgesagt hatten, welcher ,Herr der Krafte* 2 
ist, weil der Wille des Vaters es ihm gegeben hat, und welcher von den Toten 
auferstanden und in den Himmel aufgefahren ist, wie der Psalm und die 
iibrige Schrift erklart hatten; und diese haben ihn als Herm der Krafte 
verkiindet, wie ihr auoh jetzt auf Grund dessen, was vor euren Augen ge- 
sohieht, euoh iiberzeugen lassen konnt, wenn ihr wollt. Denn jeglicher 
Damon, im Namen dieses Sohnes Gottes . . . beschworen, wird besiegt und 
unterworfen. Keiner der Damonen wird sioh aber unterwerfen, wenn ihr sie 
in irgendeinem Namen eurer Konige, Gereohten, Propheten oder Patriarohen 
beschworet. Sollte jedooh einer von euoh im Namen des Gottes Abrahams, 
des Gottes Isaaks und des Gottes Jakobs sie beschworen, dann werden sie 
sioh mit Reoht unterwerfen." 1 2 3 

In diesem Text ist zunachst der gottliche Name „Herr der Krafte", 
der hier fiir Jahweh $ebaoth steht, fiir uns wichtig. Es ist auffallend, daB 
Justin in alttestamentlichen Zitaten den Namen Gottes nie duroh die von 
der Septuaginta bevorzugte Ubersetzung xvgiog navxoxgdxojQ wiedergibt, 
sondem immer navxoxQdxcog duroh xcbv dwapeouv ersetzt 4 . Dieses zeigt 
deutlioh, daB 6 xvqioq xtbv dwdfiecov fiir ihn ein fester Ausdruck ist, dem eine 
bestimmte Bedeutung unterliegt. Der letzte Absohnitt des Textes soheint 
uns sogar sohon dies© Bedeutung zu geben: als Beweis dafur, daB Christus 
jetzt Herr der Krafte ist 5 , erwahnt Justin die Exorzismen, die im Namen 
des Gottessohnes vollzogen werden. Da soheint also der Name im Sinne einer 
Vollmacht iiber die bosen dwd/ieig gedeutet zu werden. Auch wenn hier 
von Damonen und nioht von Kraften die Bede ist, ist diese Auslegung 
moglioh, weil Justin an anderen Stellen fiir die bosen Geister das Wort 


1 Vgl. Is. 53, 2f. 

2 Ps. 23,10. 

3 Dial. 85, 1-3. 

4 Das ist der Fall bei den drei Stellen Zach. 13, 7 (Dial. 53, 6), Mich. 4, 4 (Dial. 109, 3) 
nnd Zach. 2, 15 (Dial. 115, 1). Die Stellen Is. 42, 13 (Dial. 65, 6) nnd Ps. 23, 10 (8mal 
zitiert: Dial. 29, 1; 36, 2-6; 85, 1—4) enthalten schon bei der Septuaginta die Form 6 
k6qioq x&r dwdfuwv. In Dial. 72, 1 erscheint der Name in einem Midrasch, das als Buch 
Esdras zitiert wird, aber keiner Stelle der Septuaginta entspricht. In drei Fallen, allesamt 
von Is. 1, 9 beeinflufit, hat Justin das Wort Sebaoth in seiner griechischen Form oafiaM 
beibehalten, wie schon die Septuaginta an der genannten Stelle. 

Die Ubersetzungsweise des Justin ist um so auffallender, da er das Wort Tiavzoxgdr(og 
fur Gott oftmals gebraucht, aber nie als ttbersetzung von Sebaoth. 

5 In Dial. 29, 1; 53, 6; 65, 6; 72, 1; 109, 3; 115, 1 tragt den Titel Gott der Vater, ohne 
daB Justin Nachdruck darauf legt. Aber in der Auslegung des Psalmes 23 erklart er aus- 
fiihrlich, daB Christus den Namen tragt, „weil der Wille des Vaters es ihm gegeben hat“ 
(Dial. 85, 1. Vgl. 36, 2—6; 85, 1-4). Auch andere Titel hat der Sohn vom Vater empfangen: 
Kdnig, Gesalbter, Priester, Engel (vgl. Dial. 86, 3). 
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dwdfieig gebrauoht 1 . AUerdings ist zu entgegnen, daB die ganze Kraft des 
Arguments nicht in der Bedeutung des Namens, sondera in seinem Gebrauoh 
zu liegen seheint. So ist eine Beschworung im Namen ernes Konigs oder 
Propheten wirkungslos, dagegen ist sie im Namen des Gottes Abrahams, 
Isaaks und Jakobs wirksam. Streng genommen besagt also unser Text nur 
das: daB der Name des erstgeborenen Sohnes Gottes dieselbe Wirkung — 
namlich die Unterwerfung der Damonen — wie der Name Jahweh §ebaoth 
hervorruft, ein Beweis, daB beide Namen gleich sind. DemgemaB ware hier 
niohts iiber die Bedeutung des Namens „Herr der Krafte* 4 gesagt, sondem 
nur ein Beweis gegeben, daB Christus diesen Namen tragt. 

So erklart sioh, daB die Folge des Textes sofort die eigentliehe Deutung 
der dwdfjLEiQy als einer KJasse himmliseher Wesen, bringt: 

„DaB es Engel und Krafte sind, welche das Prophetenwort duroh David 
aufforderte, die Tore zu offnen, auf das dieser gemaB dem Willen des Vaters 
von den Toten auferstandene Herr der Krafte, Jesus Christus, einziehe, 
hat das Wort Davids ebenfalls gezeigt, worauf ioh nooh einmal aufmerksam 
maohen will 2 um dieser willen, welche gestera nooh nicht bei uns waren .. . 
Das Wort nun, durch welches ich gelehrt habe, Gott habe geoffenbart, daB 
es im Himmel Engel und Krafte gibt, ist dieses: ,Lobet den Herm vom 
Himmel her, lobet ihn in den Hohen! Lobet ihn, alle seine Engel! Lobet 
ihn, alle seine Krafte!‘“ 3 

In dem zitierten Psalm 148 ist dwdfieig auoh eine Ubersetzung von §aba\ 
Es handelt sich also um dieselben Wesen, die im gottlichen Namen genannt 
werden. Hier wohnen sie im Himmel; ihnen und den Engeln wird befohlen, 
die Tore zum Einzug Christi zu offnen. Sie unterscheiden sich aber von den 
Engeln, bilden also eine KJasse fiir sich 4 . Es ist interessant, in diesem Zu- 
sammenhang zu bemerken, daB Origenes eine jiidische Lehre kennt, nach 
der es eine KJasse hoherer Wesen gibt, die den Namen ,,Sabai“ tragen; er 
berichtet, daB der gottliohe Name Sabaoth daher kommt, namlich weil 
Gott der Fiirst (Sq/cov) dieser Wesen ist 5 . Das bedeutet, daB Justin hier 
Zeuge einer alteren, judenchristlichen oder spatjudischen Uberlieferung 
ist, wenn er die §aba’ des gottlichen Namens Jahweh §ebaoth als eine 
besondere KJasse himmliseher Wesen ansieht. 


1 Von bosen dwdfieig im Plural ist in Dial. 105, 4—5 die Rede. In Dial. 125, 4 wird Satan 
„bose ddvajug 11 genannt und in Dial. 78, 9—10 wird von der Stha/ug des bosen Damons 
gesproehen. 

2 Die in Frage kommende Stelle (Ps. 148, 1—2) hatte Justin bisher noch nicht zitiert. 
Vielleicht handelt es sich um einen Hinweis auf die Liicke des Kap. 74 (vgl. G. Archambault, 
Justin, Dialogue avec Tryphon, Paris 1909, II, 58 Anm. 4 und I, LXIX—LXXV). 

3 Dial. 85,4—6. Das Zitat ist aus Ps. 148, 1—2. 

4 Vgl. dasselbe Schema bei Mart. Poly carpi 14, 1:6 &eog dyyiMov xai dwa/uewv. In Dial. 
120, 6 nennt Justin die Hierarchic der Anhanger Simons des Magiers, die aber nicht un- 
bedingt mit seiner eigenen ubereinzustimmen braucht: (meQdvw jidcrjg CLQxfjg xai i£ovolag 
xai dvtrdfietog (vgl. Eph. 1, 21). 

5 In Joh. 1, 31, 215 (GCS 38, 23). 

15* 
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Einen Schritt weiter bringt uns das 87. Kapitel des Dialogs, in dem ia 
der Reihenfolge des YVerkes der nachste messianische Text nach Ps. 23 
ausgelegt wird, namlich Is. 11,1 ff.: 

„Tryphon sagte: . . . Sag mir nun, da der Logos durch Isaias sprach: 
,Ein Stab wird hervorgehen aus der Wurzel Jesse, eine Bliite wird erstehen 
aus der Wurzel Jesse, und darauf wird ruhen der Geist Gottes, der Geist 
der Weisheit und des Verstandes, der Geist des Rates und der Starke, der 
Geist der Wissenschaft und der Frommigkeit, und der Geist der Furcht 
Gottes wird ihn erfiillen* 1 ; du hast mir bekannt — so sagte er —, daB diese 
Worte auf Christus gesprochen seien, und sagtest, daB er als Gott praexi- 
stiert und, nach dem Willen Gottes Fleisch geworden, durch die Jungfrau 
geboren worden ist; wie kann bewiesen werden, daB er praexistiert, wenn er 
mit den Kraften des Heiligen Geistes, welche der Logos durch Isaias auf- 
zahlt, erflillt wird, weil er derselben bedurfte!“ 

,,Ich antwortete: . . . Nicht deshalb sagt der Logos, die oben aufgezahlten 
Krafte des Geistes seien liber Christus gekommen, weil dieser ihrer bedurfte, 
sondern weil sie auf diesem ruhen, das heiBt in ihm ihr letztes Ziel finden 
sollten, so daB es nicht mehr wie friiher Propheten in eurem Volke gebe.“ 2 

Hier werden die sieben Geister der genannten Stelle sowohl von Tryphon 
als auch von Justin al SwAjuek; rov nveifiaroc; rov ayiov genannt. Der Artikel 
(die Krafte des HI. Geistes) scheint zu deuten, daB es nur diese sieben Krafte 
des Heiligen Geistes gibt; und auch die Bemerkung: „welche der Logos 
durch Isaias aufzahlt", weist in dieselbe Richtung hin, namlich es scheint 
sich um eine ausfiihrliche Aufzahlung zu handeln, die der Logos selbst 
macht, und nicht um eine zufallige Nennung einiger Krafte unter vielen 
anderen. Das bedeutet, daB auch hier das Wort dvvdfjteiQ fur eine bestimmte 
Zahl hoherer Hypostasen und nicht allgemein fiir unpersonliche „Krafte“ 
im hellenistischen Sinn steht. 

Einzelne dieser Krafte des Geistes haben die Propheten empfangen, 
zuletzt auch noch Johannes derTaufer 3 ; sie haben aber in der Taufe Christi 
auf diesem geruht, d. h. sie haben aufgehort, im Volk des Alten Bundes 
zu wirken 4 . Die Folge des Textes entwickelt noch mehr diesen Gedanken: 

,,Eure Propheten, indem jeder eine oder auch noch eine zweite Kraft 
von Gott empfingen, haben das gewirkt und gesprochen, was auch uns aus 
der Schrift gelehrt wird . . . Salomo hatte namlich den Geist der Wahrheit, 
Daniel des Verstandes und Rates, Moses den der Starke und Frommigkeit, 
Elias den der Furcht und Isaias den der Wissenschaft. Auch von den iibrigen 
Propheten hatte jeder eine Kraft oder sonst eine mit einer anderen zusam- 
men, so Jeremias, die Zwolf, David und alle anderen Propheten, die bei 
euch aufgetreten sind.“ 5 

1 Is. 11, 1—3 nach der Septuaginta; die Lesart ist im Wesentlichen die des Codex Sinaiti- 

cus. 

2 Dial. 87, 2-3. 3 Vgl. Dial. 49-50. 

4 Vgl. dariiber A. Orbc, La Unci6n del Verbo, Romae 1961, 53—60. 5 Dial. 87, 4. 
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Justin gebraucht fur seine ,,Krafte des Geistes“ durchaus auch die Be- 
zeichnung ,,Geister 44 , wozu der Text aus Isaias schon AnlaB gab 1 . Das zeigt 
aber, daB Justin die Worte ,,Krafte 44 und ,,Geister 44 abwechselnd fur die- 
selbe Wirklichkeit gebraucht. Die Geister sind auch Krafte oder die Krafte 
sind auch Geister. Dieses bringt uns dem bekannten Wortpaar ,,Geist und 
Kraft 44 nah, das schon im Neuen Testament von Lukas gebraucht wird, und 
zwar in Verbindungmit dem Titel,,Prophet 44 . ,,Geist und Kraft 44 wirken sich 
im „Prophet 44 durch,,Worte und Taten 44 (bzw.,, Sprechen und Wirken 44 ) aus 2 . 
Das sagt auch Justin hier. Es ist also nicht zufallig, daB er die Geister 
gerade in Verbindung mit den Propheten bringt, ja auch den Heiligen Geist 
an mehreren Stellen to nvevfxa nqo(pr\xix6v nennt 3 . nvevfia xai dvva/ug sind 
also zwei Aspekte desselben Geistes Gottes, gemaB seiner doppelten Wirkung 
in den Propheten — eine Wirkung, die als ,,die Zeichen 44 oder ,,die Friichte 44 
des Geistes angesehen wird. Es kann auch hier bemerkt werden, daB das 
aethiopische Henochbuch den Ausdruck ,,Herr der Geister 44 gebraucht 4 , der 
einfach ein semitisches Gegenstiick des griechischen ,,Herr der Krafte 44 ist. 
Wenn Jahweh Sebaoth auch Jahweh Ruhot ist, dann vor allem deshalb, 
weil mba ’ und rudh im Spatjudentum zwei verwandte Begriffe sind. Sie 
sind auch beide weiblich, was eine Verwandtschaft eher erklart als die 
griechischen Worte to nvevfia und fj dvvafUQ. Hier scheint die Wurzel der 
Benennung des siebenfachen Geistes als siebenfache Kraft zu liegen. 

Was die Verbindung der einzelnen Krafte mit den verschiedenen Pro¬ 
pheten betrifft, ist diese wieder eine spatjudische Spekulation, die auch bei 
den Gnostikern auftaucht; in einem von Irenaus zitierten Werk werden 
Moses, Josua und die Propheten auf die sieben Archonten verteilt, die 
hebraische Namen der Gottheit tragen 5 . Fur Klemens von Alexandrien 
hatten die erstgeschaffenen Engel, d. h. die Krafte des Geistes, die ,,Btind- 
nisse 44 der Propheten gewirkt 6 . 

Aber dieses Wirken der sieben Geister bleibt auch auf die Propheten 
beschrankt. Im neuen Bund steht dem Geist eine andere Wirkungsweise zu, 
namlich die Krafte werden zu ,,Geschenken 44 oder Charismen: 

1 Vgl. K. Schliitz, Isaias 11,2 (Dio sieben Gabon des HI. Geistes) in den ersten vier 
christlichen Jahrhunderten, Munster 1932. 

2 Vgl. Lk. 1, 17; 1, 35; 24, 19; Ag. 10, 38. In Apol. I 33, 4-6 (und daher auch in Apol. 
I 32, 10) werden „der Geist und die Kraft“ von Lk. 1, 35 als der auf Maria herabkommende 
Logos gedeutet, wahrscheinlich um eine feste exegetische Basis fur die Lthre der Mcnsch- 
werdung aus dem evangelischen Text zu schaffen. Es ware aber falsch, zu schlieBen, daB 
Justin in alien Fallen das Wortpaar so versteht, oder sogar, daB er den Logos und den Hei¬ 
ligen Geist als idcntisch betrachtet. Die von uns untersuchten Stellen des Dialogs sind von 
dieser Exegese der Apologie unabhangig und beziehen sich eindeutig auf den Heiligen Geist. 

3 Apol. I 6, 2; I 13, 3; Dial. 49, 6; 84, 2. Es handelt sich um eine jiidische Bezeichnung 
(vgl. Orbe, Unci6n 56 und Anm. 8). 

* Vgl. z. B. Hen. 46, 3; 48, 5. 7; 62, 14. 

5 Adv. Haer. I 30, 11. Vgl. auch Adv. Haer. I 24,2 (= Philosophoumena VII 28; 
GCS 209, 16ff.) und I 24, 5 fur Satomil und Basilides. 

6 Vgl. unsere Engelpneumatologie 12—20. 
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„Sie ruhten ( ivenavaaro) nun, das heiBt sie horten auf ( inavaaro ), so- 
bald jener kam, naoh welohem sie infolge dieses . . . Heilplanes bei euch 
aufhoren muBten, um in ihm gemaB der Prophezeiung das Ruhen zu erlan- 
gen und dadurch zu Gesohenken zu werden, welche er an diejenigen unter* 
den an ihn Glaubenden, die er fur wiirdig halt, aus der Gnade der Kraft 
dieses Geistes (djro rfjg xog rfjg dwdjuecog rov Ttvevpaxog ixelvov) erteilt/* 1 

„B©i uns kann man Frauen und Manner sehen, welche vom Geiste Gottes 
Charismen empfangen haben. Also nicht deshalb, weil Christus der Kraft 
bedurft hatte, war verkiindet worden, daB die von Isaias aufgezahlten 
Kr&fte liber ihn kommen werden, sondem deshalb, weil sie aufhoren sollten." 2 

Aus der Gnade der Kraft des Heiligen Geistes, der auf Christus ruht, 
gibt dieser naoh seiner Auferstehung den Christen die Krafte als Gesehenke 
oder Charismen 3 . Das Verhaltnis zwischen der einen Kraft und den 
sieben Kraften des Geistes weist in dieselbe Riehtung hin, die wir bei 
Klemens gezeigt hatten: es ist dieselbe Wirklichkeit, die zugleich ein- 
und siebenfaeh ist; die eine Kraft ist die Fiille, die alle sieben Krafte 
enthalt und zur Einheit bringt. Am Ende wird noch einmal das Argument 
wiederholt, das die ganze Auslegung beherrsoht: Christus bedurfte nicht der 
Kraft des Geistes, die am Jordan auf ihn herabkam, sondem sie kam, um in 
ihm ihre Ruhe zu finden. Das setzt voraus, was in der Folge sofort behauptet 
wird: „Bereits bei seiner Geburt erhielt er namlioh seine Kraft" 4 . Bei der 
Taufe verhalt es sich wie bei dem Einzug in Jerusalem auf einem Esel, der 
auoh prophezeit worden war: dieser Einzug „gab Jesus nicht die Kraft, 
Christus zu sein, sondem er gab den Menschen die Erkenntnis, daB Jesus 
der Christus ist" 5 . Mit anderen Worten, Jesus hatte schon in sich, seit seiner 
Geburt, „die Kraft, Christus zu sein", d. h. den Heiligen Geist, der ihn zum 
Gesalbten, zum xqiaxig machte. An diesen beiden Stellen, wie auoh an der 
bereits zitierten aus Dial. 88, i, wird das Wort ,,Kraft" auoh im Singular 
fttr den Geist gebraucht. 

Dasselbe geschieht nooh an einer weiteren Stelle des Dialogs, die in dem 
Engel Gottes, der in Zach. 33 dem Satan widersteht, „die Kraft Gottes, die 
uns durch Jesus Christus gesandt wird" 6 , sieht. Diese Kraft kann nur der 
Heilige Geist sein 7 . Es sind alles Beispiele, die uns zeigen, daB Justin den 


1 Dial. 87, 5. Zum Ausdruck Mfurra zitiert dann Justin Ps. 67, 18 (Vgl. Eph. 4, 8): „Er 
stieg in die Hohe, nahm gefangen die Gefangenschaft, gab Gesehenke den Sdhnen der 

Menschen** (vgl. Dial. 39, 4 und Dani61ou, Jud6ochristianisme 104, 166f., 283), und Joel 
2, 28-29. 

3 Dial. 88, 1. 

3 Vgl. dazu noch Dial. 82, 1 und die Anmerkung von Archambault, Dialogue II, 43f. 

« Dial. 88, 2. 6 Dial. 88, 6. 

• Dial. 116, 1. Vgl. Clemens Alex., Strom. VII 12, 79, 4: fj dvvafitg rov &eov, i} did rot? 
Xqiotov xoQtiyovfAivr). 

7 So schon Neander, Baumgarten-Crusius und Nitzsoh (zitiert bei Otto, Justini Opera 
I. II 3 , 1877, 414f.), neuerdings vor allem Kretsohmar (Trinitatstheologie 116 Anm. 6). 
Pur A. L. Feder (Justins des Martyrers Lehre von Jesus Christus, Freiburg i. Br. 1906, 
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Heiligen Geist sowohl als eine einzige Kraft als auch als eine Gruppe von 
sieben Kraften auffaBt. 

Aber es gibt auch andere Stellen, an denen Justin das Wort dvvafug fur den 
Sohn gebraucht. Dasselbe war auch bei Klemens zu merken; wie bei diesem 
wird auch bei Justin der Sohn nur im Singular „die Kraft Gottes" genannt 
und nie auf dieselbe Ebene mit den anderen bisher genannten Kraften 
gestellt. Er ist „die erste Kraft nach dem Vater und Herrscher aller Dinge" *, 
was ihn von den anderen Kraften trennt und gleichzeitig den Unterschied 
in der Anwendung des Wortes fiir den Heiligen Geist klar macht: wahrend 
der eine Heilige Geist und die sieben Krafte identisch sind, ist der Sohn die 
erste, von alien anderen getrennte und als Person subsistierende Kraft 2 . 

Zusammenfassend, finden wir bei Justin denselben, urspriinglich semiti- 
schen Gebrauoh des Wortes dvva/Lug wie bei Klemens von Alexandrien, um 
einerseits den Sohn, andererseits den ein- und siebenfachen Geist zu be- 
zeiohnen. Wenn von dwdfxeiq im Plural gesprochen wird, handelt es sich um 
eine tTbersetzung des hebraischen §aba’, mit einer besonderen Beziehung 
zum gottlichen Namen Jahweh Sebaoth. Es handelt sich um die oberste 
Engelklasse, die aus den sieben Kraften des Heiligen Geistes besteht. Fiir 
sie werden die Bezeichnungen Twevpara und dvvdjueiq abwechselnd gebraucht, 
als zwei Aspekte derselben Wirklichkeit, die gleichzeitig rudh und $aba’ ist. 

219) ist dagegen die Gnadenhilfe, mit der Christus den Christen beisteht, gemeint (vgl. 
auch Lebreton, Histoire du dogma de la Trinity II, 471ff., bes. 479 und Anm. 2). Fur Barbel 
(Christos Angelos 59) und Archambault (Dialogue II, 198 Anm. 2) handelt es sich um den 
Logos. Aber die Gnade kann Justin nicht als i} <5 vva/ug rov &eov bezeichnet haben. DaB der 
Logos uns durch Jesus Christus gesandt wird, um gegen den Satan zu kampfen, ist min- 
destens eine sonderbare Formulierung, besonders wenn man bedenkt, daB fur Justin schon 
der Logos selbst „Gesalbter“, d. h. „Chri8tus“, ist. 

1 Apol. I 32, 10. Vgl. Apol. I 23, 2; I 33, 4-6; II 10, 8; Dial. 128, 4. 

2 Vgl. Dial. 128, 4. In Dial. 128, 2—3 berichtet Justin fiber eine Meinung, die er ablehnt 
und die man als „fruhmodalistisch“ bezeichnen konnte. Diesen fiir die judenchristliche 
Theologie der gdttlichen Krafte wichtigen Text kdnnen wir hier aus Platzmangel nicht 
besprechen. Er gehdrt auch nicht zur Lehre des Justin selbst. 
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Origen’s Subordinationism 

as illustrated in his Commentary on St. John’s Gospel 


J. N. Rowe, Newchurch-in-Pendle 


According to Origen, such knowledge as we can acquire about the relation 
of God the Son to God the Father is due to the bounty of the Father alone. 
Such is the inference we draw from the passage 1 where Origen prays that 
God may send to him and his readers the Divine Word, so that by the 
bounty of the Father they may become spectators of the depths of the being 
of that same Word of God. In other words, the Divine Word is only able to 
act as a purveyor of knowledge about the nature of God because the Father 
has granted to Him the power to do so. 

It would seem appropriate first to discuss Origen’s view of Jesus Christ as 
the Father’s Agent in the creative process. The Word of God is spoken of 
by Origen as the Agent by Whom (vqf ov) all things were made 2 . On the other 
hand, Origen corrects any misunderstanding of this statement by saying 
elsewhere that strictly speaking, all things came into being did (by means of) 
the Word of God, and not vno (by the agency of) the Word of God, because 
the Ultimate Agent is a Being superior to the Word — none other, in fact, 
than God the Father Himself 3 . Origen actually suggests that there are some 
who regard the Word of God as occupying the place of the Father Himself 
as the Being upon Whom the universe depends 4 . Origen enlarges on this 
theme when he declares a little later that Divinity is of four kinds; first that 
which resides in the Father Himself, then that which resides in His Only- 
begotten Son, and then that which resides in two inferior types of being, by 
which he presumably means angels and men. The higher of the two inferior 
types is surpassed by the Word of God, and the Word is in turn surpassed 
by the God of the universe 5 . Origen regards the command referred to in 
Psalm 148, 5 which resulted in the creation of the universe, both visible 
and invisible, as addressed by the Father to His Only-begotten Son 6 . 
(Origen here speaks of the Ultimate God as dyhyrog, but this does not imply 

1 XX 1 (327, 9—11). (The references to the Commentary are to the edition of Preuschen 
in GCS 10, 1903. After the book and chapter of the Commentary appear in brackets the 
pag< [8] and lines in Preuschen’s ed.) 

2 I 19 (23, 16). 

3 n 10 (64, 29-31). 

4 II 3 (66, 7-9). 

5 II 3 (67, 10-12). 

« II14 (71, 5-8). 
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that the Son was created, because the word does not appear in Origen’s 
time to have meant “uncreated” as distinct from “unbegotten”, but simply 
“underived”, “not brought into being”.) 

When Origen describes the method of creation, he seems to regard the Son 
of God as fulfilling the role of the Demiurge or Cratfsman described in 
Plato’s Timaeus , in so far as He implants form upon chaotic matter in 
accordance with the archetypes residing in Him as the Wisdom of God 1 . 
But not only does the Son act as Craftsman; He is also immanent in the 
created universe, because the Father has granted to Him this privilege. 
Thus it is that Origen explains the answer addressed by John the Baptist to 
the Pharisees when they asked him why he administered baptism — “There 
standeth one among you whom you know not,” etc. (John 1, 26). Because 
the Word of God pervades the whole of creation, the creative process is 
continuous (fra del ra yivdfieva 6 l avrov yhrjrai). 2 But Origen elsewhere 
declares that it remains true that it is the Father Who principally indwells 
the created universe, and that it is only because the Son resides in Him that 
the Son is allowed to permeate the whole of creation as a secondary Divinity 
( d)c; juer avrov devreqo) xal deco kdycp rvyxdvovn) 3 . 

Origen, however, regards the Son not only as operating in the creation of 
the universe, but also as announcing God’s plan in creating the universe. 
The Father alone makes plans: the Son it is who announces the plan in the 
Father’s mind. Presumably Origen would regard the Old Testament pro¬ 
phets as receiving by means of God the Son such disclosures of God’s 
purposes as were granted to them. The visions of truth which are contained 
in the Father’s mind are conveyed to the Word of God, Who in turn passes 
them on to those to whom the Father deigns to grant them (presumably 
Isaiah’s vision recorded in Isaiah 6 would fall into this category) 4 . Hence 
when we speak of “the Word of God”, we have in mind something different 
from the words which we speak and which convey our thoughts to others. 
We have in mind One through Whom God’s wisdom is displayed, just as 
when we speak of “the powers of God”, we have in mind those beings, of 
whom the Saviour is the chief, through whom the power of God is exercised 5 . 

In other passages Origen enlarges on the good things which Christ Himself 
receives from the Father and imparts to human beings 6 . Let us first treat of 
the gifts which the Son Himself receives. He is spoken of as “Light” in the 
Gospels, and also as the light which shines in the darkness and is not taken 
captive by it, whereas the Father is said to be One in Whom is no darkness 
(I John 1, 5). The being of the Father is thus showm to be distinct from that 


1 I 19 (24, 7-10). 

2 VI 38 (146, 12-22) 

3 VI 39 (149, 1-1). 

4 I 38 (49, 28-50, 9). 

5 1 39 (51, 16-27). 

6 I 10 (15, 26-28). 
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of the Son. Origen appears to mean that God the Father is unaffected by the 
vicissitudes of the temporal order i , whereas the Son, in so far as He became 
Incarnate, allowed Himself to be subjected to these vicissitudes. The Son is 
also spoken of as “the true Light”; but the Father cannot be spoken of in 
this way, because He surpasses the state of being the true Light in the same 
way as He is greater than truth and surpasses wisdom 2 . What is more, it is 
not unreasonable to say that the Son of God Himself is in need of the in¬ 
tellectual nourishment which is supplied by the Father, Who is alone self- 
sufficient : only after having received such nourishment Himself can the Son 
impart it to men and angels. This would seem to be equivalent to saying 
that the Son receives from the Father alone the enlightenment which He 
then imparts to other beings 3 . 

When we consider the gifts bestowed by Christ on human beings, we 
discover that the fundamental gift is reason 4 , but the chief gift sanctification, 
in other words being made like God so far as holiness is concerned. But just 
as the Son imparts sanctification and righteousness to human beings, so the 
Father imparts sanctification and righteousness to the Son 5 . The Son 
prepares all creatures in various ways - either by admonition or by chastise¬ 
ment — to receive the sanctification which the Father desires to bestow; 
and in particular, the Son tasted death apart from the Father (xcoglg &eov) 
on behalf of all men 6 . 

Another of the gifts bestowed by the Father on the Son is that of judge¬ 
ment. Origen says 7 that the Father has given to the Son the authority to 
assign to each human being his deserts by virtue of the fact that He (the 
Son) is the personification of righteousness and judgement. Origen thus 
reveals the defects of all merely human justice; no other judge than the Son 
of God, he says, can so impress the marks of righteousness and justice on his 
soul as not to stand in need of righteousness and justice in their ideal forms, 
just as a painter cannot reproduce all the features of the thing painted. 
Elsewhere 8 Origen interprets the tenth verse of Psalm 32 by saying that the 
Divine Power of Jesus can, when He wishes, quench the anger of His 
enemies and scatter the counsels of the rebellious by the grace of God 
(&elq. This statement is explained elsewhere 9 when Origen says that 

the Father, having given us the Son, seeks the glory of the Son in each of 
those who have received the Son. That glory will be found in those who 
attend to themselves and cultivate the rudiments of virtue implanted 

1 Cf. I Tim. 0, 16. 

2 II 23 (80, 1-15). 

3 XIII 34 (259, 17-25). 

4 II 3 (55, 20 and 21). 

5 I 34 (44, 1-30). 

• I 35 (45, 6-24). 

7 II 6 (60, 24-31). 

» II 25 (197, 28-34). 

» XX 38 (379, 7-380, 6). 
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within them. But in others He may not find it, and will judge them accord¬ 
ingly. But the Father exercises such judgement through the agency of the 
Son, Who said not only “The Father has committed all judgement to the 
Son” but also “I can of my own self do nothing; as I hear, I judge; and my 
judgement is just, because I seek not my own will, but the will of Him Who 
sent Me.” 

For this purpose He took upon Himself the form of a slave, with the 
result that the words “You are my slave” recorded in the book of Isaiah 
could be addressed to Him by the Father. The goodness of the Son is seen 
to resemble that of the Father more fully in so far as He humbled Himself 
even unto death than if He had thought equality with God a thing to be 
clutched at 1 . For in humbling Himself in this way as in others, He fulfilled 
the will of the Father Who gave Him up on behalf of sinners rather than His 
own will, and in this way showed Himself to be the image of the Father’s 
goodness 2 . It is made perfectly clear that in His incarnate life the Son 
derives all the powers that He possesses from the Father 3 . Origen recognises 4 
that the Son of God only claims to be able to give life (whether spiritual or 
physioal) to the dead by virtue of the power which the Father has given to 
Him; after all, the Son Himself states that the life which He has in Himself 
is imparted to Him by the Father. But even in other matters the Son 
declares that He does nothing of His own accord, because He seeks not His 
own will, but the will of the Father Who has sent Him. In another passage 5 , 
Origen explicitly states that the reason why the Son is able to claim identity 
with the Father is that the Son’s will differs in no way from that of the 
Father. It is not that the Son obeys particular commands of the Father; 
it is rather that the Son is always in harmony with the Father, and so 
transforms the world into what the Father would have it be. Origen even 
goes to the length of saying that the Will of the Father “takes up its seat in” 
the Son (yevSpevov b rqj via?) and so brings it about that the Father’s Will is 
accomplished. It is thus because the entire Will of the Father is carried out 
by the Son and by no one else that the Son can be called “the image of 
God. 6” 

It was because the will of the Son was in entire harmony with the will of 
the Father that the Son did not need to utter explicit prayer, because the 
Father foresaw what that prayer would be. It can indeed be said to those 
who pray in a Christian manner “While you are yet speaking, I will say, 
Here I am” (to use the words in the Book of Isaiah); but the Father would 

1 1 32 (41, 7-10). 

2 VI 57 (166, 3-7). 

3 Cf. Frag. 56 of Origen's Homs, on Lk. (Crouzel’s ed., p. 504), where it is said that the 
devil when he tempted Christ recognised that Christ's power of changing stones into bread 
came from God. 

4 XX 44 (388,20-29). 

5 Xm 36 (260,29-261,20). 

8 Cf. Peter Nemeshegyi, La Paternity de Dieu chez Orig&ne, Paris 1960, 88, 89. 
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have said to His Son “Before you are speaking, I will say. Here I am.” 
Hence at the raising of Lazarus from the dead, an act of thanksgiving took 
the place of the prayer which Christ might have been expected to make for 
the raising of Lazarus from the dead, because before He uttered His prayer 
He saw in His spirit that Lazarus’ soul was restored to his body 1 . 

It is by distinguishing between the human and Divine aspects of the 
personality of Jesus Christ that Origen can assert on the one hand that Jesus 
earns God’s favour and on the other that He has always enjoyed it 2 . It is to 
Jesus Christ as Man that Origen applies the psalmist’s words “Thou hast 
loved righteousness and hated iniquity: wherefore God, even Thy God, 
hath anointed Thee with the oil of gladness”, because as Man He is elevated 
to a position of kingship on account of His obedience to the Father’s will. 
On the other hand, in so far as He is Divine He has always been in the posi¬ 
tion of King. Again, when in another Psalm God is spoken of as giving to 
the king the power of judgement, the king referred to is the Son of God, Who 
receives the power of judgement on account of His unique status 3 ; but when 
God is spoken of as granting righteousness to the son of the king, the refer¬ 
ence is to the human nature which He assumed, which was moulded in 
accordance with righteousness by His Divine Nature. 

The subordination of the Son to the Father, as conceived of by Origen, 
comes out most clearly in the passage which discusses the goal of Christ’s 
earthly work, which is the reconciling of human beings with the Father. In 
one striking passage 4 it is stated that the spring of water arising in the 
believer as the result of the gift bestowed by the Son of God may well 
ascend to the Father after it has ascended to everlasting life; for if Christ is 
the Life, He Who is greater than Christ is greater than life. In the same way, 
Origen states 5 that it is possible to interpret the words of Christ “Lo, I am 
with you alway, even unto the end of the world” as meaning that He Who 
is with His followers until the consummation of the ages is He Who emptied 
Himself (i. e. Christ Incarnate): whereas it will be, as it were, someone else, 
that is, He Who is in the state He was before emptying Himself, Who will 
be with His followers afterwards, until the time when the Father will have 
put all His enemies under His feet; but after that time, when the Son 
delivers the kingdom to God the Father, the Father will Himself say “Behold, 
I am with you always.” 

In the meantime, the Father seeks true worshippers through the Son 
(£ia rov viov), Who came to seek and to save the lost, whom by a process of 
cleansing and instruction He makes into true worshippers 6 . Elsewhere the 


1 XXVHI 6 (395,9—32). 

2 128 (35, 14-36,7). 

3 Cf. p. 224. 

4 XIII3 (229, 7-10). 

5 X 10 (180,6-14). 

6 XIII 20 (244, 3-6). 
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Son declares that His mission is to “finish the Father’s work”. This is at 
first a puzzling statement, because it implies that the work of God is im¬ 
perfect, and how can that be so? Moreover, how can the Father’s work be 
completed by Him Who said “The Father Who sent me is greater than I”? 
The dilemma can be resolved by saying that Christ is continuing the 
Father’s work by bringing rational creatures to perfection. That was the 
purpose of the Incarnation. It would appear that beings who were perfect 
became imperfect through disobedience and stood in need of One Who 
would restore them to perfection. Hence, says Origen, the Saviour was sent 
to perfect rational creatures who are the work of God and thereafter ac¬ 
custom them to the solid food of true wisdom 1 . Origen here seems to admit 
that if the work of the Son of God is limited to what the Incarnation was 
meant to bring about, it becomes easier to think of the process of redemption 
as distinguishable from that of creation; for whatever Origen may say, a 
being who was capable of transgressing the will of God could scarcely be 
said to be perfect, and the result would be that the process of bringing 
rational creatures to perfection would be co-eval with the history of human 
beings. 

In another passage 2 Origen makes it clear that Jesus Christ is only the 
Agent whereby human beings are enabled to gain the vision of God Himself. 
In Origen’s own words, “he who sees the Wisdom which God brought into 
being for the fashioning of His works, ascends from the knowledge of Wis¬ 
dom to the Father of Wisdom. It is impossible to conceive the God of Wisdom 
without the introduction which (incarnate) Wisdom affords. It is the same 
with Truth . . . Origen then compares the process of becoming acquainted 
with the Father through the Son to the steps of the temple which lead to the 
holiest place. The first step is His human nature, and then we travel through 
the other aspects of His Nature, the angelic and the rest. From another 
point of view, we first encounter Him as the Way, and then as the Door, 
and again first accept Him as Shepherd in the manner of irrational creatures 
so as eventually to enjoy the benefits of His Kingship. Again, we first obtain 
the benefit of the deliverance from sin which He bestows as the Lamb of 
God, and then we eat of the true nourishment which His Flesh provides. 
But all this is simply designed to enable us to advance towards our final goal 
of coming to know the Father 3 . 

In fact, the object of the work of Jesus is to enable His followers to reach 
a state in which they no longer need Him, as Master at any rate, just as the 
object of a doctor is to bring his patients into a state in which they no longer 
need him. In this is shown the goodness and love which the Son derives from 

1 XIII 37 (261, 32-262, 25). 

2 XIX 6 (305, 10-34). 

3 Cf. frag. 60 of Homs, on Lk. (Crouzel’s ed., p. 506), where it is said that the maturer 
soul, after rendering due service to the Word of God, is emboldened to approach the Head 
of Christ, Who is God. 
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the Father, in so far as other lords are not willing for their slaves to become 
as themselves, whereas the Son desires to impart to others His own Sonship, 
so that they no longer have the spirit of slavery but the spirit of adoption 1 . 

1 xxxn 10 (442, 28-443, 6). 
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“The accurate description of Antiochene practice (and by implication that 
of the Syrian tradition in general) is not that it had the rite of confirmation 
in an unusual place, but that it lacked it altogether*\ This is the conclusion 
of Fr. Benedict Green’s paper, The Significance of the Pre-Baptismal Seal in 
St. John Chrysostom , read at the Third International Patristic Conference 
just eight years ago 1 . Fr. Green draws support from writings of Chrysostom 
other than the Catecheses themselves. Notably, in respect of the obvious 
time-separation between Spirit-reception and the remainder of Christian 
initiation in several New Testament contexts, he selects one in which the 
great Ajitiochene refers to the original period of waiting before Pentecost. 
“As far as we are concerned, however, the two are rendered one.” 2 The 
Apostles, that is to say, may have received their Christian initiation in 
successive stages; but this is not normal in the Church as known to Chrysos¬ 
tom, or at least in that part of it in which he is most at home. If he is familiar 
with exceptional cases, these are not sacramentally ordered but result from 
the overruling of Providence; for it is in commenting upon the events at 
Cornelius* house in Acts ch. 10 that he writes: “It is nothing amazing, if 
they received the Spirit before baptism: this has happened also among us.” 3 

So we find that Chrysostom sees the Christian’s Spirit-endowment as 
fundamentally simple and directly related to the laver of baptism. This is 
reflected in a number of ways in his writings. For example, in viewing the 
Holy Spirit under the figure of ‘fire’, he is equally happy to stress the 
purificatory effect of the Spirit’s illapse or to speak of the “ kindling and 
warmth of grace” which the Spirit brings; the latter being a reference to the 
fire of Christian love 4 . 

More striking still is his conjoining of the Spirit-gift with redemption and 
or remission of sin(s). It should be noted that this feature of his theological 
position appears in his understanding of the eucharist also. In both fields, 

* Abbreviations: HC = Huit Catecheses, ed. Wenger, Sources Chr^tiennes no. 50, 
Paris 1957. PK = A. Papadopoulos-Keramaeus, Catecheses of John Chrysostom, 
pp. 154—183 of Varia Graeca Sacra, St. Petersburg 1909. 

1 Studia Patristica VI, Berlin 1962 (Texte und Untersuchungen 81), p. 84—90. 

2 'Eqfrffubv fib yog dfi^pdrega ytverai tkp*ev: PG 60, 21 C. 

3 Or, “in our time”; iqfjj/i&v, cf. in n. 2 above: PG 60, 187 A. 

4 PG 59, 76 A (stressing purification) and 183 B (giving the ‘warmth’ first place). 
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the baptismal and the eucharistic, he is affected by the interrelation of 
phrases such as “blood and water”, “water and blood”, “water and Spirit”; 
so much so that in one place he actually declares that ‘blood* and ‘Spirit* are 
identified 1 . Within this frame of reference we observe how he defines the 
superiority of Jesus to John the Baptist: “This ‘before*”, he writes in 
reference to Jn. 1, 28f., “is the taking away of the sins (sic) of the world, the 
baptizing in Holy Spirit** 2 . The apposition made here, with explicit reference 
to the Paraclete, is highly significant and impressive. 

The Baptism of Jesus is regarded by Chrysostom as a simple event rather 
than a succession of events. The Dove’s descent is, like the Voice from 
heaven, a means of testimony to the truth of the Baptist’s claims for Jesus. 
Jesus had no need of a collation of the Spirit, any more than he needed 
remission of sin. The purpose of the event is related to the redemption of 
other men; and the Holy Spirit, the Paraclete under the form of a dove, is 
the minister, evidence or accompaniment of reconciliation between God and 
men: “Where God’s reconciliation is, there is the dove” (with more than a 
glance back at the Flood-story) 3 . Bearing in mind how Chrysostom in 
another passage discounts the lapse of time before Pentecost, we are struck 
again by such words as the following: “For when (Jesus) was not yet 
crucified, the Spirit was not yet given among men”; so that at Pentecost “he 
sent ^a^ior/iara of the Spirit to us as gifts of that reconciliation " 4 . The Spirit- 
endowment is thus tied theologically to the Cross, and not merely to Jesus* 
‘going away* or his ‘glorification*, as in Jn. 16, 7 and 7, 39. 

When Chrysostom comes to comment upon the challenge of Peter to the 
crowd on the day of Pentecost, the conjoining of Spirit-reception with 
remission of sin(s) is made all the more distinct by his transposing the 
terms. “. . . . unto remission of sins; and you will receive the gift of the Holy 
Spirit (says Peter). If you will be receiving a ‘gift* (urges Chrysostom upon 
his catechumens), if baptism holds ‘remission*, what do you intend? . .” 5 

One of the clearest instances of the basic outlook of the Antiochene 
doctor is afforded in a passage in which he distinguishes between the gift of 
ordination and that of initiation, He is referring to the ‘Seven* of Acts ch. 6. 
He writes: “If before (their ordination) they were ‘full of (the) Spirit’, it 
was the Spirit as received from the laver” Q Here is simplicity indeed. 

If the transposition of the order ‘remission: Spirit-gift* can be taken as 
contributory evidence of their fundamental unity and inseparability in the 

1 PG 51, 229 B; along with HC II 27, III 16-27 (esp. 19, 26, 27), and PG 59, 261 D. 

2 PG 59, 109 B. The fact that he uses a conjunction rather than a mere apposition just 
afterwards, in the words “all men’s purification and the gracious endowment of the operation 
of the Paraclete”, need not be taken as implying a separation (although it belongs to a class 
of statements which have often been unjustifiably used to support a separation). 

3 PG 49,367 C and 369 C. 

4 PG 50, 457 B and 456 C. “That reconciliation”, i.e. by means of the Cross and in 
virtue of the Ascension: col. 456 C. 

5 PG 60, 63 D. 6 PG 60, 119 A. 
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mind of the author, so may also the varying place which he gives to the 
Spirit-gift in longer lists of the manifold advantages gained in baptism. He 
may put it at the beginning, with death-and-resurrection, cleansing, 
etc. to follow 1 . Or it may be a middle term: “remission, sanctification, 
Spirit-participation, sonship, eternal life” 2 . Or again, in what might be 
regarded as the most natural order, it may be found at the end. Thus, in a 
dramatic catalogue of 'ten honours of baptism’, the last two characteristics 
of Christians in the list are “a temple” and “instruments of the Spirit” 3 . It 
is interesting that Chrysostom can present the Spirit-gift in two aspects. 
More recent writers who favour a distinction between a lavacral Spirit-gift 
and a confirmation gift would associate both the 'temple’ and the ‘instru¬ 
mentality’ with the latter rather than the former. In this respect, Chrysos¬ 
tom’s remarks about infant baptism are noteworthy; and this is so, whatever 
estimate we may make of his descriptions of the innocence of children. In a 
list of seven components of the grace of baptism as received by children, he 
covers much the same ground as in the list of the ten ‘honours’ in adult 
baptism; but he omits “remission of sins” at the beginning ,and “instru¬ 
ments of the Spirit” at the end, retaining the thought of the ‘temple’ under 
the phrase “dwelling-place of the Spirit” 4 . Moreover there is no question of 
any further rite being required as the child grows up. The ‘remission’ and 
the effectual ‘instrumentality of the Spirit’ will flow, as it were, direct from 
the original baptizing when the time is ripe and the need is real. 

Chrysostom’s strong and clear Trinitarian theology lies at the back of his 
simple overall conception of the grace of Christian initiation. “When I say 
the Son, I am saying the Father and with the Father also the Holy Spirit.” 5 
This can be matched by: “There is no presence of the Spirit, unless the 
Christ also is present. For wherever one hypostasis of the Trinity is present, 
the whole Trinity is present.” 6 

We come now to our author’s treatment of New Testament texts which 
have been thought to contradict the simple view of the Spirit-gift in relation 
to baptism. The last may be taken first, viz. Heb. 6. 1-6. Of the laying-on- 
of-hands, there mentioned after “baptisms”, he refers only to the church of 
the time concerned, saying that “they used to receive” the Holy Spirit 
thus 7 . The mode of his thinking is reflected again when he interprets 
“tasting of the heavenly gift”, in the same context, not in terms of the 

1 As at PK, p. 169,1. 16ff. 7 pg 60, 285 B. 

3 HC III 5; PK, p. 177,1. 2ff. The “temple” in this sort of context is sometimes expand¬ 
ed by Chysostom as “temple of God”, sometimes as “temple of Christ ”. Here it is simply 

“temple”, but is closely allied to “dwelling-place of the Spirit ” in the passage immediately 
following, concerning children. 

4 HC III 6; PK, p. 177,1. lOff. 

5 HC IV 4, cited also HC, p. 153f., n. 1. 

e PG 60, 519 A. 

7 PG 63, 78 B. The language is the more impressive in that Chrysostom’s rite included 
a prayer for the Holy Spirit with the laying-on-of-hands, but during the immersion. 

IS Cross, Studla Patristica XI 
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Spirit-gift as such, nor of the Eucharist, but of “remission”. Strangely, or 
not so strangely perhaps, he passes oyer the “partaking of Holy Spirit” in 
this passage without comment. This may be no more significant than his 
omission of all reference to the Holy Spirit from some of his lists of the 
benefits of baptism K 

Among the relevant passages in ‘Acts*, Chrysostom draws an interesting 
parallel between Cornelius’ case (ch. 10) and that of Apollos (ch. 18); while 
on the other hand he is not concerned to emphasize a similarity between 
the case of the Samaritan converts (ch. 8) and that of the men at Ephesus 
(ch. 19). On the story of the Ethiopian eunuch he has strange and puzzling 
things to say. 

Cornelius and his household, he explains, were endowed with the Spirit 
and exhibited signs of his operation before they were baptized, in order that 
God might show the Judaizers that baptism could be given to Gentiles 
uncircumcised. Chrysostom’s whole stress is upon the gift as belonging to 
the laver and vice versa. But also, things happened as they did because 
Cornelius had a certain frame of mind and had adopted a certain rule of life 
out of respect for the true God. He was zealous for the Lord 1 2 . For a similar 
reason, says Chrysostom, Apollos was later found exhibiting characteristics 
of possession by the Holy Spirit before, or apart from, Christian baptism. 
(If there was evidential value in Apollos* case, it was in view of later gene¬ 
rations of ‘hearers’ who could therefore be exhorted, in Chrysostom’s way of 
thinking, to fit themselves for baptism by zeal for the Lord; while the 
baptized could be exhorted to an equal or greater zeal 3 .) The events at 
Samaria are for Chrysostom a problem in a unique sense in that there is a 
difference of minister as well as a time-interval between baptism and the 
evident outpouring of the Spirit. To follow his reasoning closely is not easy, 
and to do so in detail is beyond the scope of a short paper. It may be said, 
however, that none of his statements need be taken to mean a division of 
the regular grace of Christian initiation into two parts. That which Philip 
could not, or at least did not bring to the Samaritan converts was the “gift 
of signs”. He definitely could and did minister to them through their 
baptism the “gift of remission”. The “gift of signs” was supplied later by 
the apostles Peter and John 4 . This is tantalizing when it is recalled that 
elsewhere in his writings Chrysostom regards the manifestation of obvious 
“signs” in the early Church as a temporary phenomenon, not to be looked 
for in later generations 5 . And also, as we have already noted, he can assert 


1 E. g. at PG 49, 226 D and 232 BC; PG 51, 160 C. 

2 PG 60, 183 bottom and 184 bottom. 

3 PG 60, 282—285 (interspersed with passages concerning the 12 at Ephesus). 

4 PG 60, 143 D and 154 B: the matter is partly governed by the Simon Magus episode. 
For an interesting passage on the ‘gift of remission’ and the ‘gift of signs' see also PG 59, 
471 B (re Insufflation and Pentecost). 

5 PG 50, 457f. 
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that the remission of sins is the Paraclete-gift, or that the two are practically 
aspects of the one thing. He fails to make really explicit his view of the 
condition of the Samaritans between their baptism and the apostolic 
imposition of hands; but leaves room for the opinion that by their baptism 
they were sacramentally possessed of those qualities which later Western 
churchmen have been apt to associate with confirmation rather than with 
the baptismal laver. 

In the Ephesian episode Chrysostom does not see a major problem at all. 
He is well aware that the outward phenomena of glossolalia and prophecy 
were hot manifested before the laying-on-of-hands, which followed baptism 
after a perceptible interval of time. But he writes, in a manner which 
appears to deal with this point, “Probably they had the Spirit but it was 
not exhibited”. And of their ‘prophecy * he says simply, “They prophesy from 
baptism itself” 1 . 

With regard to the passage concerning the Ethiopian eunuch, Chrysostom 
works from the shorter text. Thus he recognises no miraculous ‘confirmation* 
of the baptized man by an observed illapse of the Holy Spirit himself after 
Philip’s disappearance. On the other hand he regards Philip’s being snatched 
away by the Spirit as designed to show that “what is coming to pass is a 
divine thing” and that the man is no longer “simply human”. There follow 
some cryptic remarks about the man’s joy, as contrasted with the “grief” 
which he might have experienced “if he had known”, and as indicating that 
“he did not see what was going on” 2 . The fact that Chrysostom does not 
even define a problem in connection with the man’s having or not having 
the Spirit tends to favour the view that Philip had in fact introduced him 
sacramentally to the whole Christian inheritance. In this instance the further 
question of the “gift of signs” is, of course, absent altogether. 

To sum up: Without doubt Chrysostom lived, as we do, with problems of 
ministerial authority and problems connected with the various manifesta¬ 
tions of the Spirit in the Christian community. In his interpretation of 
New Testament evidence tensions could not but arise. But his exposition 
shows no trace of any desire to envisage a regular initiatory Spirit-endow¬ 
ment for Christians other than that which is sacramentally bestowed 
through the baptismal laver itself. 


1 PQ 60, 283 CD, 284 CD. 

2 PQ 60, 162 A. 
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S. Cyril was decidedly no Arian. Arianism taught that the Son is a 
creature; that only the Father, the sole dybvrjxog and dgjp) dvagxog, is true 
and perfect God; that there is an infinite distance between the Father and 
the Son who, though begotten before all aeons, is not strictly eternal. 
S. Cyril taught that the Son is (his formula) ‘in all points like (djaoiog xaxa 
ndvxa, b naoiv)' the Father; that ‘there was not when the Son was not*; that 
his generation was didioq and dxgovog ; that He is God of God, Light of Light, 
Very God of Very God, true and perfect Son, the eternal Lord who owed not 
his Lordship to adoption, progress or advancement; the independently 
existing (bvndaxaxog) Wisdom, Power and Righteousness of God who 
partakes of the Father’s Godhead, is in the Father and has the Father in 
Him, and who is inseparably worshipped with the Father 1 . 

Yet Cyril’s doctrine is equally far removed from the Latin Scholastic 
theory, apparently canonized by Lateran IV, that the Divine Persons, 
while as persons really distinct from one another, possess, identically and 
numerically, one and the same concrete divine substance, with which each 
is, in fact, identical. Yet it has been held, in the discussion of Cyril’s Trinit¬ 
arian doctrine most frequently appealed to as authoritative 2 , that the 
Catecheses , in spite of their notorious silence even about the ‘homoousion’, 
do teach — not indeed formally and explicitly, but implicitly and equi¬ 
valently - the ‘numerical’ unity and identity of substance of the Father and 
the Son. Since Cyril, it is argued, held that the Son is true God, and clearly 
was no ditheist, he “must” have held this view. To make this theory plausible, 
it is argued that the many passages in the Catecheses which tell against 
this view - and indeed suggest that, while Cyril taught the true and eternal 
divinity of the Son, he did not teach the specific, still less the numerical 
unity of the divine substance - must be supposed to contain, unexpressed. 


1 Catecheses (ed. Tout6e in PG 33 and Reischl-Rupp) IV 7—8; VII 4—7; VHI i, 5; 
X 1—5; XI 1—10, 16—20; XIII 2—3, 6; XIV 27; XV 1. All my unspecified references are to 
the Catecheses. 

2 J. Lebon, La position de S. Cyrille de Jerusalem dans les luttes provoqu^es par l’aria- 
nisme, Revue d'Histoire Eocl6siastique 20, 1924, 181—210, 357—386. The article on Cyril, 
however, in the Lexikon fiir Theologie und Kirche, 2. Aufl., VI, 1931, 710, lists a number 
of passages as subordinationist. 
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a sharp distinction between person and essence, so that these passages are 
not really ‘subordination^ *’, since in them Cyril was speaking, not of the 
Son’s essence, but only of his relationship as person to his Father. On this 
(in my view, indefensible) interpretation, Cyril’s real virw, it is claimed, 
comes through in a very few passages, among which his exposition of 
John 10, 30 is preeminent and decisive (XI 16): 

Again, he did not say, ‘I and the Father am one’, but T and the Father are one’, lest we 
should either sever (6siclXXotqiC)) them or conceive of a Son-Fatherhood. ‘One*: one 
because of their divine status; for God begot God. ‘One* because of their reign, which is 
not divided (as if the Son were another Absalom in insurrection against his Father); no, the 
Son’s subjects are not different from the Father’s ... ‘One’, because there is no discord or 
division between Them; for the purposes and decisions of the Father are not different from 
those of the Son. ‘One* because the Son’s creation is not different from the Father’s ;-no, 
there was one, universal creation, the Father creating through the Son’s agency; for ‘He 
spake, and they were made; He commanded, and they were created*. For the Father 
speaks to one who heeds; He commands one ever at his side. 

But the remarkable thing about this passage is that Cyril gives four 
(mutually compatible) alternatives to the ontological interpretation of Jn. 10, 
30: unity in dignity, will, reign and creation. Seme kind of essential unity is 
implied by the prohibition against ‘severing* and by the reference to the 
divine generation but the answer to the question uhat sort of unity of 
nature is meant (e. g., numerical, specific or generic) must be sought in the 
following sentences in this passage, in XI 18 (where N. B. 6M.6rgiov) and in 
the Catecheses as a whole. It is impossible to argue the other way round, 
saying that XI 16 clearly teaches a ‘numerical’ unity, which must therefore 
be read into the rest of the Catecheses . 

Cyril usually expounds the ‘unity’ in moral, political and personalist terms. 
God is likened to a King who acts and rules through a loyal son who shares 
his sovereignty, rather as in Roman constitutional theory there could be 
several subjects of imperium and the Emperor might associate his sons with 
his own imperium. Not that such comparisons can be pressed. But in general, 
where Western theology, using a substance or essentialist philosophy, must 
use analogical language, Cyril, more interested in the dramatic and winning 
appearances of Father, Son and Holy Spirit in the divine story of salvation, 
prefers the language of myth, metaphor and poetry. 

While in the above passage, owing to the content of the scriptural text on 
which he is commenting, Cyril’s ‘subordinationist’ tendency appears only 
towards the end, this tendency is much more marked elsewhere, particularly 
in passages expounding the Son’s role as creator, lord, judge and king. Cyril 
emphasizes that the Son is invested with these offices by the Father, holds 
them in dependence on the Father, and exercises them in submission to the 
Father. This emphasis is delightfully blended with strong affirmations of 
Christ’s true divinity and lordship: 

1 Since this word so easily carries implications of unorthodoxy, while Cyril’s orthodoxy 
is, of course, beyond question, I regularly put it in inverted ccmmas. 
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Really Lord, not having won the title by advancement, but holding the dignity of Lord¬ 
ship by birthright (lx <pvoea>g) t Lord truly and ... in all propriety of language, since it is, 
by his Father's will, his own handiwork that He is Lord over ... For first he created all 
things at the Father's will, and then He is Lord ... (X 5). 

The Only-begotteft Son is Lord of all; not that He grasped the Lordship, but was given it 
as the obedient Son of the Father, who freely bestowed it upon Him. Neither did the Son 
snatch it, nor the Father grudge to impart it. Nay, it is the Son himself who tells us: ‘All 
things are delivered unto me of my Father’ (X 9). 

When (e. g., XI 24) Cyril speaks of the Son’s creating, he normally adds 
that it was ‘at the Father’s command’. Compare XI 23: 

Christ made all things ... Not that the Father's strength failed Him in his work, but 
because He wanted his Son to be King over what He had himself made; so, taking the lead. 
He guided Him in the work (or, as Church-Gifford: ‘himself giving Him the design .. 
For, honouring his Father, the Only-begotten says: ‘The Son can do nothing of himself, 
save as He sees the Father doing'. 

John 5, 17. 19, which Cyril here quotes, seems to suggest to Cyril that the 
Father deals with the Son as with a child or apprentice who works under, 
oopies, and is guided by the master craftsman. That the Son can act only as 
the Father prompts and shows him, is good Johannine doctrine; only so can 
his work reveal the Father 1 . In XI 22 Cyril gives a vivid illustration, while 
admitting its inadequacy: 

Imagine a King who had a royal son and who wished to found a city. He might outline his 
conception to his co-regnant son, and then the son would execute the plan which he had been 
given. So when the Father determined to found the universe, the Son created it by his Fat¬ 
her’s oommand, that the commanding might secure to the Father his supreme authority, 
while the Son in turn would have authority over what would be his own work. 

Here omissions and alterations in some of the mss. suggest, as Beischl 
noted ad loc., that the copyists felt (unreasonably) that the passage had an 
Arian tone. Apart from their ‘subordinationism’, such passages provide 
evidence in another way that Cyril did not hold ‘numerical unity of sub¬ 
stance’. For these passages probably have their context within the argument 
about polytheism in the early Christian centuries, and what was at stake 
here was the ‘monarchia’ not only in the metaphysical sense of a single 
source of being, but also as single rule; there would be confusion and discord 
in a universe which had a plurality of makers and rulers. Had Cyril believed, 
and explained, that Father and Son possessed but a single concrete essence, 
he would not have needed to suggest that the single making and government 
of the universe is safeguarded by the Son’s perfect loyalty and obedience. 
Cyril’s representation of the Son’s creative power and divine dignity as 
communicated or delegated, while the Father reserves to himself (XI 22) 
the av&evTixfj i£ovcr(a, corresponds to his doctrine that the Son owes his 
separate subsistence (bvnocrcaxog, IV 7, cf. XI 10) to his eternal begetting 
by the Father, the sole Ttrjyrj and qqx^I &voqx°S of divine being. 


1 Cf. C. K. Barrett, The Gospel according to S. John, London 1962, 214—216. 
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While passim teaching that the Son had no beginning in time, Cyril 
insists that there is only one ‘unbegun beginning’ or ‘unoriginate origin’ 

(deX*l foaeX°s) • 

Nor are there two first principles. No: the Father is the Head of the Son, there is one 
‘arche*. For the Father begot the Son ‘Very God’, styled Emmanuel... ‘God-with-us’ (XI14). 

Brook no talk of a temporal beginning of the Son; but as his timeless beginning acknow¬ 
ledge the Father. For the beginning of the Son — a beginning timeless, incomprehensible, 
unbegun — is the Father (XI20). 

Surely it is highly arbitrary and unnatural to read into such passages an 
unspoken, unhinted distinction between person and nature and to interpret 
Cyril as meaning that only as Person has the Son a ‘timeless origin’, while 
Assuming that his (concrete) essence or substance is identical with the 
Father’s and so is unoriginated. Why should Cyril pass over such an im¬ 
mensely important point in silence? Relevant also is the uneasiness of the 
copyists on this point, an uneasiness reflected in their efforts at XI 4, 6, 7,13 
to make Cyril call the Son ‘anarchos’ l . The two decisive arguments against 
the other view are Cyril’s total silence about both the person-nature distinc¬ 
tion and the numerical identity of substance, especially in XI 16 and in the 
‘anarchos’ passages 2 , and, secondly, the fact that Cyril’s (perfectly orthodox) 
doctrine can be otherwise explained (see below) by assuming another 
underlying logical pattern wherein nothing has to be forced into a Pro¬ 
crustean mould but all his sayings fall naturally into place. But we may 
mention some supporting considerations - although it is difficult to prove 
the obvious. (1) The parallelism between the various doctrines which Cyril 
pairs and contrasts, teaching one and rejecting the other. For example, in 
the many passages where Cyril teaches that the Father created the creatures 
but begot the Son, or distinguishes between the Son’s temporal and his 
timeless ‘beginning* (origin), or insists that the Son is a true ‘natural’ Son 
and has not been promoted to ‘sonship’ by advancement or adoption, there 
is clearly agreement between him and his opponents to the extent that 
what is in question is the precise relationship of two things to each other, 
not the relationship of something to itself. Similarly the earnestness of 
Cyril’s positive teaching, as when he says that the Son shares his Father’s 
glory, makes sense as a further definition of his view that the Son shares 
with the Father a generically (see below) common nature, whereas it is 
incredible that Cyril’s basic tenet was one (the ‘numerical identity*) that 
would both immediately decide and trivialize all the discussions in which he 
so earnestly engages. (2) S. Cyril regularly represents the true doctrine as 


1 1 assume that in all these passages draggoc is an interpolation. If dvagxog is 
rightly printed by R.-R. in one or two of these passages, clearly it would be a denial of a 
beginning in time . 

2 Parallelled by the total silence about the person-nature distinction in the ‘subordi- 
nationist* passages, e. g., VII 5; X 5; XI, 10, 22, 16; XV 26, 30. In respect of the Word’s 
rdle and being alike, Cyril thinks, not of God and Son, but of God the Son. 
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the Royal Road between opposite extremes (XI 17 and the ‘neither. . . 
nor’ passages, of. XI 13, 16, 18; XV 9, 27, 30; XVI 4; XVH 34; IV 8), 
and he represents heresy as both widespread and disguised . The maximizing 
heresy cannot, therefore, be overt Sabellianism, which was not then wides¬ 
pread; apparently, then, as Tout6e noted 1 , Cyril’s target was some con¬ 
siderable group, of which ‘the Dragon of Ancyra’ (Marcellus, XV 27) was 
only the most conspicuous, within the Athanasian party. 

How , then, did Cyril hold simultaneously the true divinity of Christ and 
the unity of God (‘We preach not three Gods’, XVI 4)? Everything fits 
together, and the Catecheses become lucid, if we suppose that Cyril, in the 
tradition of Origen and Eusebius, though to their right, was a representative 
of the (not entirely uniform) ‘Eastern’ theology, and that this theology 
regarded deity not as a species but as a genus 2 , of which the Three are 
individual subsistent species. Within the central Aristotelean tradition this 
is the obvious, indeed almost inevitable, way of regarding the Trinity. For, 
as St Thomas Aquinas pointed out in the case of angels, no immaterial 
(spiritual) species can have more than one instance, since members of the 
same species are distinguished from one another by their matter; hence 
every angel is unique and comprises an entire species in himself 3 . A theology 
based on such an underlying or implicit logic will hold, as the Eastern 
theology held, ‘three hypostases’ (and Cyril insisted that both Son and 
Holy Ghost are bvndoxaxoqy IV 7, XI10, XVH 6, implying an independent 
existence). Such a theology, indeed, will present ail the features emphasized 
in the Catecheses and in the Homoeousian sources. In the biblical manner it 
will emphasize not the divine substance but the work of the divine Three in 
effecting man’s salvation. It will suspect of latent Sabellianism any hint of 
a numerical identity of the divine substance and also any doctrine of the 
specific unity of the divine nature as logically implying numerical identity 
and so (see below) engulfing the Son’s being in that of the Father. As 
subsistent species belonging only to the same (divine) genus, Father, Son 
and Holy Ghost will be unique; the pattern will be, not ‘One God: Father, 
Son and Spirit’, but, as in the Catecheses and in the Jerusalem Creed 4 of 
which they are an exposition, ‘One God, One Son and Lord, and One Holy 
Ghost’. The genus-individual species logic explains how the Catecheses can 
combine a strong doctrine of the true and proper divinity of the Son with 
decidedly ‘subordinationist’ passages. For there can be inequality between 
species of the same genus, and in the Trinity the generation of the Sonjn 


1 Dies. I, n. 17; PG 33, col. 43-44; also on XI10, col. 701—2, and on XI17, col. 711—2. 

2 H. A. Wolfson holds (Philosophy of the Church Fathers I, Cambridge, Mass. 1956, 
pp. 321—4) that Origen and Tertullian used the genus-species logic. 

3 Sum. theol., I, q. 50, a. 4; of. q. 76, a. 2, ad 1. 

* In the Creed of Nicaea and the ‘Constantinopolitan* Creed, ‘one* is missing before 
‘Holy Spirit*. 
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fact establishes a hierarchy. There will be no room for a strong person- 
nature distinction, for the Son’s very name will, in the biblical manner, 
indicate his r61e and nature just as (also on the Aristotelean-Thomist 
principle, ‘actio sequitur esse’) his dependency on the Father in his r61es as 
creator, lord, king and judge corresponds to his nature as Son, &e6g (in 
Cyril’s phrase, though perhaps never attributively) yewrftelg. ‘Son’, whether 
in Hebraic or Scholastic thinking, implies simultaneously the inheritance 
of nature and authority and derivation, dependence and subordination. 
Generic unity can easily be combined with a ‘political’ conception of the 
hierarchical unity of the divine creation and governance of the world (here 
Jerusalem’s close ties with the imperial family may be relevant) - see quota¬ 
tions above; and the Platonist idea of a one-many participation may be 
close to this conception of a shared imperium and to the conception of the 
Son as image of the Father and replica of his Deity. In the Cat . this ‘political’ 
conception of the ‘monarchia’ is probably supplemented by the idea of 
‘unity of race’, which safeguards the preeminence of the Father as origin; 
hence Cyril’s emphasis on the Father’s being sole ‘arche’ and ‘Head’, where 
he no doubt has in mind the biblical doctrines that Adam is head of the 
human race and Christ is head of the new creation with which He at the 
same time forms a unity. Finally, a theology based on the genus -species 
logic will be suspected of either subordinationism or of tritheism, and 
perhaps of both. 

S. Cyril’s refusal of the ‘homoousion’,during much of his episcopate shows 
that he was aligned with the central or ‘moderate’ Eastern party*, and in 
357-9 he was clearly allied with the leading ‘Homoeousians’. Now, there is 
a fair amount of independent evidence that this characteristically Eastern, 
Origen-inspired theology followed the broad pattern of the genus-species 
logic as described above. According to Socrates (I 23) after Nicaea the 
champions of the opoovotov (the ambiguity of the word is well known) 
were accused by their (apparently orthodox) opponents of Sabellianizing 
and destroying the existence of the Son of God. Socrates emphasizes that the 
strife was due to mutual misunderstandings; but the confusion may have 
been logical as well as linguistic. Sozomen (II18) similarly stresses the part 
played by semantics, and adds that the Nicaeans accused their opponents of 
polytheism. In III 18 Sozomen tells us that Eusebius of Caesarea and other 
eminent Eastern bishops distinguished between dftootoiog and dfioiotioiog 
and maintained that the former word applies only to material species, 
while corresponding relationships between spiritual beings (God and 
angels) are properly expressed by o/xoiovoiog. (This throws light on 
Eusebius’ questions at Nicaea and on Cyril’s refusal of the 6/ioovaiov.) 

1 In 343 (342?) Cyril’s predecessor Maximus with the Western bishops at Serdica deposed 
his metropolitan Acacius while at Philippopolis Acacius with the Eastern bishops (appa¬ 
rently) deposed Maximus. Before his death ca 349 Maximus appointed his own sucessor, but 
Cyril accepted the see from Acacius. The Cat. are ca 360. 
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Again, Cyril regularly observes the semantic distinction, founded in NT 
usage, between &e6g and 6 feds, and this distinction is made explicit in the 
synodical letter of his ally, Basil of Ancyra (AD 359; Epiphanius, Haer . 
73, 9). 

Here Basil, like Cyril, stresses that the Son, as genuine offspring of the 
Father, has the essential predicates of Deity; He is, in S. Cyril's language, 
‘Very God*, perfect Son of the perfect Father (XI 18). This Eastern theo¬ 
logy, therefore, cannot be accused of ‘subordinationism’ in any pejorative 
sense; referring to Basil's letter, Athanasius concedes the essential orthodoxy 
of the position (Syn. 41). 

The Greek Fathers did not understand the divine unity merely arithmetic¬ 
ally. In this theology the ‘Monarchy' is safeguarded in many ways: 1. There 
is a single source of being. 2. ‘God' is the proper name only of the Father. 
3. The Three possess a generic unity. 4. There is a single, harmonious divine 
action, creative, regal, salvific. 5. Son and Spirit possess sovereignty from 
the Father, who alone possesses it av&evrixajg. 6 . There is perhaps (analo¬ 
gically) a kind of ‘unity of race*. 7. The Three are Inseparables, the Holy 
Ghost being ever avfi7ia^6v (Proc. 15; XI 16, XV 24, XVII 5). Yet 
the divinity of Son and Spirit is equally safeguarded; standing absolutely 
on the divine side of the gulf separating God and creatures, they have the 
divine nature, are co-worshipped and co-glorified with the Father, are co¬ 
ordinated with Him in the Creed (XVII 34) and in the baptismal formula 
(XVI 4) and are the source of created being and grace (of. XVI 24). This is 
a beautiful and thoroughly biblical theology which incidentally establishes 
continuity between the Son’s eternal and earthly life. 

S. Cyril, however, never mentions the genus-species relationship - he very 
rarely introduces any philosophical concepts - and it has been far from my 
intention to foist a system upon him or to scholasticize him. Yet no man can 
think outside all categories and apart from all models, and my purpose has 
been to show that, whereas on the (in any case less appropriate) species- 
instance logic we are forced to attribute to S. Cyril very important doctrines 
which seem quite alien to his thought and to distort or devalue much of 
what he says, there was in the air a. probably traditional, alternative logic 
which enables us to take seriously and give full value to everything that he 
does say; but here, in the interpretation of S. Cyril, the use of this alternative 
logic stops. 

Holding the true divinity of the Son, his co-etemity, co-equality and 
consubstantiality with the Father, the Cyril of the CcUecheses was perfectly 
orthodox, even by the standard of the Nicene Creed. For this Creed was not 
concerned with the Unity, and opoovoiov could mean generic coessentiality. 
S. Cyril's objection to the dpoovoiov was probably that it was a philoso¬ 
phical technical and non-scriptural word, lent itself to misinterpretation 
and probably in the fourth century naturally meant ‘of the same 
specific nature'. Cyril was almost certainly concerned with the Unity and 
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en pleine conscience rejected the view of it as a mathematical problem. 
While implying that the Son’s equality is a derived equality, he regarded, 
Platonically, the eternity of the Son’s possession of Deity as more important 
than his lack of dyewrjoia. But he still attached importance‘to the Son’s 
being the Son and not the dyhnn]rog, and probably this was the chief 
difference between S. Cyril and S. Athanasius (who, at least in 350, probably 
did not hold numerical identity). It is this exposition of the Trinity genuinely 
in terms of Father, Son and Spirit that makes the CcUecheses a great work. 
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P. Stockmeier, Miinchen 


Glaube und Religion kennezichnen in einer charakteristischen Weise das 
geschichtliche Selbstverstandnis des Christentums. Wahrend allerdings 
Glaube ganz und gar vom Evangelium her gepragt ist, besitzt der typisch 
romische Begriff religio keine Entsprechung in der Heiligen Schrift. Allein 
dieser Tatbestand lenkt unsere Aufmerksamkeit auf jenen Vorgang der 
Begegnung beider GroBen und er stellt uns zugleich vor die Frage, ob mit 
religio das eigentiimlich Christliche zutreffend artikuliert oder ob im Gefolge 
der dialektischen Theologie zu Recht ein Gegensatz statuiert wird. Auch 
wenn man den Voraussetzungen der letzteren nicht in allem folgt, ist der 
ProzeB dieser religidsen Interpretation des Christentums ein historischee 
Phan omen, das der kritischen Analyse bedtirftig ist. 

Nach ihren Inhalten wurde das Verhaltnis von Glaube und Religion viel- 
fach untersucht, vor allem von seiten der religionsgeschichtlichen Schule. 
Schon das friihe Christentum stellte die Differenz zum Heidentum in seiner 
Gotterkritik scharf heraus K Anderseits bewegte man sich in der Argumen¬ 
tation weithin in den formalen Strukturen antiker religio , wie uns gerade 
ein Kronzeuge christlich-romischer Geistesart, Tertullian, beweist. Die Hin- 
wendung zur biblischen Botschaft erfolgte nach den Vorstellungen der 
Horer; damit behaupteten sich auch in den Kreisen der Glaubigen Kate- 
gorien der religidsen Umwelt, die das Erscheinungsbild des Christentums 
nachhaltig beeinfluBten. Eine Analyse dieses geschichtlichen Prozesses klart 
nicht nur das Vorhandensein schriftfemer Elemente im friihen Christentum 2 , 
sie wirft ein bezeichnendes Licht auf die Entwicklung der religio Christiana 
tiberhaupt 3 . 


I. Das Glaubensverstandnis Tertullians 

Als lateinisches Aquivalent fiir das neutestamentliche nlorig dient bei den 
westlichen Kirchenschriftstellern vor allem fides*. Der Terminus ist befrach- 

1 So z. B. Tertullian, Apol. lOf. (CChr I, 105—109). 

2 Die Berucksichtigung dieses Sachverhalts ermdglicht eine scharfere Sicht der Zu- 
sammenhange, als sie etwa bei J. Lortz, Tertullian als Apologet I. II, Munster 1927—28 1 
zum Au8druck kommt. 

3 Zum grundsatzlichen Problem siehe H. Fries, Art. Religion, in: HThGB IT, 428—441. 

4 G. Koffmane, Entstehung und Entwicklung des Kirchenlateins bis auf Augustinus- 
Hieronymus, Breslau 1879, 54. 
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tet mit einer differenzierten Bedeutungsgeschichte, die stark aus romischem 
Gedankengut gespeist ist und eine Vielfalt von Gehalten impliziert 1 ; er 
druckt jenes sittlich-rechtliche Gefiihl aus, in dem sich der einzelne sowohl 
seinen Mitmenschen wie den Gottem gegeniiber verpflichtet weiB. Im Sinne 
von „Glaube“ hat der Begriff vor allem im Christentum seine Auspragung 
erfahren, wobei das romische Erbe miteingebracht wurde. 

Die "Oberaahme des Wortes fides aus der Allgemeinsprache erfolgte im 
Zuge einer Bedeutungsverengung, insofern es nun „den christlichen Glauben, 
den man durch die Taufe annimmt, bezeichnet“ 2 . Diese inhaltliche Be- 
stimmtheit des christlichen Glaubens begegnet uns vor allem in der Be- 
tonung der regula fidei 3 \ letztlich bleibt er aber an Christus gebunden 4 . Wie 
stark freilich auch Tertullian bei der Adaption dem iiberlieferten Denken 
verhaftet blieb, erweist das rechtliche Verstandnis des Terminus fides, der 
nahezu synonym mit lex gebraucht wird 5 . 

Neben fides verwendet der Afrikaner vor allem das Verbum credere , um 
den Akt des Glaubens auszudriicken 6 . So heiBt es in gut biblischem Sinn: 
Denique Abraham deo credidit et iustitia deputatus ab illo est 7 . Es ist aber 
bezeichnend, wie sehr Tertullian gerade in diesem Zusammenhang den 
Glauben der Geduld (patientia) zuordnet und damit dessen rechtfertigende 
Funktion einengt. GewiB kommt die Bedeutung des Glaubens oftmals zur 
Sprache, freilich mehr als Moglichkeit einer neuartigen Einsicht in das 
gottliche Heilsgeschehen denn als Antwort auf den Anruf Gottes. Orientiert 
an Paulus, aber gesteigert bis zur provozierenden Widerverniinftigkeit for- 
dert Tertullian die Haltung des Glauben hinsichtlich der Heilskraft des 
Taufsakramentes: Nos quoque ipsi miramur , sed quia credimus 8 . Ohne 
Zweifel wird hier im Gegeniiber von mirari und credere das Paradox christ¬ 
lichen Glaubens sichtbar; insofern er freilich im Horizont der Erkenntnis 
steht, ist seine Rolle als grundlegendes Verhalten Gott gegeniiber in den 

1 Vgl. vor allem den einschlagigen Artikel von E. Fraenkel, in: Thesaurus Linguae 
Latinae VI 1, 661—691; ders., Zur Geschichte des Wortes Fides, Rhein. Museum 71, 
1916, 187—199. Kritische Erwagungen dazu finden sich bei R. Heinze, Fides, Hermes 64, 
1929, 140-166. 

2 St. W. J. Teeuwen, Sprachlicher Bedeutungswandel bei Tertullian. Ein Beitrag zum 
Studium der christlichen Sondersprache, Paderborn 1926, 30. 

3 Ausfiihrlich in Praescr. haeret. 13 (CChr I, 197f.); Virg. vel. I 3 (CChr. II, 1209). 

4 Zur Heilsbedeutung des Glaubens vgl. etwa Adv. Marc. V 13, 9: Monet iustificatos ex 
fideChristi non ex lege , pacem ad deum habere (CChr I, 704). Neben der allgemeinen Bedeu¬ 
tung im Sinne von „meinen“ verwendet Tertullian immer wieder die romischen Sinn- 
komponenten, wie uns das Zettelmaterial des Thesaurus Linguae Latinae bestatigt. 

3 Siehe z. B. Adv. Jud. 2-1 (CChr II, 1341-1349). 

6 Dazu vgl. E. Lofstedt, Zur Sprache Tertullians, Lund-Leipzig 1920, 91f.; ferner 
Ch. Mohrmann, Credere in Deum. Sur Interpretation theologique d’un fait de Langue, in: 
Etudes sur le Latin des Chretiens I 2 , Rom 1961, 195—203. 

7 Tertullian, Pat. 6, 1 (CChr I, 306), und zwar im AnschluB an Gen 15, 6. 

8 De bapt. II 2 (CChr I, 278). Zur Analyse des Glaubens bei Tertullian siehe auch 
U. Wikkert, Glauben und Denken bei Tertullian und Origenes, Zeitschrift fur Theologie 
und Kirche 62, 1965, 153-177, bes. 16Iff. 
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Hintergrund gertickt. Diese Tendenz zur Nivellierung spricht auch aus jener 
Beschreibung des Weges zu Gott, der durch das „geschriebene Wort“ (der 
Offenbarung) ermoglicht wird, „falls jemand sich nach Gott auf die Such© 
machen, nach dem Suchen ihn finden, nach dem Finden an ihn glauben, 
nach dem Glauben ihm dienen mochte" i. Uniibersehbar wird hier deutlich, 
dafi christlicher Glaube fur den Pragmatiker Tertullian eingebettet ist in den 
Vollzug christlichen Lebens. Die Berufung auf den „Glauben aliein“ er- 
scheint ihm verdachtig, er verteidigt darum auch die Notwendigkeit der 
Taufe gegeniiber einer fides nuda 1 2 . Der Afrikaner ordnet den Glauben seiner 
Vorstellung vom Beglement eines christlichen Lebens ein. 

Gegeniiber dem neutestamentlichen Verstandnis steht also der Glaube im 
Gefiige des vielschichtigen Verhaltnisses des Menschen zu Gott. Seine 
zentrale Rolle tritt trotz der Betonung der Absurditat in diesem Rahmen 
zwangslaufig zuriick und somit auch dessen kritische Funktion. Als regvla 
fidei umgreift der Glaube zwar nachhaltig das christliche Leben, aber eben 
im Sinne einer lex, also unter romisch-iuridischem Aspekt. Das Gottesver- 
haltnis des Menschen erscheint vor allem unter dem Modell der rdigio. 


II. Das Christentum als religio 3 

tJberraschend oft verwendet Trrtullian den Begriff rdigio, um die Gesamt- 
heit christlicher Glaubenshaltung auszudriicken. Diese Redeweise, die wie 
gesagt in der Heiligen Schrift kein Aquivalent besitzt, bot sich von der 
religios-geistigen Situation der Umwelt her an. Dadurch wurde die Bot- 
schaft des Evangeliums mit einer langen Tradition religiosen Denkens kon- 
frontiert 4 , ein Vorgang, der zweifellos auch von interpretativer Wirkung 
war. Das Christentum sah sich namlich vor die Notwendigkeit gestellt, dem 
Vorwurf des Aberglaubens entgegenzutreten, der von seiten des Heiden- 
tums wegen der Ablehnung der Kultopfer erhoben wurde. Dieser Anklage 
begegneten die Apologeten notgedrungen mit der Argumentation, daB es 
sich gerade umgekehrt verhalte, das Christentum sei die wahre Religion, der 
Gotterkult hingegen Aberglaube. Tatsachlich kennzeichnet Tertullian — ahn- 
lich wie Minucius Felix 5 6 - die heidnischen Kulte und Riten als superstition. 


1 Apol. 18,1 (CChrl, 118). 

2 Bapt. 13, 2 (CChr 1,289). 

3 Die Adaption antik-religidser Vorstellungen laBt sich naturlich auch in griechisch- 
christlichen Texten beobachten; als typisch rdmischer Begriff macht rdigio aber seinen 
EinfluB beim tlbergang zum Lateinischen gel tend. 

4 Hierzu siehe B. Muth, Romische religio, Innsbruck 1962 (mit Literatur). 

5 Zu seiner Argumentation vgl. C. Becker, Der ‘Octavius’ des Minucius Felix. Heidnische 
Philosophie und fruhchristliche Apologetik, Miinchen 1967, 28ff.; G. Lieberg, Die rdmische 
Religion bei Minucius Felix, Rhein. Museum 106, 1963, 62—79. 

6 So Anim. 37, 1 (CChr U, 893); dazu J. H. Waszink, Quinti Septimi Florentis Tertulliani 
De anima edited with introduction and commentary, Amsterdam 1947, 425. Femer Ter- 
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und zwar in den Bahnen romischer Denkweise 1 . Die Diskussion urn das 
Verstandnis des Christentnms als religio wnrde also den Glaubigen von 
auBen aufgedrangt, insoiem man sich gegen die Abwertung als superstitio 
bzw. des Vorwurfs der Irreligiositat iiberhaupt erwchren muBte; die gauze 
Gdtterkritik zielt beispielsweise darauf, den christlichen Glauben als vera 
religio auszuweisen. Tertullian schlagt mit der ihm eigenen Scharfe zuriick 
und erklart den Polemikem: „indem ihr eine Liige verchrt und die wahre 
Religion des wahren Gcttes nicht nur verschmaht, sondem sogar bekampft* 
geratet ihr in das Verbrechen der Irreligiositat** 2 . Aus einer apolcgetischen 
Notwendigkeit ergibt sieh die Konsequenz, das Christentum als religio zu 
propagieren. Das Kriterium der Wahrheit dient dabei zur Bestimmung des 
Verhaltnisses beider GioBen, denn „aus der Wahrheit baut sich die Liige 
auf, aus der Religion 6ttzt sich der Aberglaube zusammen** 3 . Die Ausein- 
andersetzung mit der heidnischen Umwelt drangte den Apolcgeten das 
Thema religio auf und sie ve rwoben es folgerichtig mit dem biblischen Keryg- 
ma. Man muB diesen Prcz< B von den je verschiedenen Ansatzen her betrach- 
ten, um in dem Komplc x der religio Christiana die Differenz zu markieren 4 . 

Das junge Christentum suchte sich bewuBt abzugrenzen von Heiden und 
Juden; gerade auch im Bereich der Religion erfuhr die alte Welt einen 
uniibersehbaren Wandel. Tertullian selbst ist bedacht, die Reinheit kulti- 
scher Formen zu wahren; so auBert er sich hinsichtlich ungewohnter 
Praktiken beim Gebet: „ Sole he Dinge rechnet man nicht zur Religion,, 
sondem zum Aberglauben; affektiert und gezwungen, me hr einem angst- 
lichen als vemiinftigen Dienste entstammend, sind sie gewiB auch daram zu 
unterdriicken, weil sie uns den Heiden gleich machen** 5 . Das christliche 
Gottesverhaltnis ermoglichte also eine Kritik kultischer Gepflogenheiten, 
ein Sachverhalt, der im Glauben grundet, auch wenn er nicht ausdriicklich 
erwahnt wird. 

tullian, Adv. Marc. I 9, i (CChr I, 449); Min. Felix, Oct. 24, 10 (ed. Kytzler 138); 38, 7 (ed. 
Kytzler 206). 

1 Die RSmer betrachteten superstitio als Gegensatz zu religio , vgl. E. Linkomies, Super¬ 
stitio, Arctos II (Helsinki 1931) 73—88, 86. Superstitio schloB ein negatives Element mit 
ein, das in etwa auch in Augustins Unterscheidung zum Ausdruck koromt: „Cum religioeum 
a superstitioso ea distinctions discerned, ut a superstitioso dicat timeri deos, a religioso autem 
tantum uereri ut parades, non ut hostes timeri “ (Civ. dei 6, 9; CChr XLVII, 178). 

2 Apol. 24, 2: qui mendacium colentes ueram religionem ueri Dei non modo neglegendo, 
quin insuper expugnando, in uerum committitis crimen uerae irreligiositatis (CChr I, 133). 

2 Ieiun. 16, 7: Ex ueritate mendacium struitur, ex religione superstitio compingitur (CChr H^ 
1276). 

* Dieser konkrete Anlafi fiihrte natiirlich zur ^Reflexion iiber den heidnischen G6tter- 
dienst 44 , aber der christliche Glaube begriff sich zunachst nicht theoretisch „im neuartig 
universalen Horizont der Menschheit” als religio Christiana, sondem aus dem Umstand, 
daB man es der Irreligiositat und des Aberglaubens bezichtigte. Vgl. W. Kamlah, Christen¬ 
tum und Gcschichtlichkeit. Untersuchungen zur Entstehung des Christentums und zu 
Augustins „Burgerschaft Gottes 44 , 2. Aufl. Stuttgart-Kdln 1951, 99. 

&Orat. 16, 1 (CChr I, 266). Vgl. dazu auch die Unterscheidung Augustins diese S. oben. 
Anm. 1. 
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Trotzdem kann man nicht ignorieren, daB mit dem Versuch, das Christen- 
turn als vera religio auszuweisen, auch die Strukturen romischer Religiositat 
Platz griffen. Schon der Verzicht auf eine spezifisch christliche Wortbildung, 
also auf die philologische Klarung des Problems, begiinstigt den Import 
fremder VorsteUungen, wobei freilich die inhaltliche Andersartigkeit nicht 
zu ubersehen ist. Gerade Tertullians Sehriften demonstrieren, wie sehr ihr 
Verfasser vertraut ist mit romischem Milieu 1 , daB trotz aller Distanz und 
Kritik am religio sen Verhalten der Umwelt deren EinfluB nicht ausgeschaltet 
ist. Auf das rechtliche Verstandnis des Christentums wurde schon ofters 
hingewiesen 2 , und zweifellos findet hier das romisch-religioae Denken seinen 
Niederschlag. Schon die Gottesvorstellung ist gepragt vom Leitbild des 
pater familias 3 , und das Verhalten des Menschen zu Gott betrachtet der 
Afrikaner weithin unter dem Aspekt des Rechtes; massiv bricht das Prinzip 
des do ut des durch, wenn er unter dem Hinweis auf das angebliche Regen- 
wunder unter Mark Aurel behauptet: „Wann ist einmal unseren Kniebeugen 
und dem Fasten zum Trotz die Durre nicht gewichen?" 4 Und den Martyrem 
erklart Tertullian aus der gleiohen Einstellung heraus: „Wenn ihr auch 
einige Lebensfreuden verloren habt, so ist es ja ein Handelsgeschaft (nego¬ 
tiation etwas zu verlieren, um groBeres zu gewinnen" 5 . Der Gerichtsgedanke 
spielt in einer solchen Christlichkeit eine iiberaus wichtige Rolle, und damit 
gewinnt wieder die Furcht im Leben des Glaubigen eine tragende Funktion 6 . 
Unter diesen Voraussetzungen ist es klar, daB auoh die Umschreibung der 
christlichen Gemeinde in einer iuridisch orientierten Terminologie erfolgt: 
Corpus sumus de conscientia religionis et disciplines unitate et spei 9 foedere 7 . 
In dem Bestreben gerade fur das Christentum den Charakter der wahren 
Religion zu beanspruchen, iibemimmt Tertullian Strukturen romischer 
religio . 

Die Kennzeichnung des christlichen Glaubens als vera religio entspringt 
offensichtlich der polemischen Diskussion mit dem Heidentum. Tertullians 
Vorgehen war fraglos von der Notwendigkeit der geschichtlichen Stunde 
diktiert, und es besteht kein Zweifel, daB durch die Begegnung mit dem 
christlichen Glauben auch das Verstandnis der Religion einen tiefg~eifenden 
Wandel erfahren hat. Andererseits zeigt uns aber gerade das Schrifttum des 
Afrikaners, daB die Interpretation des Christentums nach dem Modell antik- 
romischer Religiositat Strukturen ausformte, die der Kritik des Glaubens 
unterliegen. 


1 Einschlagige Hinweise bietet J. Lortz, Tertullian II, 198 ff. 

3 Beachte dazu vor allem die Untersuchung von A. Beck, Rdmisches Recht bei Ter¬ 
tullian und Cyprian. Eine Studie zur friihen Kirchengeschichte, Halle 1930. 

3Apol. 34, 2(CChrI, 144). 

4 Scap. 4, 6 (CChr II, 1131). 

* Mart. 2, 6 (CChr I, 4). 

6 Vgl. test. anim. 2 (CChr I, 176—178). 

7 Apol. 39. I (CChr I, 150). 
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Le titre de Patriarche cecumlnique 4 l’lpoque 
de Michel Clrulaire et le schisme entre les Eglises 


A. Tttilieb, Enghien-les-Bains 


Dans la communication que j’avais pr6sent6e k la IVfe Conference inter¬ 
national des Etudes patristiques d’Oxford en septembre 1963, je m’etais 
efforod de pr^ciser le sens de l’adjectif olxov/ievixdg dans la tradition patristi- 
que et dans la tradition byzantine 1 . Cette recherche m’avait permis d’abor- 
der retude du titre de patriarche ceoumenique, qui apparait fermement dans 
l’Eglise d’Orient aux alentours du VT6 sifecle et qui devait etre rapidement 
1’apanage exclusif des eveques de Constantinople. Cependant, les limites de 
la communication pr^cedente m’avaient empeche de poursuivre l’histoire de 
ce titre au del& de la fin du Vile sifecle. C’est pourquoi je me propose de 
reprendre aujourd’hui cette histoire pour en pr^ciser le role k l’epoque du 
schisme entre Cterulaire et la chretiente occidentale. 

A vrai dire, A la fin du VTIfe si&cle, Padjectif olxov/jievixdg et le titre de 
naTQidgxys olxovfievixiq , qui en est le complement, pr4sentent une acception 
trfes claire dans les souroes ecciesiastiques. Comme je l’ai indique prec6- 
demment, les aotes du Vie conoile ceoumenique, tenu k Constantinople en 
680—681, r6velent en effet que Padjectif oixovpevixoQ s’applique pr6cisement 
aux institutions et aux personnes chargees de garantir la foi commune aux 
Eglises d’Orient et d’Occident, telle qu’elle a ete definie par les synodes 
generaux, convoques par l’empereur dans l’union ecciesiastique entre les 
villes imperiales de Rome et de Constantinople. Pour la doctrine patristique 
de roecum6nisme qui s’eiabore definitivement entre le Vie et le VIII6 siede, 
il n’est pas d’ailleurs de concile oeoumenique en dehors de cette union, qui 
appelle Paccord des trois autres sieges patriarcaux de l’epoque, Alexandrie, 
Antioche et Jerusalem, et la ratification des eveques du monde entier 2 . 

C’est ainsi, on Pa dit 6galement, que les invitations au Vie concile cecum4- 
nique furent adressees respectivement par Pempereur Constantin IV Pogo- 
nat k Donus de Rome, pape oecum6nique 3 , et k Georges de Constantinople, 
patriarche oecum4nique, charge de transmettre Pinvitation k son coliegue 
d’Antioche, Macaire, qui professait une doctrine contestable Pour la 

1 Voir A. Tuilier, Le sen» de l’adjectif olxovfievixdg dans la tradition patristique et dans 
la tradition byzantine, Studia Patristica VII, Berlin 1966 (Texte und Untersuchungen 
zur Geschichte der altchristlichen Literatur 92), pp. 413—424. 

2 Mansi S. C. XII, 991 A 3 Mansi S. C. XI, 196 A-B 

4 Mansi S. C. XI, 201 B-D 

17 Cross, Studia Patristica XI 
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pentarchie byzantine, les deux premiers siAges sont Agalement oecumAniques 
et Constantinople joue dans le monde grec le meme rfile que Rome dans la 
chr6tient6 latine. Mais, tandis que l’Eglise romaine est A la tete du eeul 
patriarcat d’Occident, la primautA constantinopolitaine en Orient maintient 
la coll6gialit4 patriarcale avec Alexandrie, Antioche et Jerusalem, et le fait 
souligne le role particulier de PAveque de Constantinople, qui devient 
Pintermediate naturel entre Rome et les Eglises orientales. Pour ces demiA- 
res, Paccord entre Rome et Constantinople est une rAalitA primordiale et au 
VIIA concile g6n6ral, tenu k Nic6e en 787, les Sieges orientaux ratifiArent le 
culte des images, parce qu’il Atait approuvA k la fois par le pape et par le 
patriarche oecumAnique de Constantinople K 

En tant qu’Aveque de la capitale et garant de Porthodoxie officielle, 
ratifiAe collAgialement, le chef de PEglise byzantine est done pour tout 
POrient le patriarche oecumAnique. Certes, les sieges orthodoxes d’Alexan- 
drie, d’Antioche et de Jerusalem continuent de revendiquer leur caractere 
melkite, qui indique leur fidAlitA k la doctrine impAriale et qui est en quelque 
sorte la traduction orientale du titre d’oecumAnique 1 2 . Mais, ils passent sous 
la domination islamique des le VIIA siAcle et ils perdent de ce fait une partie 
de leur influence. Au reste, les Eglises orientales, affaiblies par PhArAsie 
monophysite, peuvent difficilement revendiquer un role oecumAnique. Quant 
k Rome, dAfinitivement sAparAe de Pempire k partir du VIIIA siAcle, elle 
recuse 1’ApithAte d’une maniAre explicite depuis les pontificats de PAlage II 
(578-590) et de GrAgote le Grand (590-604). Cependant, loin d’affaiblir la 
primautA romaine, cette situation confirme le magistAre du pape dans la 
fidAlitA A la tradition apostolique en dehors de toute allAgeance au pouvoir 
imperial. En rAservant une place d’honneur aux legate romains qui sont 
invites k exprimer la foi commune avant tous les PAres et avant lui, Taraise, 
qui prAsidait le VIIA concile gAnAral, ne laisse aucun doute sur Pattitude de 
Constantinople k cet Agard. Inversement, ces memes legate reconnaissent la 
prAsidence de Taraise, et, A la 36 session, apres la profession de foi des reprA- 
sentants des Sieges orientaux, ils soulignent A leur tour Pimportance de 
Paccord entre Rome et Constantinople pour toute PassemblAe 3 . Le titre 
d’cecumAnique, qui avait AtA appliquA A Taraise dans les lettres de con¬ 
vocation conciliate et qui avait suscitA les reserves du pape Hadrien 4 , 
comme celles de GrAgote le Grand deux siecles plus t6t 5 , n’empechait pas 
la communion entre POrient et POccident chrAtiens. 

II n’en sera pas de meme au XIA siAcle, A l’Apoque de la rupture definitive 
entre les Eglises. A cette Apoque, le titre de patriarche oecumAnique, com- 


1 Consulter Mansi S. C. XII, 959—1154 passim. 

2 Le fait est notamment confirme par Theophane, Chronographie, Prooemium IV 12, 
qui accorde le titre d’obcumenique aux cinq sieges de la pentarchie byzantine. 

3 Mansi S. C. XII, 1146 C-D. 

4 JaffA-Wattenbach 2448 (1882). 

5 Voir A. Tuilier, op.cit., p. 423. 
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plEtement dEtoumE en Occident de son sens original, apparaitra comme un 
grief fondamental dans le fameux rEquisitoire du cardinal Humbert contre 
1© chef de l’Eglise byzantine. L’expression, qui figure en conclusion de ce 
rEquisitoire, ut in filiis suis anathematizaret apostolicam sedem, contra quam 
seipsum adhuc suscribit oecumenicum patriarcham , resume tous les reproches 
qui sont faits 4 l’Eveque de Constantinople et elle justifie la sentence qui est 
portae contre lui 1 . Humbert connaissait toutes les reserves antErieures des 
pontifes romains sur le titre d’cecumEnique et il les pousse 4 leur terme 2 . Le 
fait est important 4 noter puisque, sans penser malice, l’Occident a cru 
longtemps que le schisme entre les Eglises avait essentiellement pour origine 
les pretentions de Michel CErulaire 4 1’hEgEmonie ecclEsiastique sur la 
chrEtientE mEdiEvale. 

Certes, on Pa dit, le titre d’cecumEnique a toujours EtE mal compris en 
Occident ou son Equivalent, Fadjectif universalis , avait un sens juridique 
et, 4 l’Epoque du schisme photien, Anastase le BibliothEcaire n’avait pas 
rEussi 4 combattre cette interpretation erronEe dans F esprit des Latins, qui 
reprochaient toujours au patriarche byzantin de revendiquer la suprEmatie 
sur l’Eglise universelle 3 . En fait, FEquivoque reproduisait la difference entre 
le gEnie propre aux deux civilisations qui s’affrontaient dans le bassin mE- 
diterranEen. L4 oh le grec avait un sens dogmatique, le latin prEsentait une 
acception juridique. Mais, Faffaire Etait restEe sans consEquence jusqu’au 
XIE siEcle, puisqu’avant cette Epoque les discussions sur le titre d’oecumEnique 
n’avaient pas empechE de professer le meme credo . C’est seulement 4 partir 
de Tan 1000 que la polEmique interfere trEs prEcisEment avec les divergences 
dogmatiques et l’addition du Filioque au symbole de NicEe dans PEglise 
occidentale. 

Cette addition, justifiEe en Occident pour des raisons apologEtiques 4 , 
n’Etait pas intervenue 4 la suite d'un concile gEnEral et elle devait nEcessaire- 
ment susciter Topposition de l’Eveque de Constantinople, au nom de 
1’adhEsion 4 Torthodoxie conciliaire reprEsentEe par son titre d’oecumEnique. 

1 Pour le texte de la sentence d’Humbert, voir PL 143, 1002—1003. Cette sentence est 
reproduite, on le sait, dans l’Edit synodal de Michel C6rulaire condamnant Humbert (cf. 
PG 120,741 C—746 A.). 

2 Voir A. Michel, Humbert und Kerullarios. Studien I, Paderbom 1924, 120—130. 
L'auteur montre que Targumentation d’Humbert provient en grande partie de la polEmique 
du pape GrEgoire le Grand contre le patriarche oecumEnique Jean IV le Jeuneur, 4 la fin 
du VIE siEcle. 

3 Voir A. Tuilier, ibid. 

4 Les thEologiens de l’Epoque carolingienne ont toujours soutenu le Filioque pour Eviter 
d’ignorer le Saint-Esprit dans la procession du Fils. A tout prendre, la formule ex Patre 
Filioque procedit apparatt orthodoxe en latin, oh procedit n’a pas exactement le sens prEcis 
du grec bcnogeverai. En grec, l’addition du Filioque constitue un grave contresens et l’oppo- 
sition des thEologiens byzantins 4 cette addition est plus que justifiEe sur le plan dogmatique 
et sur le plan grammatical. H ne s’agit pas d’une vaine querelle. C’est pourquoi l’addition du 
Filioque a toujours exige un dialogue entre les Eglises pour arriver 4 une formulation ade¬ 
quate de part et d’autre. Cette formulation reste 4 prEciser. 

17 * 
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Ainsi, 1© patriarch© byzantin s© voyait oblige d© manifester c© titr© avec 
une vigueur particular© au moment meme oh, en Occident, 1© parti mona- 
stique pla$ait tous ses ©spoirs de reform© eccldsiastique dans la monarchic 
pontifical©, ©n confondant 1© patriarcat romain avec l’Eglise universelle. 
Sous des complications apparentes, la poldmique trouvait un champ de 
bataille privil6gi6. D6sormais, 1© titr© en question dtait au centre du conten- 
tieux dogmatique qu’il justifiait d© part et d’autre d’une manifere essentielle. 
Dans ce context©, les silences et les affirmations des chroniqueurs occiden- 
taux contemporains et singuliferement de Raoul Glaber, moine de Saint- 
Rdnigne de Dijon et porte-parole des milieux clunisiens favorables 4 la 
monarchic pontifical©, apportent une lumifere decisive sur les origines des 
prdjug6s d’Humbert de Moyenmoutier 4 Tigard de la chr6tient6 orientale. 

Au vrai, Raoul Glaber est une de nos meilleures sources pour Thistoire 
du monde occidental dans la premiere moitid du XI4 sifeole. Ce moine 
bourguignon partage les prdjugds de la plupart de ses contemporains dans 
le monde latin, et son attitude devant les 6v6nements est particulihrement 
rdvdlatrice de Involution de la chrdtient^ romaine 4 cette 6poque 4 . C’est 
ainsi que sa chronique est muette sur la rupture decisive entre Rome et 
Constantinople, qui intervint en 1009, au moment de miection du pape 
Sergius IV, et qui marque sans doute le schisme qu’on attribue 4 tort aux 
6v4nements de 1054. On sait en effet que l’importance de cette rupture est 
interpr6t6e d’une manifere explicite par deux auteurs grecs du XH6 si&cle, 
Nicdtas de Nic6e et Jean de Jerusalem 1 2 , qui font remonter 4 Tavfcnement de 
Sergius IV 1’arrSt ddfinitif de l’dchange des synodiques entre Rome et 
Constantinople, en raison de l’addition du Filioque au symbol© de Nic6e et 
des erreurs des Latins. En vdritd, le silence de Glaber et des sources occidenta- 
les sur cet 6v4nement constitue un phdnomfene surprenant dans les rapports 
oecumdniques. 

Cependant, les informations de Nicetas de Nic6e et de Jean de Jerusalem 
sont confirmees par le tdmoignage d’autres auteurs byzantins 3 4 et, d’une 
maniere plus large, par les indices les plus divers. A la difference de son 
pr6d6cesseur Jean XVIII (1003-1009) qui avait maintenu la communion 
avec Constantinople 4 , Sergius IV avait 6t6 61u pape sous Tinfluence de la 


1 Sur la personnalitd et l’ceuvre de Raoul Glaber, voir notamment M. Prou, Raoul 
Glaber. Les cinq litres de ses Histoires (900—1044), Paris 1886, pp. V—XI et H. Kuypers, 
Studien iiber Rudolf den Kahlen (Rodulfus Glaber). Goch, Vdlcker, 1891. 

2 Voir V. Grumel, Les regestes des actes du patriarcat de Constantinople, n° 819. 

3 Notamment Euthymius Zigab&ne, Panoplie dogmatique XIII. Pour les rdfdrenoes aux 
sources et la critique de ces dernidres, voir V. Grumel, ibid, et A. Michel, Humbert und 
Kerullarios. Studien I, Paderborn 1924, pp. 16—25. 

4 La communion entre Rome et Constantinople sous le pontificat de Jean XVIII est 
attestde, comme on sait, par la correspondance de Pierre d’Antioche k Michel Cdrulaire 
.(cf. PG 120, 800 A). Au moment du schisme, le premier affirme au seoond que le nom du 
pape Jean dtait inscrit dans les diptyques de Constantinople en 1009. II en dtait de mdme k 
Antioche k la mdme dpoque. 
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maison de Tusculum favorable k la cour germanique, pour lors alli6e du 
parti monastique 1 , et dfes son Election, il avait ajout4 k la profession de foi 
synodique, qu’il avait adress^e k Constantinople, le Filioque cher au futur 
empereur Henri II (1002—1024) 2 . Mais cette synodique, comportant 
l’addition contests, avait 4t4 naturellement repouss^e par Thomonyme du 
pontife romain, le patriarche Sergius II (1001 -1019) 3 . Comme son pr&teces- 
seur Sisinnius II, qui avait envoy6 une encyclique aux patriarches orientaux 
pour combattre une premiere adoption du Filioque par les papes Gr6- 
goire V (996—999) et Silvestre II (999—1003) 4 , Sergius II excipait de 
son titre d’oecumenique pour refuser toute modification du credo tradi- 
tionnel, en dehors de la foi d^finie en commun par POrient et par 
rOccident. 

A vrai dire, Tattitude du fiaoiXevQ Basile II (976-1025), trfes hostile klk 
politique allemande et k la f6odalit4 italienne et byzantine, ne permettait 
4 r^poque aucune discussion entre Rome et Constantinople. En cette ann6e 
1009, qui marque le triomphe des f6odaux romains sur la papaute, Pem- 
pereur imposait k TEglise d’Orient des mesures drastiques contre la grande 
propriety eccl&iastique, malgrd les protestations du patriarche Sergius II 5 6 , 
et celui-ci devait s’en tenir rigoureusement k Torthodoxie oecumenique en 
rompant avec son collfegue occidental, qui s’engageait dans une voie con- 
traire sur tous les plans. Les deux Eglises etaient, Tune comme l’autre, tribu- 
taires de la duality imp6riale depuis Charlemagne et Ottonlerle Grand. C’est 
pourquoi le schisme des deux Serges, qui marque Padoption definitive du 


1 Voir plus loin, 252 n. 3. 

2 Le roi d© Germanie, Henri II, ne sera couronn6 empereur qu’en 1014 par Benoit VIH. 
Mais en 1009, il avait d6j& affermi Bon pouvoir en Occident et il a pu n6cessairement exercer 
son influence sur 1’Election pontiflcale romaine, par l’interm&liaire de la maison de Tusculum. 
A l’6poque de cette Election d’ailleurs, l*autorit6 de son adversaire romain Crescentius, 
alli6 de la cour byzantine, 6tait sur Bon d6clin. 

3 Le schisme de 1009 est encore trop souvent sous-estim6 par l’historiographie occiden¬ 
tal©, influence© par les sources latines. Voir cependant S. Runciman, The Eastern schism. 
A study of the papacy and the Eastern churches during the Xlth and Xlltb centuries, 
Oxford 1955, 32-33. 

4 Pour les sources de cette encyclique attests trds explicitement dans la tradition 
manuscrite, voir: V. Grumel, op. cit., n°814, qui a tort de contester le document qu’il 
analyse. Certes, ce document n’est qu’une reprise de la potemique de Photius sur le Saints 
Esprit, mais il est justement expurge pour r^pondre aux circonstances nouvelles. Au reste, 
c’est avec les pontificate de Gr4goire V et de Silvestre II, 61us de l’empereur d'Allcmagne 
Otton III (983—1002), quela papaut^ commence k s’opposer cat^goriquement k 1’in fiuence 
byzantine qui s*6tait encore manifesto k Rome au cours du Xfc sifccle, et il est clair que ces 
pontificate ont dfi marquer une 6tape important© dans les rapports entre l’Orient et l’Occi- 

dent eccl&iastiques. 

6 Si Ton en croit les sources byzantines les plus sfires (cf. Cedr&ne, ed. Niebuhr II, 456 
et Zonaras XVII 8, 19), c’est pr6cis4ment en Fannie 1008—1009 que Sergius II protesta 
aupr&s de Basile II contre le paiement de VaXkrjkeyyvov, qui forfait les grands propri6taires 
laics et eccl&iastiques k acquitter les contributions fiscales pour les pauvres de leur circon- 
scription qui avaient abandonn£ leurs terres. 
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Filioque par l’Eglise romain© 1 , r4pond k la logique des faits, et les renseigne- 
ments des sources grecques sur son caractfere dEcisif s’insferent parfaitement 
dans la conjoncture historique. Ainsi, le silence de Glaber sur la rupture de 
1009 apparait comme un fait significatif. U rAvfele que les milieux monas- 
tiques, encourages par la cour germanique, avaient contribu4 depuis 
r6poque carolingienne k g6n6raliser le Filioque , sans se soucier de la chr6- 
tiente oriental© et de revolution des rapports entre Rome et Constantinople, 
dont ils ignoraient le r61e dans la tradition ecciesiale. L’adoption definitive 
du terme par l’Eglise romaine consacrait un 6tat de fait, largement attests 
d’ailleurs par Tampleur de la poiemique des l’^poque de Photius; au Xle 
sifecle, elle etait pour l’Occident, et pour Glaber, un evfenement sans impor¬ 
tance. La coliegialite patriarcale et Torthodoxie oecumenique ne comp- 
taient plus pour le monde latin, qui aUait constituer son empire universel 
contre Byzance. 

Le schism© de 1009 devait etre sans retour et Texcommunication r6ci- 
proque des deux Eglises en 1054 ne fera qu’en aggraver les consequences. 
Cependant, aprfes les pontificats des papes Sergius IV (1009-1012) et Benoit 
VIII (1012-1024), egalement inf6od6s k la cour germanique 2 , Election de 
Jean XIX (1024-1033) qui intervint apres la mort de Tempereur Henri II, 
k un moment oil TAllemagne devait changer de dynastie 3 , provoqua pen¬ 
dant quelque temps des circonstances favorables k la reprise des relations 
entre Rome et TOrient. A Constantinople, Basile II le Mac&lonien terminait 
son long rfegne et, au d6but du pontificat de Jean XIX, la papaut6 h4sita 
sans doute entre Byzance et les Kodaux allemands et italiens jusqu’A 
l’avfenement de Romain III Argyre (1028-1034), deuxifeme successeur du 
grand ftaoiXevg sur les rives du Bosphore. Au reste, tout en 6tant le frfere de 
Benoit VIII, Jean XIX repr^sentait la noblesse civile romaine et il Atait 
plus ou moins Tadversaire de la f6odalit6 attach6e k l’empereur germanique 

1 On sait que le Filioque fut dEfinitivement adopts par le pape Benott VIH le 14 fEvrier 
1014, k roccasion du couronnement de l’empereur Henri II. A vrai dire, cette adoption 
marque aussi l’insertion du credo dans la messe romaine, oil cette profession de foi ne figur&it 
pas auparavant, et il est clair qu’Henri II demanda au pape d’introduire dans la liturgie le 
symbole avec l’«addition», pour marquer justement les differences qui sEparaient l’ortho- 
doxie germanique de l’orthodoxie byzantine (cf. le fameux tEmoignage de Bemon, abbe 
de Reichenau, qui assista k Rome au couronnement de l’empereur Henri II, dans PL 142, 
1061 A). 

2 C’est k tort qu’on a contests l’influence de la cour germanique sur le pontificat de Ser¬ 
gius IV. Cette influence, universellement admise pour Benoit VIII, vaut pour Sergius IV, 
puisqu’elle est attests de cette maniEre par Thietmar, EvEque de Mersebourg, de 1009 
k 1018 et porteparole du parti germanique: Uuic (soil. Johanni XVIII) succedebant 
Sergius qui vocabatur Buccaporci aique Benedictus , ambo praedari et consolidatores nostri 
(Chronicon VI, 61), Au reste, Sergius IV Etait EvEque d’Albano au moment de son Elec¬ 
tion, et son avEnement marque certainement la mainmise sur la papautE de la maison de 
Tusculum, dont la domination s’Etendait k l’Epoque sur les monts Albains. 

3 Henri II est mort le 13 juillet 1024, quelques jours avant 1’Election de Jean XIX, et il 
ne laissait aucun hEritier direct. De ce fait, la couronne allait passer avec Conrad II (1024 A 
1039) de la maison de Saxe k la maison de Franconie. 
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et hostile k Basil© II, en Occident comme en Orient 1 2 . C’est pourquoi Raoul 
Olaber nous rapporte qu’au d6but du pontificat de Jean XIX, une ambas- 
sade byzantine se rendit k Rome pour obtenir du pape que l’Eglise de 
Constantinople flit reconnue comme universelle. Les termes de Glaber 
Constantinopolitanus presvl , cum suo principe Basilio , aliique nonnvlli 
Ghrecorum consilium iniere quatenus , cum consensu Romani pontificis , liceret 
ecclesiam Constantinopolitanam in suo orbe , sicuti Roma in universo , uni- 
versalem dici et haberi 2 r6velent imm&Liatement que l’aifaire interterait 
avec le titre de patriarche oecum&iique. 

En fait, s’il est permis de reconstituer les 6v6nements en faisant abstrac¬ 
tion de la partiality et de Tignorance de Raoul Glaber, on peut supposer 
qu© Jean XIX, soucieux d’ychapper k la tutelle de la cour germanique k la 
faveur des circonstances, avait notify son 61ection k Constantinople en 
envoy ant une synodique au successeur de Sergius II, le patriarche Eustathe 
(1019-1025). Cette synodique, conforme aux theses romaines, ner6pondait 
pas en toute hypothfese aux imp6ratifs de Torthodoxie byzantine, et des 
negotiations devaient s’engager entre les deux Eglises pour r^tablir la 
communion rompue en 1009. De toute manifere, l’yiection de Jean XIX, 
qui pouvait mettre fin aux intrigues normandes et germaniques en Italie 
du Sud, avait dfi etre bien accueillie en Orient; comme Fattest© Glaber, 
l’ambassade byzantine de 1024 comportait certainement des ouvertures 
f avorables k la normalisation des rapports entre Byzance et TEglise romaine, 
et elle transmettait sans doute des lettres d’Eustathe, qui s’intitulait 
naturellement patriarche cecum4nique et qui se r6clamait de la pentarchie 
byzantine pour traiter avec le Sifege apostolique. Mais, dans son ignorance 
de la coll6giality patriarcale, Glaber pr^sente comme une revendication 
intempestive de Constantinople l’autocyphalie de FEglise grecque, reconnue 
depuis toujours par les papes, et il trouve prycis^ment dans le titre d’oecu- 
mynique qu’il comprend mal une justification nouvelle de son erreur 3 . 

Tel est certainement le sens qu’il faut preter aux paroles de notre chroni- 
queur rapportyes prycydemment. Toute autre interprytation constitue une 
extrapolation textuelle. Prisons simplement qu’une exygfese attentive 
des termes citys plus haut permet de constater qu’au moment de l’ambassade 
de 1024, l’adjectif universalis , au sens latin du terme, n’ytait pas encore 
appliquy au pape. La revendication intempestive que ces termes prdtent 

1 De fait, Jean XIX appel6 le « Senate ur» etait pr£fet de Rome k son av^nement (cf. le 
t£moignage de Bonizon de Sutri reproduit par L. Duchesne, Le Liber Pontificalis II, p. 353), 
et l’opposition de Glaber (Historiae IV 1) k sa personne montre bien qu’il n’6tait pas l’tiu 
du parti germanique. 

2 Raoul Glaber, Historiae IV 1, 2. 

3 Les revendications de l’ambassade byzantine de 1024 ont 6t6 interprets de mani&re 
diverse par les historiens occidentaux, qui ont surtout soulign6 leurs interferences avec la 
rivalite entre Byzance et la politique allemande eD Italie du Sud. Voir k ce sujet: M. Jugie, 
Le schisme byzantin. Apergu historique et doctrinal, Paris 1941, 167—169 et F. Dvomik, 
Byzance et la primaute romaine, Paris 1964, 117—118. 
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k TEglise de Constantinople est simplement assimilEe & Tempire universe! 
de Rome, qui venait d’etre restaurE par Tempereur Henri II 1 , et non 4 
TEglise romaine en tant que telle: ecclesiam Constaniinopolitanam universalem 
.. . sicuti Roma in universo. Visiblement, en raison des reserves ant^rieures, 
on hEsitait encore k Rome sur la terminologie ecclEsiastique susceptible 
d’exprimer la monarchie pontificate, qui n’Etait pas encore clairement 
dEfinie aux alentours de 1025. Mais, pour combattre efficacement Byzance, 
Tempire universel d’Henri II, cElEbrE par Glaber 2 , appelait la papautE uni- 
verselle au sens plEnier du terme dans son acception la tine. 

De fait, l’ambassade byzantine auprEs de Jean XIX resta sans effet, 
en raison de Intervention vigoureuse du parti monastique favorable k la 
predominance allemande en Italie et hostile k Turnon avec TOrient dans la 
collEgialitE patriarcale. Le maitre de Glaber, Guillaume, abbE de Saint- 
BEnigne de Dijon, adjura le pape de rompre les pourparlers avec TEglise 
byzantine, et la mercuriale qu’il adressa au pontife k cette occasion contient 
en germe tout le programme de la reforme gregorienne, qui s’affermira dans 
le second tiers du XIE siEcle. Seule la conclusion de ce texte, rapporte par 
Glaber, nous interesse aujourd’hui. Citons-la intEgralement: De cetero 
quoque optamus, tUi universalem decet antistitem , vos acrius in correctione ac 
disciplina sancte et apostolice ecdesie vigere aetemoque ac feliciter in Christo 
valere 3 . 

Ainsi, ce que le pauvre Glaber n’osait affirmer de son propre chef, le 
puissant abbe clunisien de Saint-BEnigne le proclame ouvertement et la 
le 9 on devait singuliErement porter dans les milieux monastiques et dans la 
tradition ecciesiastique de TOccident chretien. Desormais, pour une partie 
du monde, TEveque de Rome est TEveque universel au sens latin du terme 
et sa juridiction s’Etend indistinctement sur toute TEglise 4 . Certes, Taffir- 
mation catEgorique de la primautE du SiEge apostolique n’Etait pas nouvelle 
dans Thistoire et, k TEpoque de Photius, Nicolas Ier avait trouvE des for- 
mules prEgnantes pour exprimer la rEalitE qui s’imposait progressivement 
depuis la restauration du pouvoir imperial en Occident 5 . Mais, les titres 
Equivoques d’Eveque universel ou de patriarche universel n’avaient jamais 


1 Thietmar de Mersebourg, Chronicon VII 1, rapporte qu’au moment de son couronne- 
ment, Henri II re$ut, avec la couronne imperiale, le globe surmonte de la croix qui in- 
diquait son pouvoir universel. Cet usage etait nouveau pour lors (cf. Raoul Glaber, Histo- 
riae I 5, 23). 

2 Glaber veut justement c616brer dans ses Histoires l’empire universel de Rome. 

3 Raoul Glaber, Historiae IV 1, 3. 

4 Pour le developpement ult4rieur de cette conception, notamment chez Innocent III 
(1198—1216), voir H.-X. Arquilli&re, Saint Gr^goire VII. Essai sur sa conception du pouvoir 
pontifical, Paris 1934, 514. 

5 Voir les references aux textes dans A. Fliche, La reforme gregorienne II. Gregoire VII, 
Louvain, Paris 1926, 201. D’ailleurs, Nicolas Ier (858—867) est un lointain precurseur des 
conceptions romaines du Xie siede. Voir H.-X. Arquilliere, L’Augustinisme politique. Essai 
sur la formation des theories politiques du Moyen-Age, Paris 1934, 141—150. 
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6t6 reconnus officieilement par la chancellerie pontificale depute que Gr6goire 
le Grand en avait prohib6 I’usage pour le pape lui-m6me, au d6but de la 
pol6mique sur le titre de patriarche oecum6nique. C’est pourquoi, Tapofi- 
trophe de Tabb6 de Saint-B6nigne constitue un toumant d£cisif dans 
l’histoire de l’Eglise et dans Phistoire des rapports entre POccident et 
POrient. Le fait est d’autant plus marquant qu’il se produit au moment 
m5me oh, aprfes avoir rompu d6finitivement avec Byzance, le parti monas- 
tique devra bientot s’opposer k Pempereur germanique, pour reformer 
PEglise romaine sous la conduite de la monarchic pontificale, sup^rieure 
au pouvoir civil et aux autorit^s ecctesiastiques, quelles qu’elles soient 1 . 

Mais, en attendant Popposition prochaine entre le Sacerdoce et PEmpire, 
les moines fondent leur conception de la monarchie pontificale sur le c6saro- 
papisme occidental. C’est pourquoi la rupture definitive des contacts entre 
Byzance et Jean XIX intervint en 1028, peu de temps aprfes le couronne- 
ment du nouvel empereur Conrad II (1027), qui devait favoriser la f6odalit£ 
en Occident, comme son contemporain Romain III en Orient. En tout cas, 
les termes de cette rupture, telle qu’elle est rapport6e dans les sources 
historiques, montrent bien que Pempire et la papaut6 universels impli- 
quaient la soumission de PEglise bvzantine k la monarchie pontificale dans 
le ref us du pluralisme eccl6&ial 2 . L’arrogance d’Humbert k Constantinople 
en 1054 est tout entire dans cette conception absolutiste 3 * , issue du c6- 
saro-papisme qui atteindra pr6cis6ment son apog6e aux alentours de 
1050^. 

D’ailleurs, le titre d’6veque universel, donn6 au pontife romain, n’attend 
pas les 6v6nements de 1054 et la rdforme de PEglise occidentale pour appa- 
raitre d’une mani&re plus insistante. D6j k, aprfes Papostrophe de Pabb6 
de Saint-B6nigne, Glaber ose appeler lui-meme pape universel le triste 
Benoit IX (1033-1045) 5 , qui devait dishonorer le Siige apostolique, si 


1 «L’an mil est bien... le temps des moines® affirme k juste titre G. Duby, L’An Mil, 
Paris 1966, 23, qui souligne de cette manure l’influence exclusive du monachisme sur la 
chretiente romaine du XR stecle, consciente de repRsenter l’Eglise entiire. Cet auteur 
d6gage trka pr6cis6ment ce point de vue, en commentant les Rcits de Raoul Glaber et des 
bistoriens conte mporains. 

2 L’expression du chroniqueur du XIIR stecle, d6sign6 sous le nom de Minorita Ephor - 
diensis , qui signale la rupture definitive entre Jean XIX et Byzance k la date de 1028, est 
particuli&rement significative de la mentalite romaine: orientalis ecclesia . . . maqna valde 
recessit ab obedienta Sedts apostolicae (cf. M.G.H. SS. XXIV, p. 189). L’id6e d’obedience, 
ch&re k ce frdre mineur, qui 4crit vers 1260, peut en tout etat de cause remonter k une 
source contemporaine des evenements de 1024—1028. 

3 C’est cette pretention qui pousse le fameux cardinal k croire de bonne foi que les Grecs 
ont eux-m£mes re tranche du credo le Filioque. Or cette addition n’avait jamais figure dans 
le symbole commun aux Eglises d’Orient ct d’Occident. 

* Predsons k titre indicatif que le schisme se situc pr£cisement k P£poque de Pempereur 
Henri III (1039—1056), qui joua un r61e dedsif dans Peleetion des papes contemporains, et 
8perialement de Leon IX (1048—1054). 

5 Voir Raoul Glaber, Historiae IV 5, 17. 
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Ton ©n croit du moins les mauvaises langues acham^es contr© sa personne f . 
La rupture definitive entre Rome et Constantinople consacrait pour 
TOccident la monarchic universelle du pontife romain. 

II est clair d£s lors que l*epith4te universalis , appliqu^e aux papes, n’est 
qu’une consequence du fameux malentendu sur le titre d’cecumenique, k 
repoque du schism© entre les Eglises. Aprfes les evenements de 1054, le fait 
apparait avec une singulifere evidence dans les Dictatus papae de Gregoire VH 
qui representente aux alentours de 1075, l’aboutissement de la politique 
impose© cinquante ans plus tot 4 Jean XIX par Guillaume de Saint-Benigne. 
Au titre II des propositions du pape reformateur, il est dit en effet que 
«seul le Pontife romain merite d’etre appeie universe^ 1 2 , et l’affirmation, 
comme celle de l’abbe bourguignon, est evidemment dirigee contre les 
pretentions que les theologiens occidentaux pretent definitivement au 
patriarcat byzantin, 4 la suite d’une longue querelle sur le sens de l’adjectif 
♦oecumenique* dans la tradition ecciesiale. 

De cette manifere, l’adjectif oixov/uevixog, qui signifiait pour les Grecs 
l’union dogmatique entre TOrient et TOccident et Tadhesion du patri&rche 
de Constantinople 4 la foi commune, devenait un instrument de division 4 
la faveur des circonstances politiques, plus ou moins complices de Tignorance. 
Au nom d’un titre qu’il d6toumait inconsciemment de son sens originel, le 
parti monastique reprochait 4 Constantinople de vouloir 4 son profit la mo¬ 
narchic pontifical© qu’il revendiquait pour le Sifege apostolique, en ignorant 
la r^alite de Institution patriarcale. 

Certes, dans sa potemique avec C4rulaire, Humbert ne revendique pas 
ouvertement pour Rome l’adjectif universalis , puisqu’il rappelle Thostilite 
des papes 4 son 6gard 3 . En r4alit6, c’efit 6t6 de mauvaise guerre; mais, pour 
lui, comme plus tard pour Gregoire VII, TEglise de Constantinople est fille 
de TEglise romain© 4 , et cette conception implique naturellement un refus 
de la coll6gialit4 patriarcale 5 . D’ailleurs, l’insistance qu’il donne 4 la po!6- 


1 La bibliographie sur ce curieux personnage est abondante et il y aurait lieu de repren- 
dre l’6tude des sources historiques, en fonction des rivalries entre les partis en presence k 
Rome au milieu du XR si&cle. 

2 Quod solus Romanus pontifex jure dicatur universalis (cf. PL 148,407 D). Pr6cisons 
que rexpression iure dicatur apparait bien comme une protestation implicite contre les 
ambitions pr6t6es au Si&ge de la Nouvelle Rome (cf. Raoul Glaber, Historiae V 5, 26, k 
propos de la fin de Benoit IX (1046) en conclusion de son recit: Romana sedes que universalis 
jure habetur in orbe terrarum). 

3 Voir plus haut les sources precises de Targumentation d’Humbert sur la pol6mique k 
propos du titre d’cecum^nique. 

4 Nos autem ... inter Romanam .. . Ecclesiam et filiam ejus Constantinopolitanam , anti- 
quam , Deo ordinante, concordiam cupimus innovare f ecrit Gregoire VII, quelques semaines 
aprds son av^nement (1073), k Tempereur byzantin Michel VII (cf. PL 148, 301 A). Pr6cisons 
que cette affirmation tr6s paternaliste n*6tait pas de nature k mettre fin k la rupture de 1064. 

5 En fait, Gregoire VII, comme Humbert de Moyenmoutier, conteste surtout les titres 
de Constantinople k la dignite patriarcale. Dans ses rapports avec TEglise byzantine, la 
papaut£ du XI& si&cle revient en efiFet k la th&se des Sieges apostoliques revendiqude d6s 382 
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mique ©n affirmant 4 tort que le titre fut accord^ 4 saint L6on par le concile 
de Chalc6doine constitue un ph6nomfene significatif: au moment de rex- 
communication de 1054, lea milieux monastiques Pappliquaient plus ou 
moins ouvertement au pape, et les ambitions, qu’ils attribuaient gratuite- 
ment 4 TEglise byzantine, stimulaient par un singulier contrast© leurs 
id6es centralisatrices et absolutistes sur la r&orme de la chr6tient6 m6di6- 
vale. Ce n’est pas en vain que le titre de Pontifex universalis apparait en 
t£te du programme de Gr6goire VII 4 son avenement. 

Au vrai, le relachement des liens entre les Eglises et l’exercice de la juridic- 
tion pontificate dans Tensemble du monde latin, qui n’a jamais connu 
Fautoc^phalie propre 4 l’Orient, facilitaient T61aboration de cette pens6e 
monarchiste, sans doute n6cessaire 4 la chr6tient6 occidentale du Moyen 
Age. Mais, Taccusation portae contre l’Eglise byzantine et son chef 6tait 
radicalement fausse. Le seul reproche qu’on puisse faire 4 C4rulaire est 
justement de s’fitre d6sint6ress6 de la chr6tient6 occidentale, sur laquelle il 
n’avait aucune ambition et dont il ignorait Involution particuliferement 
rapide au cours du XI5 sifecle. 

Au reste, avant meme l’6poque de C6rulaire, le t4moignage de Raoul 
Glaber sur l’ambassade de la dernifere chance, celle de 1024, montre bien 
que Byzance tenait exclusivement 4 sa juridiction traditionnelle dans 
TOrient byzantin. Malgr6 tout© sa passion, Glaber lui-mSme ne reproche pas 
4 TEglise byzantine de vouloir soumettre 4 son empire la chr6tient6 uni- 
verselle. 

Cependant, au moment des tenements de 1054, ne serait-ce que pour 
maintenir coltegialement la foi avec les autres patriarches, l’Eglise de 
Constantinople sera appelde 4 manifester pleinement sa fid61it4 4 l’ortho- 
doxie d6finie par les conciles oecum&iiques 1 . C’est pourquoi, le titre de 
patriarche oecumenique, couramment utilise depuis le VII4 si&cle dans les 

par le pape Damase, apres le ler Concile de Constantinople qui avait reconnu la primaute 
du Si&ge de la Nouvelle Rome en Orient. Comme Damase, les tenants de la r^forme gr6- 
gorienne opposent au patriarcat oecumenique les Sieges de Rome, d’Alexandrie et d’An- 
tioche, qui remontent seuls k leurs yeux a l’apdtre Pierre (Rome, Antioche) ou k son disciple 
Marc (Alexandrie). C’est pourquoi L6on IX, comme Gr^goire VII, fait intervenir le patriar¬ 
cat v6nitien du Grado dans seB rapports avec l’Eglise byzantine (cf. G. Bianchi, Il patriarca 
di Grado Domenico Marango tra Roma e l’Oriente, Studi Veneziani 8, 1966, 19—125). 

Tout compte fait, cette conception arch^ologique, contraire a la pentarchie byzantine et 
r6cus6e dans les faits par de nombreux papes, empeche l’Occident de comprendre que 
l’institution patriarcale est une realite mouvante comme la r^alite eccl£siale. D’ailleurs, les 
tentatives de rapprochement entre Rome et l’Orient sans l’interm^diaire de Constantinople 
ont toujours 6te vaines, et l’6chec des liens etablis entre Leon IX et Pierre d’Antioche, au 
moment du schisme, montre bien qu’& toutes les epoques, le patriarcat oecumenique est le 
noeud de la communion ecctesiastique dans l’orthodoxie et dans la coll£gialite entre les 
deux mondes. 

1 Pour le texte de YEdit synodal , pris contre Humbert sous la pr6sidence de C4rulaire, 
voir PG 120, 735 —748 C. 11 Edit synodal atteste a deux reprises (Ibid. 737 D et 740 C) que 
les Latins introduisent dans le credo des doctrines contraires a la foi d6finie par les synodes 
cecumeniques. 
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actes de la chancellerie imperial© et ©ccl^siastique, apparait A cett© 6poqu© 
sur les sceaux du patriarcat byzantin qui n© le pr^sentaient pas auparavant. 
L© fait, signal^ par 1© regrett^ Venanc© Gramel, est certainement li6 k la 
pol6miqu© entr© les Eglises; il n’y a pas lieu (Ten douter 1 . Pour C4rulaire, 
cett© insistance sur la titr© traditionnel repr^sentait un© manifestation 
supplemental© d© Tadhesion du patriarcat byzantin k la foi qui avait 6t4 
profess^© anterieurement par les deux Eglises. II n*6tait naturellement pas 
un© injur© k la primaute romaine, comme 1© croyait Humbert. 

Aussi bien, dans VEdit synodal contr© la legation d’Humbert, 1© patriarche 
oecum4niqu©, longtemps calomni6, n© s’en prenait pas au pontife romain 
dont il r6servait la sentence. Au moment des 6v6nem©nts d© juillet 1054, 
1© Si&ge d© Rom© 6tait vacant depuis la mort d© L6on IX (19 avril 1054), 
et la demise lettr© du pape k C4rulair© attest© la bonne volont6 d© celui- 
ci, malgr6 les reproches qui lui sont adress^s 2 . C’est pourquoi 1 7 Edit synodal 
excommuniait simplement Humbert, qui avait agi sans mandat ©t qui 
etait l’alli6 d’Argyros, traitre k Byzanc© et k Torthodoxi© byzantin© ©n 
Italie du sud 3 . Mais, dans c© climat politique particuli&rement tendu, la 
ciemenc© etait impossible. Un mot, mal compris par l’Occident latin, polari- 
sait Popposition entr© les deux conceptions, qui s’affrontaient sur 1© plan 
ideologique et qui etaient etrangferes k la tradition eecl6siale du premier 
mill&iaire: la monarchi© pontifical© sur l’Eglise universell© d’une part, 
Pint6grism© orthodoxe s6par6 de Rom© d’autre part. L© conflit etait insoluble 
pour repoque, qui avait oublie Pimportance de la communion entr© le 
♦seigneur apostolique* 4 et 1© patriarch© oecum^nique pour 1© d^veloppe- 
ment des Eglises nationales et locales dans Punit6 de PEglis© universell© 5 6 . 


1 Voir V. Grumel, Le titre de patriarche cecumdnique sur les sceaux byzantins. Revue 
des Etudes grecques 58, 1945, 212—218. Pour sa part, Grumel refusait d’affirmer 
cat4goriquement que P apparition du titre de patriarche cecum^nique sur les sceaux byzan¬ 
tins 6tait li6e aux 6v&nements de 1054. Mais ce lien est certain. Voir V. Laurent, Le corpus 
des sceaux de FEmpire byzantin V 1, Paris 1903, XVII—XVIII et 14. 

2 JafF6-Wattenbach 4332 (3285). A vrai dire, tout en approuvant resprit de C6rulaire, 
le ton de la lettre pontificate 6tait assez rude et le document atteste l’influence pr6domi- 
nante d’Humbert de Moyenmoutier k la curie romaine sous L6on IX. 

3 Sur la portee du geste de C4rulaire, qui excommuniait Humbert et non le Si&ge aposto- 
lique, voir: D. M. Nicol, Byzantium and the papacy in the Xlth century, Journal of JS©- 
clesiastical History 13, 1962, 1—20. Au reste, les 16gats avouent plus ou moins eux- 
mdmes agir de leur propre chef (cf. PG 120, 743 C). 

4 On sait que Texpression de ♦seigneur apostolique# (domnus apostolicus) est appliqu6e 

au pape par l’Eglise occidentale d&s le haut Moyen Age (cf. l’ancien fran 9 ais apostoille 
de Rome, Villehardouin, Conqu6te de Constantinople 1, 1—2). 

6 Sur l’importance de la communion entre Rome et Constantinople pour l’unit6 des 
Eglises d’Orient et d’Occident, voir l’opinion d6j& ancienne d’un historien catholique: 

B. Leib, Rome, Kiev et Byzance k la fin du Xld si&cle, Paris 1924, 321. 
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The Aetius, whose doctrine of Divine Ingeneracy I want briefly to discuss, 
is the celebrated Anomean, master and associate of Eunomius, leader with 
him of the extreme church party which resisted any formulae implying 
essential relationship between the Ingenerate Deity and the Son. The story 
of his politically consequential career (he was friend of Gallus, and in some 
sense mentor of Julian, the apostate emperor) may be read in Philostorgius 
and with entertaining asides in Gibbon 1 . His opponents 2 delighted to re¬ 
present him as a swindler, a careerist, a logic-chopping follower of Aristotle 
vainly pretending to penetrate the inner mysteries of God’s being, one lax 
in his attitude to sexual irregularity. His controversial skill, a gift also for 
sarcasm evidenced in his only surviving writing, no doubt left wounds which 
malicious comment and fabrication did nothing to assuage. 

To that writing, his Syntagmation 3 , I now turn. In form a letter directed 
to his followers, it purports to contain a corrected version of a short work 
on the subject of Ingenerate and generate Deity. It is an apologist’s hand¬ 
book, according to its author, written for the surer confirmation of the 
faithful and to help them controvert any who have the nerve to attack them 
on that subject. The date may only be guessed at; I suggest (though without 
a great deal of confidence) c. 363 for the document as we now have it, and 
some time prior to 360 for the original version. In 34 4 sections, textually 
corrupted and difficult to interpret, deductive arguments are ranged under 
the heading “The hypothesis that the Ingenerate Deity can make the 
generate ingenerate”. 

A collection of arguments on a theme, as I see it, with little immediate 
connexion discernible between one section and the next, it yet contrives 
to present the outline of the system better known from the work of Euno- 

1 Ch. XXI. 

2 See Gregory of Nyssa, Contra Eunomium I (ed. Jaeger), sections 36ff.; Epiphanius, 
Panarion 76 (ed. Holl, vol. Ill, pp. 340fF.). 

3 Edited by G. Bardy (L’h6ritage Iitt6raire d’Aetius, R4vue d’Histoire Eccl&iastique, 
24, 1928), K. Holl (GCS edition of Epiphanius, vol. Ill) and L. R. Wickham, The Journal 
of Theological Studies 19, 1968, 632—569. 

4 There are 34 units distinguishable by their each beginning with el. I follow the num¬ 
bering of Holl, which is related to the method of refutation by Epiphanius, and his text 
also. 
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miiis. There is, we may summarise the system, the Ingenerate Deity and 
there is the generate, the Son. Between these two essences there is no essen¬ 
tial relationship. For this reason: that the Son is to be understood as a 
product, or effects, of the activity of the Ingenerate, the free creation of 
its exercised power. This ‘activity* Eunomius identifies with the ‘will* of 
the Ingenerate and as the reference for the name “Father”. On what does 
this thesis depend? How is it proved? It depends on, and is proved by, a 
certain analysis of concepts - as we might call it. From whatever point we 
choose to start the analysis, ‘ingeneracy’ and ‘unoriginateness’ are revealed, 
for Aetius, as mutually implicative and as contrasted with ‘generacy’ and 
‘originateness*. He whose essence is ingeneracy and who is per se unoriginate, 
transcends causation, even being self-caused; the concepts of ‘origin* and 
of ‘being caused* do not apply. The generate deity, the Son, is by contrast 
caused. ‘Being caused’ thus belongs to the very essence of the Son. The 
concept ‘generate deity’ or ‘Son’ hence implies a contrast, whose reality 
is not merely verbal but essential. Otherwise the Christian hope would 
evaporate with the meaningless noise of the words. Section 16: “If ‘ingene¬ 
racy’ is revelatory of essence it is reasonable for it to be contrasted with 
the offspring’s essence. If ‘ingeneracy’ has no meaning, a fortiori ‘off¬ 
spring’ reveals nothing. How could non-entities be contrasted? But if the 
ingenerate utterance is contrasted with the generate utterance, silence 
following the utterance” (i. e. if it is merely a question of saying “ingenerate” 
and “generate”, contrasting toords only) “the Christian hope turns out to 
begin and stop, lying in the preeminent utterance, but not in the realities 
of the natures as the meaning of the names intends”. ‘Ingeneracy’ of ‘The 
Ingenerate’ reveals the essence, then. How? It is not, according to Aetius, 
a privative term - the word does not describe the absence of a property — 
because that is inherently nonsensical in the case of God: nor is it a con¬ 
dition of being - that would imply that God was first generate and then 
became ingenerate; nor is it a name derived from human imagination or 
inspection - otherwise human beings would be superior to God, having 
thought up a transcendence which has no worthy object. Aetius explains 
(sections 12f.) “If ingeneracy does not present the substance of the Deity, 
but the incomparable name is of human imagining, the Deity has a debt 
of gratitude to those who thought the name up, since through the notion 
of ‘ingeneracy’ he has a transcendence of name which he does not bear in 
essence. If external observation ascribes ingeneracy to the Deity, the ob¬ 
servers are superior to the observed, having furnished it with a title superior 
to its nature” (One notes the sarcasm and the hint at ‘ontological’proofs 
to come). Ingeneracy, then, is the being of God. Do ‘God*, then, and ‘Inge- 
neracy’ mean the same thing? Are they logically equivalent? Aetius writes 
(section 36): “If ‘Ingenerate’ and ‘God’ indifferently reveal the same 
thing, then ingenerate begat ingenerate. But if ‘Ingenerate’ and ‘God’ 
reveal different things, then it is not absurd for God to have begotten God, 
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one of the two having received his existence from Ingenerate essence. But 
if ‘priority to God’ be non-entity, as it is, ‘God’ and ‘Ingenerate* reveal the 
same thing, since the offspring does not admit of ingeneracy. Therefore he 
does not admit of being mentioned alongside his God and Father”. The 
thought is densely packed. Aetius appears as both denying and asserting 
the logical equivalence of ‘God* and ‘Ingeneracy* in order to distinguish 
the Son, as generate deity (‘God’ in a secondary sense), from the Ingenerate 
Deity (‘God* in a primary sense) and from the Ingenerate Deity’s creative 
activity (the Son’s “Father”). The Ingenerate essence is God, but there can 
be, and is, a generate God. The contrast between Ingenerate God and gene¬ 
rate is reinforced by proofs derived from the concept “Ingeneracy”. The 
Ingenerate essence must be unique for how could two or more ‘ingeneracies* 
be distinguished numerically when there are no individuating properties? 
Aetius writes: “But when there are many beings ingenerate and invariable, 
they will differ from one another in ways that are not numerable. For the 
differences could not be numbered either in toto or in some respect, since 
every difference indicating a certain class has already been excluded from 
ingenerate nature” (Section 35). (Historians may note that the proof follows 
the lines of Leibniz’s principle of the identity of indiscernibles). The Inge¬ 
nerate essence, moreover, cannot be partitioned or participated, otherwise 
the whole notion of ‘ingeneracy’ is destroyed - “no reverent reasoning”, 
he writes, “permits the same essence to be both generate and ingenerate”. 
(Section 5). Nor can the generate acquire ingeneracy. Would it not revert 
to its natural state or generacy? “For every nature”, he writes, “tends 
away rather from what is not proper to it to what is (sc. proper to it)” 
(Section 5). Each nature abides unceasingly in the proper rank of its nature. 
This is sufficient to refute the heretical view of the ‘homoousion’ and the 
‘homoeousion’ and to establish the incomparability of essence (see Section 
4). For Aetius, I think, there is no special problem of the Incarnation. Its 
possibility lies in the fact that the Son is caused and hence can be the sub¬ 
ject of passive experiences. The Ingenerate can never be so subject. 

So much will suffice to expound the outline of the system as we find it 
in the Syrvtagmation . Absent from the work in explicit form are certain 
important logical and epistemological arguments which ought to be men¬ 
tioned. A doctrine, whose origin is ascribed by Basil to Aetius*, finds repeated 
expression in Eunomius 1 2 , and indeed shews through in the Syntagmation in 
a number of places 3 . In its 1 o g i c a 1 aspect the doctrine asserts that different 
names indicate different essences and, conversely, that where the essences are 
different, that difference shows in different names. In its epistemological 
aspect, the doctrine is that names are annexed to realities (by God, accor- 

1 See Basil, De Sancto Spiritu II 4 — quoted by Bardy, op. cit., p. 81. 

2 See Eunomius, Apology, sections 9, 12, 17, 24; fragment cited Gregory, Contra Euno- 
mium III 5, sec. 18 (ed. Jaeger II, 166, sec. 18). 

3 E. g. sections 8, 16. 
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ding to Eunomius) 1 in such a way that the essences are thereby revealed 
and become capable of being comprehended. From this follows the real, 
not merely verbal, distinction of the Son from the Ingenerate God. Know¬ 
ledge is thus understood, it would appear, as exegesis of concepts, that is 
to say of essences, whose reality both outwardly as word, and inwardly as 
meaning, is God-given. There are important qualifications to be noted, 
however, if the doctrine is not to seem obviously nonsensical. First, not all 
names are true names, that is to say, not all nouns name essences. The 
doctrine allows that nouns may refer to (inessential) relational properties, 
‘activities’ of the essence. Secondly, and as a corollary of this, a process of 
reasoning is involved in determining what the ‘essential’ names are. Thirdly, 
the same name may refer to two or more essences, but its meaning will 
differ from case to case and will have to be constructed out of names which 
uniquely designate. In the case of Ingenerate Deity and the Son, for example, 
according to Eunomius, the names Light, Life, Power (and one might add 
‘God’) are applied to both essences, but the sense has to be constructed by 
reference to the names Ingenerate Deity and Son. There is no need to point 
out how necessary such a doctrine as this is for the system, how it coheres 
with those arguments about cause, privative concepts and the assumption 
of many ingenerates - nor that it assumes without proving that things 
must be unambiguously of one kind. 

I think I must quote the final paragraph of the SyntagmcUion. It leaves 
such a strong flavour of the author’s personality and of the movement. “He 
who is per se Ingenerate Deity 2 , who therefore is the only true God and is 
so addressed by Jesus Christ whom he sent, Christ who really existed before 
the ages and who really is of begotten substance, this God will keep you in 
strength, men and women, free from false religion in Christ Jesus Our 
Saviour, through whom be all glory to the Father both now and always 
and unto all eternity. Amen.” One cannot miss the doctrinaire, pedagogic 
note. 

What attitude shall we take to the Anomean system as we find it here in 
the Syntagmition and in Eunomius? I want to say two things: first, that 
there is no likelihood of its beings as a whole true to life, so to say, secondly, 
that nonetheless it contains truth - or shall we call it illumination? and not 
only in the notions common to all churchmen. These so laboured arguments 
about ingeneracy and generacy, meat and drink to the historian of ideas, 
do force one to attend to the notion of God as underived or ultimate, and 
to question what one means by the notion and how one interprets it in 
relation to Christ. Absoluteness, ultimacy, underivedness — in the end are 
they not all the same notion? - seem inextricably linked with the idea of 
God. Can one worship what is not ultimate, self-explanatory, underived? I 

1 See fragg. cited by Gregory, Contra Eunonium II. 

2 Reading abed ayiwrjTOQ in place of avroylwrjrog. If Aetius did write a&toylwrjTog he was 
guilty of blatant inconsistency. But I think that the ms. is probably wrong here. 
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think not. How then can Christ be God? He is not ultimate, self-sufficient, 
uncaused. Must he not then be a product of the will of the Underived God, 
and does not this better explain what the Bible teaches about him? What 
is the difference between production and derivation? These are the kind of 
question to which a study of the Anomean system makes us attend. More¬ 
over, when one examines the dialectical contest between the Anomeans 
and their Cappadocian opponents and sees thesis ranged against thesis, one 
notices how much there was in common between both sides and how many 
damaging wounds each was able to inflict on the other. Each side was able 
to disprove ad ocvlos the positive thesis of the other. Neither the theory of 
the Trinity as a graded series of disparate members, not that of the Trinity 
as related members of a single class (to characterise very roughly the two 
theories) will do. The truth or illumination of the Anomean system, then, 
consists in its raising certain questions and ruling out certain answers. 

To demonstrate its falsehood I only want to point out one thing - though, 
of course, if there are any invalidities in the reasoning (as there are) the 
system falls to pieces like a knitted garment with dropped stitches in it. The 
system is, as a whole, sterile and self-refuting. Its method is at odds with 
its religious basis. Aetius writes: “Therefore, God being ingenerate essence 
per se permits no reasoning to fancy origination for it. It thrusts aside all 
burden of enquiry and reasoning from generated beings” (§18). The incomp¬ 
arability of the ingenerate is a constantly reiterated theme. Religious obli¬ 
gation for Eunomius (and for Aetius, we can properly infer) consists in ac¬ 
knowledging God’s being what he is, transoendent and incomparable. The 
religious, affective basis of the Anomean theology lies in amazement and 
awe evoked by the transcendent God who is himself underived and incompar¬ 
able reality. But the method is at odds with this basis. For the Anomeans 
are forever proving and demonstrating things about the Ingenerate, and 
proof is comparison 1 even if its aim is to show that with the Ingenerate 
comparisons are odious. The effect of a battery of comparisons, all cancelled 
in the interest of showing that the Ingenerate cannot be compared, is to 
puzzle and tire the reader, and finally to kill the emotion which God’s being 
ought to arouse. The idea of the sublime cannot be evoked by means of 
aggressive, deductively necessary arguments. “Aristotelian”, “syllogistic” - 
these are the reproaches constantly heaped upon the system by its opponents, 
and they were right to do so even if they lived in glass houses themselves 
and were ill-advised to throw stones. Something more poetical, more per¬ 
suasive, was required of the Anomeans if their case was to carry conviction. 
Hiving affirmed that God is underived and incomparable, they would 
have been well advised to keep quiet. Certainly they ought never to have 
tried to prove it. 

1 Because it necessarily involves rules of procedure applicable to a class of similar cases. 


18 Cross, Studia Patristica XI 
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The most prominent feature in the story of patristic doctrinal activity 
is the determination of the Trinitarian and Christological doctrines. The 
most prominent feature in the form taken by those doctrines is their directly 
paradoxical character. God must be affirmed with equal seriousness to be 
both three and one; Christ must be affirmed with equal seriousness to be 
both God and man. Certainly neither the Athanasian creed nor the Chal- 
cedonian Definition makes any pronounced attempt to obscure the para¬ 
doxical character of what they are affirming to be the heart and substance 
of Christian belief. 

But the Fathers did not simply glory in the fact of paradox. Admittedly 
they were not afraid of it. In the case of the incarnation, for example, they 
rightly realised that, within the terms of their accepted definitions of God 
and man, they could not speak of that real meeting of God and man of 
which their faith assured them without recourse to paradox. Yet, for all 
that, it did seem to them to be worth while to try to make the Christolo¬ 
gical paradox less starkly unintelligible by the use of a whole variety of 
analogies. They are familiar enough - the iron and the fire, the burning 
bush, man and wife constituting one flesh and, most frequently of all, soul 
and body. 

Now for the most part these analogies do not seem to be intended to do 
more than to show that it is not necessarily nonsense to describe something 
as being both two things and one thing at one and the same time. If we 
press them any further than that and believe that we can use them as guides 
which can tell us just how the particular Fathers in question understood the 
nature of the union of God and man in Christ, we are in grave danger of 
misinterpreting them. 

In the case of what I have called the most frequent of all the analogies 
— the union of body and soul — this danger appears at first sight to be 
particularly acute. Analogies drawn from the experience of what it is to be 
a man run the risk, when applied to the person of Christ, of being treated no 
longer as analogies but as descriptions. This risk beset Christologies both of 
the Antiochene and the Alexandrian kind. Antiochene type Christologies, 
exemplified by Origen, Paul of Samosata, Diodore, Theodore, etc., took as 
their model the specifically Christian experience of inspiration, of the 
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indwelling of the divine Logos. Despite the insistence of at least a majority 
of the exponents of this type of thought that what they were providing was 
an analogy and not a description (cf. Theodore — ov% ovrwg dXX 9 <bg iv vi<jj) it 
seemed to their opponents that their model failed to do justice to the 
uniqueness of the incarnation. At the other extreme Apollinarius avoided 
that charge by using of the soul-body model and identifying the role of the 
Logos in Christ with that of the soul in man. The uniqueness of the incarna¬ 
tion was preserved, but the approach was firmly condemned for destroying 
the reality of Christ’s human nature. 

In view of such obvious dangers it is a remarkable fact that the analogy 
of soul and body should have gone on being used within both Christological 
schools after the condemnation of Apollinarius. It continues to appear 
frequently in the writings of Monophysite and anti-Monophysite alike. It 
is the one solitary illustration to figure among the precise and austere 
sentences of the Athanasian Creed. It is difficult to see why this should 
have been the case, unless the analogy were felt to be a particularly valuable 
one. If it had been nothing more than one of a number of illustrations of 
how something could be both two things and one thing at the same time, 
one might have expected, in view of the obvious danger of its being mis¬ 
understood, that it would have dropped out of the picture. It seems worth 
asking therefore whether in this case the analogy was not in fact felt to be 
illuminative beyond that basic point. 

The most stiking evidence that this was in fact the case is to be found in 
the writing of Nemesius of Emesa, a moderate Antiochene — certainly no 
Apollinarian but also one who expresses himself dissatisfied with the Christo- 
logy of the early Theodore. Nemesius gees so far as to use the fact of in¬ 
carnation as supporting evidence for his view of the relation of body and 
soul in man — and that moreover in a work not designed for convinced 
Christian readers. An analogy that can be used both ways in this manner 
must have been felt to be a very close and revealing one indeed. The point 
that Nemesius is concerned to illustrate is the possibility of the “soul 
preserving its own independent unity of being, yet modifying that which it 
indwells in accordance with its own life, while itself suffering no reciprocal 
change.” This is certainly very close to the kind of thing which the theologian 
wanted to affirm about the relation of the divine Logos to the humanity of 
Jesus. In the light of this kind of an understanding of the relationship of 
soul and body, it seems possible for the ana&wg ZnaftEv of Cyril of Alexandria 
to be both paradoxical and intelligible at the same time. 

The closeness of the links at this point are important for an appreciation 
of the fourth and fifth century Christological controversies as a historical 
phenomenon. In the contribution that I read here four years ago, I argued 
that the Fathers were, in effect, committed in advance to the paradox of 
the Chalcedonian position by the two widely accepted soteriological axioms 
that only a fully divine saviour can save and that what is not assumed is 
18 * 
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not healed. Similarly it could be claimed that, on the basis of the generally 
accepted understanding of the nature and authority of Scripture at the 
time, texts such as Philippians 2, 6-7 with its balanced talk of one who was 
in the form of God and who also took the form of a servant required, as 
of logical necessity, a clearly articulated belief in the two natures of Christ. 
It would be easy in the light of such evidence to think of the patristic theo¬ 
logians as rationalists in the sense that their Christological convictions were 
verbal paradoxes - impossible of being given conceptual content — but 
affirmed none the less because the logic of the faith (as they understood it) 
r^iquired such affirmation. Such a description may seem to some like veiled 
condemnation of men who refused to acknowledge contradiction when it stared 
them in the face, to others like high praise for men who were determined 
to do justice to all the evidence of their faith, despite the philosophical or 
intellectual difficulties involved. But however we evaluate it, it is not the 
whole story. However paradoxical their affirmation might have to be, they 
still tried to make their paradox intelligible, to give it conceptual content. 
They believed that they could do so because in the body-soul relationship 
man has direct experience of something which is formally (by Platonic 
standards) paradoxical and yet in an important sense intelligible, because 
directly experienced. 

A very similar account could be given in the case of Trinitarian doctrine. 
The earliest Christian attempts to give some account of multiplicity within 
the Godhead drew upon the concept of God and his Logos which was to be 
found in the Stoicized Platonism of contemporary culture. Tertullian 
wrestles with the concept of a thinking subject giving expression in words to 
his thought and thereby experiencing the speech which embodies his own 
thought as a kind of partner in conversation with himself. In the long run 
the neo-Platonic scheme of the one, the world-mind and the world-soul proved 
too hierarchical a structure to fit the Christian convictions about God without 
drastic revision. Logos theology was felt to allow for insufficient personal 
distinction within the Godhead and at the same time to fall into the opposite 
arror of excessive subordination of the second person of the Trinity; so, it is 
often claimed, it had inevitably to give way to the more explicitly Christian 
language of Son and Spirit. Yet for the most profound attempt in the 
patristic age to give conceptual content to the Trinitarian paradox, it was 
the psychological analogy of the experience of being a thinking and willing 
subject which provided the required model. Augustine’s interpretation of 
the Trinity in terms of memory, understanding and will draws upon the 
same fundamental feature of human experience as had the neo-Platonic 
scheme for understanding the world in terms of a world-mind and a world- 
soul. And so, despite the twin dangers of misunderstanding in a Sabellian or 
subordinationist direction which it involved, in the case of Trinitarian belief 
also it is a psychological analogy which does most to fill out with richness of 
meaning the bare bones of orthodoxy. 
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An initial conclusion from these very elementary observations might be to 
suggest that a fuller acquaintance with neo-Platonic and other contemporary 
approaches to psychology is a matter of vital importance for the study of 
early Christology. That is undoubtedly true. And we are much indebted to 
works like R. A. Norris’s Manhood and Christ which make a substantial 
contribution to that field. But we may also ask whether this feature of 
patristic doctrinal enterprise has any value outside its immediate historical 
context. Granted that it may help us in the always important task of 
historical understanding, has it any more direct relevance for contemporary 
doctrinal thinking? 

I want to suggest that it has. A great many of the more constructive 
attempts at theological writing of a doctrinal kind in recent years are 
explicit at the start that the ground for saying what they do, in the terms 
that they do, is to be found in the experience of being a person. I give two 
from among many possible examples. Ian Ramsey on the fourth page 
(p. 15) of Religious Language writes: “An awareness that as living agents we 
are more than our public behaviour ... is the discernment without which no 
distinctive theology will ever be possible’ 5 . George Woods on p. 5 of Theological 
Explanation describes the purpose of his book as a putting forward of “the 
suggestion . . . that Christian theology is the supreme instance of theological 
explanation, which is the highest use of our personal being as the source of 
our only means of seeking to make the world plain or of receiving an ex¬ 
planation which is revealed to us”. What these writers (and they are repre¬ 
sentative of very many others also) are affirming is that it is in the ex¬ 
perience of what it is to be a person that we are provided alike with the 
initial subject-matter and the explanatory models for our theological work. 
This may seem a far cry from the methods of patristic theology with its 
combination of a substance-type philosophy and a very direct appeal to the 
text of Scripture. But it is not as far as it seems. The mysterious relationship 
between a man and his Logos, between soul and body, are fundamental 
currency in the patristic attempts to understand the nature of God and his 
revelation, particularly of God and his revelation in Christ. Their use does 
much to breathe living content into what might otherwise have appeared to 
be an over-formalistic expression of theological ideas. It is a currency drawn 
from reflection upon the mystery of self-awareness; and that fact suggests 
that it is a currency not so very far removed from that of contemporary 
theology. If it is also currency derived in large measure from the contribution 
of Greek philosophy to patristic thought, that is no argument against the 
suggestion that it is a point where patristic theology may have something 
significant to say to us today. 
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The Baptism of Jesus has posed a problem for interpreters almost since 
the day Jesus was baptized. As early as the Gospel of Matthew some Chris¬ 
tians had difficulty accounting for the Baptism of Jesus. Matthew’s account 
is dominated by the question: why was Jesus baptized? According to 
Matthew John the Baptizer tried to dissuade Jesus: “Do you come to me? 
I need rather to be baptized by you.” Jesus answers John and gives a reason 
for his Baptism, namely “in order to fulfill all righteousness” K 

The history of the interpretation of the Baptism of Jesus is dominated by 
this question of “why must Jesus be baptized ?” 1 2 From the primitive tra¬ 
dition behind the gospels to the highly developed exegesis of the fourth and 
fifth centuries, interpreters sought to answer the question of “why” and 
give theological significance to Jesus’ Baptism. The answers differ, but there 
is a remarkable continuity in the framing of the question. If for no other 
reason the history of the interpretation of the Baptism of Jesus is a good 
instance of how exegetical and theological themes interrelate in the thought 
of the fathers. Furthermore, the Baptism of Jesus is also of interest for we 
are not dealing here simply with the exegesis of a particular text, such as 
the account in Matthew or Mark. Actually the fathers use the various 


1 See Herbert Braun, Entscheidende Motive in den Berichten fiber die Taufe Jesu von 
Markus bis Justin, Zeitschrift fur Theologie und Kirche 60, 1953, 39—43. The following 
dialogue typifies the dilemma of the early Church. In Hegemonius, Acta Archel&i, Mani 
traps bishop Archelaus in this way; “Mani: Baptism is given propter remissumem peccatorum . 
A: Yes. Mani: Therefore Christ sinned, because he was baptized. A: Far be it.” Archelaus 
then explains that Jesus’ baptism, like his birth of a woman, were for the sake of men 
who sinned, not because Jesus had sinned (GCS 16, ed. Charles Henry Beeson, Leipzig 
1906, pp. 88—89); see also Ps.-Cyprian, De rebaptismate 17. 

2 For the Baptism of Jesus in the early Church see the following works: Johannes Bome- 
mann, Die Taufe Christi durch Johannes in der dogmatischen Beurteilung der christlichen 
Theologen der vier ersten Jahrhunderte, Leipzig 1896. Though old, this is the only survey 
of the material and still quite useful; Herbert Braun, op. cit.; W. Bauer, Das Leben Jesu im 
Zeitalter der neutestamentlichen Apokryphen, Tubingen, 1909, 110—141; J. Dani61ou, 
Theologie du Jud6o-Christianisme, Paris 1957 (Histoire des Doctrines Chr^tiennes avant 
Nic6e, Vol. I), 247—255; Anton Weber, Die Taufe Jesu im Jordan als Anfang nach Eusebius 
v. Caesarea, Theologie und Philosophic 41, 1966, 20—29; for further bibliography, see the 
article “Taufe Christi" in Lexikon fur Theologie und Kirche, 2. Aufl.; for iconography of 
the Baptism of Jesus, see p. 276 n. 5. 
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accounts of the baptism as an occasion for a discussion of the meaning of the 
event of Jesus’ Baptism in the divine economy. Jesus’ Baptism takes on 
new meaning as it is viewed within new historical and ecclesiastical situa¬ 
tions. In this instance it is perhaps more profitable to view the exegesis of 
the fathers not so much as an earlier form of present day exegetical practice, 
but more in the fashion of a history of tradition which continually reinter¬ 
prets the meaning of original formative events. Just as the prophets of the 
Old Testament were part of a history of tradition which continually inter¬ 
preted the Exodus anew in the light of new historical situations, so also the 
fathers continually give new meaning to the events in the life of Jesus as the 
original events are filtered through new experience. In what follows I should 
like to show, by the selection of some representative instances, how this 
process took place with the Baptism of Jesus. 

During the first several centuries most writers are preoccupied with the 
question of “why” in the sense that Matthew was, and frequently conclude 
a statement about the baptism with an explanatory clause. Ignatius men¬ 
tions the Baptism of Jesus twice and in each case he gives a reason. In 
Smyrnans 1,1 he writes that “Jesus was really born of a virgin and baptized 
by John in order that ( Iva ) he might fulfill all righteousness,” echoing 
Matthew. Elsewhere he gives a different reason: “He was bom and was 
baptized in order that by his passion he might consecrate water.” 1 Here 
Ignatius strikes a new note which will be exceedingly fruitful as the Baptism 
of Jesus becomes part of the liturgical tradition. For Ignatius baptism was 
instituted for men, and because Jesus is God baptism does not seem appro¬ 
priate for him. Christians were being baptized because they needed baptism 
for the remission of sins: why then did Jesus need to be baptized? Justin 
echoes a similar point of view. “We know,” he writes “that he did not go to 
the river because he stood in need of baptism or of the descent of the Spirit 
like a dove; just as he submitted to be bom and to be crucified, not because 
he needed such things, but because of the human race . . .,” so he was also 
baptized 2 . 

Justin mentions an additonal reason for difficulties with the Baptism of 
Jesus, namely the descent of the Spirit. In the second century a number of 
gnostic writers seized on the descent of the Spirit in the baptismal accounts, 
and gave to the Baptism of Jesus their own brand of exegesis. At his baptism 
Jesus received the “name,” or the “Son” or “Christ” or “power” and 
through his baptism he was endowed with power from on high. Jesus was 
a mere man, wrote Theodotus, and “at his baptism in the Jordan received 
Christ, who came from above and descended upon him in the form of a dove. 
And this was the reason why miraculous powers did not operate within him 
prior to the manifestation in him of that Spirit which descended, and which 


1 S. Eph. i8, 2. 

2 Dialogue with Trypho 88, 4, 8. 
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proclaims him to be the Christ.” Justin and Irenaeus, no doubt happy to 
have the issue shifted from Baptism to the descent of the Spirit, sought to 
give a more orthodox interpretation of the role of the Spirit in Jesus* 
baptism. The Spirit descended, said Irenaeus, that “by descending on the 
Son of God the spirit could grow accustomed to dwelling in the human race 
. .. and could renew them from their old habits into the newness of Christ.** 1 

By the time we reach the end of the second century the baptism itself is 
subordinated to the descent of the Spirit, but instead of solving the problem 
it simply raised it in a new form. For as the Church’s trinitarian theology 
began to take shape, any emphasis on the Spirit descending on Christ at 
baptism was sure to cause difficulties. And it did, for the question of “why** 
was transferred to the relation of the Spirit to the Son. As a result the fathers 
of the fourth century are really faced with two problems instead of one. In 
the few pages that follow, I should like to discuss briefly four different 
settings in which the Baptism of Jesus was re-interpreted, sometimes in 
strikingly original fashion: 1. Trinitarian and Christological controversies. 
2. Augustin in the light of the Donatist controversy. 3. As paradigm for the 
Christian life. 4. In the liturgical tradition, especially on the Festival of the 
Epiphany 2 . 

1. The Baptism of Jesus in the Trinitarian and Christological 

controversies 

Once the Spirit was closely associated with baptism it was possible for 
the Baptism of Jesus to be discussed on the basis of other passages than the 
accounts in the Gospel, e. g. Is. li, Is. 61, Joel 2, Psalm 45, et al. Athanasius 
does not really discuss the New Testament accounts, but he does treat the 
Baptism of Jesus in connection with Ps. 45, 7-8. The psalm speaks of 
anointing which to the fathers meant sanctification by the Spirit. In his 
interpretation Athanasius attempts to answer the Arians who ask: how can 
the Son be holy if he is made holy by the Spirit. Athanasius* answer follows 
his familiar “two-scope” exegesis. Jesus “is said to be sanctified because 
now he has become man, and the body that is sanctified is his . . .** “For 
when he is now said to be anointed humanly it is we who are anointed in 

1 Hippolytus, Refutatio Omnium Haeresium VII 35, 2 (ed. Paul Wendland, GCS 26, 
Leipzig 1916, p. 222); see also VII 33, 1. 2 (p. 220); Irenaeus, Against Heresies III 18,1 
(Harvey, II, p. 92). 

2 I only wish to show, in general, some of the great variety of interpretations in this 
period. More detailed analysis would show, for example, how differing Christological per¬ 
spectives are reflected in discussions of the Baptism of Jesus. See for instance the inter¬ 
pretation of Theodore of Mopsuestia in contrast to that of Cyril of Alexandria. For Cyril, 
see p. 271 f.; Theodore, Commentary on John (Ed. J.-M. Vost6, Corpus Scriptorum 
Christianorum Orientalium, Scriptores Syri, Series Quarta, Tomus HI; Louvain: Ex 
Officina Orientali, 1940), p. 33. Or note the somewhat unusual exegesis of Eusebius of 
Caesarea who takes the account to be almost wholly symbolic (Demon. Evang. IX 6). 
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him, since -when he is baptized, it is we who are baptized in him.” Here both 
elements of the earlier tradition are present: “why” must Jesus be baptized 
is answered by saying that Christians are baptized and anointed in him , 
and the descent of the Spirit is explained by saying that Jesus was sanctified 
as man, not as the divine Logos 1 . 

Athanasius’ interpretation of the Baptism of Jesus is given new urgency 
because of the controversy with the Arians. To his opponents, the Baptism of 
Jesus was only another instance in the Bible which showed that the Son was 
not truly Gcd. Whatever interpretation Athanasius would give had to deal 
with this larger issue as well as the exegetical problem. In his reply, how¬ 
ever, he does not really go beyond earlier writers, and does not succeed in 
giving theological significance to the Baptism of Jesus. At a somewhat later 
date Cyril of Alexandria faced the same problem, and he comes up with a 
much more interesting solution. 

W hen the Arians read of the Baptism of Jesus, says Cyril, they jump up 
with a “big laugh and say: what argument will you bring against what is 
written? The evangelist says that the Spirit descends on the Son; he is 
anointed by the Father; he receives that which he does not have.” 2 Once 
again the familiar question of “why” lurks in the background, except that 
it is put here in theological terms derived from the Trinitarian controversy. 
Cyril answers the Arians by giving to the descent of the Spirit a role in the 
divine economy, and locating the dispensation of the Spirit at the time of the 
Baptism of Jesus. In ancient times man was made in God’s image and 
“sealed in the divine image” by the Spirit. But man did not live according 
to this image, and disregarded God’s law. As mankind continued to sin it 
gradually lost the imprint of the divine nature. “When the human race 
reached to an innumerable number, and sin ruled all, human nature was 
stripped of the ancient grace; the Spirit departed altogether, and the 
rational creature fell into extreme irrationality, even ignorant of its 
creator.” 3 

In Cyril the fall of mankind is viewed as the time of the departure of the 
Spirit, and this means that there must be a time when the Spirit returns to 
mankind. God endured man’s corruption for a long time, but he finally 
turned to man again “to transform human kind once more into the ancient 
image through the Holy Spirit” 4 . What more appropriate time for the 
Spirit to return than at the Baptism of Jesus where the gospels report that 
the heavens were opened, the voice of the father was heard, and the dove 
descended on Jesus. The Baptism of Jesus becomes a decisive event in the 
restoration of mankind, for here the Spirit returns “to take root among 
men” once again, for now it descends on the perfect man, the new man, the 

1 Athanasius, Oratio Contra Arianos I 47 ff. 

2 Cyril of Alexandria, In Joannem II 1 (John 1, 32. 33), ed. Pusey, II 175, 7ff. 

3 Ibid., Pusey I, 183, 12ff. 

4 Ibid., lines. 18ff. 
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second Adam. By receiving the Spirit “Jesus might preserve it in our nature 
and he who knew no sin might again inroot in us the grace which had left 
us ... by reason of sin ...” 1 What Cyril does then, is give the Baptism of 
Jesus a new context by removing it out of a narrowly exegetical framework 
or a wholly dogmatic discussion, and makes it part of the divine economy, 
the history of salvation. Rather than a problem to be solved, the Baptism of 
Jesus is viewed as an event with cosmic significance. 


2. Augustine and the Donatist Controversy 

Augustine discusses the Baptism of Jesus in a number of places, but the 
most interesting and original is to be found in his homiletical treatment of 
the account in the Gospel of John. Like other fathers Augustine too is 
concerned about “why Jesus must be baptized”. “Did the Lord need to be 
baptized?” he writes. He answers with a series of rhetorical questions. “Did 
the Lord need to be born? Did he need to be crucified? Did he need to die?” 
Jesus was baptized, according to Augustine, so that his followers might not 
despise baptism. In baptism he gives an example for all men, for though he 
had no sins needing remission, he was nevertheless baptized that we might 
gladly follow him to baptism. In effect his baptism is an example of humi¬ 
lity 2 . 

Augustine’s chief interest in the Baptism of Jesus, however, lies elsewhere. 
In the dove he found a symbol which could be turned against his opponents, 
/ and in the details of the Johannine account of the baptism he discovered a 
new justification for the Catholic view of Baptism. In antiquity the dove 
was considered a bird of peace and gentleness, and Augustine thought it 
enormously significant that a dove, rather than another bird such as a raven 
or hawk, descended on Jesus. By descending on Jesus the dove signified to 
John that baptism was the property of the Lord and not the possession of 
the servant who administers it. “It shows that the Lord himself should 
always baptize”, and even when men are baptized by servants of the Lord 
it is “the Lord who baptizes not they”. For baptism derives its character 
from him through whose power it is given; not from him through whose 
ministry it is given” 2 . Augustine packs into his exegesis of the passage the 
whole theological argument he had worked out so carefully in De Baptismo , 
nannly that it is the Lord who is the giver of grace in the sacraments, and 
that the holiness of the sacraments comes from the Lord not from the one 
who administers them. Thus the dove signifies that the Lord does not “Give 
the powsr (of baptism) to any servant, but retains it to himself, so that all 

i Ibid., Pusey I, 184, 18-29. 

2 Tractatus in Iohannis Evangelium IV 13, ©d. D. Radbodus Willems (Typographi 
Brepols Editores Pontifici, 1954), p. 37. 

3 Tractatus V 6; ibid., p. 43—44. 
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who were baptized by the ministry of the servant should not impute their 
baptism to the servant but to the Lord” K John did not know this and 
through the dove God signified “that the power of the Lord’s baptism was 
not to pass from the Lord to any man, but that its administration would 
clearly do so; the power of the Lord is passed on to no one, but the admini¬ 
stration to good and bad” 1 2 . 

The dove is also a sign of the bond of peace and love which distinguishes 
the Catholic Church from the Donatists. Thus Cyprian, who had taken a 
different point of view from Augustine’s, is considered a member of the 
dove, even though Augustine believed that Cyprian was in need of correc¬ 
tion. “For before the question was properly treated in the Catholic Church, 
many erred in it, both great and good men; but because they were members 
of the dove, they did not cut themselves off. . . Those who tear and divide 
the Church are like ravens.” 3 Apart from the dove there is no baptism, and 
we should hearken to the “voice of the dove, not the clamor of the raven” 4 . 
“One may have baptism apart from the dove”, says Augustine, “but that 
baptism apart from him should do good, is impossible”, for only the dove 
teaches us love 5 . In Augustine, then, the Baptism of Jesus becomes an 
occasion to discuss the sacraments, particularly the relation of the Lord 
to the sacrament of Baptism and to emphasize the dependence of the 
sacrament on the power of the Lord. 

3. Baptism of Jesus and the baptism of Christians 

The interpretations of Cyril and Augustine are somewhat unique among 
the fathers. More frequently the fathers were inclined to view the Baptism 
of Jesus in the light of its significance for Christian baptism and the life of the 
Christian. In his homilies on Matthew, Chrysostom says that in the Baptism 
of Jesus “Jewish baptism ceases, and ours takes its beginning. What was 
done with regard to the passover, the same now happens with baptism as 
well. For as in that case also he . . . brought the one to an end, and gave to 
the other a beginning; so in this case, having brought Jewish baptism to its 
fulfilment, at the same time he opens the way for that of the Church; as on 
one table then, so in one river now, he has both sketched out the shadow, 
and now adds the truth.” 6 The heavens did not open until Jesus was bapti¬ 
zed, and only then did the Spirit come to man. Baptism is a sign of God’s 
love and therefore “you should show forth a life worthy of the love of him 


1 Tract. V 01; ibid., p. 45-46. 

2 Tract. V 11; ibid., p. 46. 

3 Tract. V 16; ibid., p. 60. 

4 Tract. VI ii; ibid., p. 69. 

5 Tract. VI 13; ibid., p. 60. 

6 Chrysostom, Homilies on Matthew XII 3 (PG 57, 206). See also Chrysostom’s De 
Baptismo Christi (PG 49,365—371). 
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who calls you. The dove in Baptism teaches us that in our Baptism the 
spirit comes upon us” K 

Theodore of Mopsuestia reflects a similar interest in the Baptism of Jesus 
in his Catechetical Homilies. In his baptism, says Theodore, Jesus draws a 
figure “of this baptism which we were to receive by his grace”. Jesus did not 
need to be baptized because he was free from sin “but he was baptized in 
our own baptism the symbol of which he depicted in this way”. In our 
baptism the spirit descended “to confer on us in baptism the firstfruits of 
the future benefits which he will confer upon us in their entirety at the time 
of resurrection when our nature will receive a complete transformation into 
virtue.” 2 

Gregory of Nyssa in a sermon on Christ’s baptism takes each aspect of 
the synoptic accounts as signifying something about Christian baptism. In 
Baptism man receives the “remission of sins, the gift of the Spirit and 
exaltation to heaven”. The Baptism of Jesus is a type and figure of Christian 
baptism. “Today he is baptized by John that he might cleanse him who is 
defiled, that he might bring the Spirit from above, and exalt man to heaven, 
that he who had fallen might be raised up and he who had cast him down 
might be put to shame.” Gregory also takes the occasion to discuss the 
principles underlying sacraments, namely that through the Spirit water, 
bread and wine, stones in an altar, the rod of Moses, the mantle of the 
prophets — in each case the visible and sensible is joined to the spiritual. So 
in baptism “water, though it is nothing else than water, renews man to 
spiritual regeneration when the grace from above hallows it” 3 . 

These examples chosen from fourth century authors serve to illustrate 
what is perhaps the most frequent type of interpretation given to the 
Baptism of Jesus. What we have in these cases is a reading of the baptism 
of Jesus in light of the experience of Baptism in the Church and an attempt 
to give theological basis to baptismal practise by rooting it in Jesus’ own 
baptism 4 . 

4. The Baptism of Jesus in the Liturgical tradition 

The material for consideration here is as extensive as that discussed in 
the previous section. We not only have references to the Baptism of Jesus 
in various liturgical texts, but also homilies preached on the Festival of 
Epiphany, as well as exegetical discussions of the relation of Jesus’ Baptism 

1 Homilies on Matthew XII 4 (PG 57, 206); see also Homilies on John XVI 3 (PG 59, 
106ff.). 

2 Theodore of Mopsuestia, Commentary on the Lord’s Prayer, and on the Sacraments of 
Baptism and the Eucharist, ed. A. Mingana, Woodbrooke Studies, Vol. VI; Cambridge 
1933, p. 66. 

3 Gregory of Nyssa, In baptismum Christi (PG 46, 580 ff.: 592 d—593 a). 

4 See also Cyril of Jerusalem, Catechetical Lectures HI. Ambrose, De Mysteriis IV 24; 
De sacramentis I 5.16. 
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to various Old Testamento types involving the Jordan, as for example the 
cleansing of Naaman the Syrian in the Jordan 1 2 . Of the rich liturgical use 
made of the Baptism of Jesus, one of the more significant developments is 
an Epihany rite of the blessing of the water. Already in Ignatius we noted 
that one of the reasons given for the Baptism of Jesus was that through his 
baptism Jesus had sanctified water. A number of fathers are fascinated 
with the poetic possibilities of the water of the Jordan and let their imagina¬ 
tions have free reign. In a lovely Epiphany homily, written in an almost 
hymnic-like prose, Proclus celebrates the hallowing of water. “Today earth 
and sea share the grace of the savior” ... In the former feast (Nativity) the 
earth rejoiced “bearing the Lord of all things in a manger ... In the feast 
today of the Epiphany the sea rejoices greatly”. It rejoices greatly because 
“through the Jordan it receives the blessings of sanctification”. What an 
amazing wonder, cries Proclus. “The Son of righteousness is washed in the 
Jordan, fire is baptized by water, God is made holy by man”. The new flood 
in the Jordan is better than that in the days of Noah. “At the time of Noah 
the water of the flood killed human nature, here the water of Baptism, 
through the one baptized, makes alive those who have died. There Noah 
built the ark from incorruptible wood; here Christ, the spiritual Noah, 
prepared the ark of his body from the incorruptible Mary . . . There the dove 
bearing an olive branch designates the sweet odor of the Lord Christ; 
here the Holy Spirit in the form of a dove comes and shows the merciful 
Lord” 2 

An even more eloquent sermon developing similar themes is the Epiphany 
homily of Pseudo-Hippolytus. The homily begins with extended praise of 
God for the goodness and beauty of creation. “All things are beautiful and 
especially beautiful are those things made by our God and savior; whatever 
the eye sees and the soul perceives and whatever reason interprets ...” 
What of water, asks the writer? “In water all things are washed and nourish¬ 
ed and cleansed and ripened. Water holds up the earth, water produces the 
dew, water gladdens the vineyeard, water brings the ear of corn to per¬ 
fection, water makes the grapes ripen, water softens the olive, water sweetens 
the date . . . Without water none of the present things could exist . . . But 
not only is water deserving of praise for these reasons, but it is more worthy 
of praise than all things because the maker of all things Christ, came down 
as rain, was made known as a font and given as a river and was baptized in 
the Jordan” 3 . 

The sanctifying power of the Jordan river becomes a familiar theme in 
patristic writers and eventually gave rise to an Epiphany rite of the blessing 
of water. Jordan “received the first-fruits of sanctification and benediction 

1 Proclus, On the Holy Epiphany (PG 65, 757 c—d). 

2 Ibid., II (760c—d). 

3 Pseudo-Hippolytus in: GCS Hippolytus Werke, 1, 2, ed. G. N. Bonwetsch and Hans 
Achelis, p. 257—8. 
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and conveyed in its channel the grace of baptism to the whole world . . .** 1 
In the prayers accompanying the rite of blessing of water these themes 
found extensive elaboration, as the following prayer thews. “You our God 
appeared upon earth and lived and moved with the children of men. You 
sanctified the floods of Jordan when your Holy Spirit from heaven smote 
upon them. You broke the head of the dragon which writhed in it. Lord, 
who loves man, come now by the descent of your Holy Spirit and sanctify 
these waters. Give to them the grace of the Jordan and make them to be 
fountains of blessings . . ” 2 The theme of blessing of water, however, is not 
the only liturgical use made of the Baptism of Jesus. In seme eastern rites, 
immediately after the communion, the choir sings a verse which speaks 
of God appearing to man when Jesus was baptized in the Jordan. The 
Baptism of Jesus here serves to interpret the communion as an epiphany of 
the deity 3 . 

In summary. We have only touched on a small segment of the materials 
on the Baptism of Jesus. For example we have not mentioned the elaborate 
typology developed about baptism 4 , nor the iconography, itself no little 
part of the history of interpretation 5 . Frequently, shaped by our modem 
exegetical sensibilities, we tend to view the history of interpretation in the light 
of contemporary exegesis, and assume that the fathers were primarily 
interested in giving an exegesis of the text. In the case of the Baptism of 
Jesus, it is clear that the fathers are more interested in relating this event in 
Jesus’ life to their present situation, and to bring the text into line with the 
new historical situation. The process of interpretation did not begin after 
the writing down of the New Testament; it began before the New Testament 
and is continued after the writings of the New Testament have become 

1 Gregory of Nyssa, In baptismum Christi (PG 46, 692 d—693 a). 

2 Text from the Syriac rite, cited in Hubert Scheidt, Die Taufwasserweihgebete im Sinne 
vergleichender Lit urgie-Forsc hung untersucht, Munster 1936 (Liturgiegeschichtliche Quellen 
und Forschungen, Heft 29), 13 ff. On the Baptism of Jesus in the liturgy see also 
B. Neunheuser, De benedictione aquae baptismalis, Ephemerides Liturgicae, N. S. 4, 
1930, 194ff., 382 ff., 402ff.; G. de Jerphanion, Epiphanie et Th6ophanie. Le BaptSme de 
J$8U8 dans la liturgie et dans Part chr^tien, in: La Voix des Monuments, Paris 1930, 
166—188, Per Lundberg, La Typologie Baptismale dans PAncienne figlise, Acta Seminarii 
Neotestamentici Upsaliensis (edenda curavit A. Fridrichsen) 10 (Uppsala) 1942, 146—178; 
E. Pax, Epiphanie, Reallexikon fiirAntike und Christentum 6,899—909, with bibliography. 

3 Liturgy of John Chrysostom: F. E. Brightman, Liturgies Eastern and Western (Oxford 
1896), p. 396. 

4 See for example Jean Dani61ou, The Bible and the Liturgy, Notre Dame 1966 (University 
of Notre Dame Liturgical Studies), 99—113; F. J. Dolger, Der Durchzug durch den 
Jordan als Sinnbild der christlichen Taufe, Antike und Christentum 2, (Munster) 1930,70-79. 

5 Henri Leclercq, «Bapt6me de Jesus*, Dictionnaire d’Arch^ologie Chr6tienne et de 
Liturgie 2, 251.; J. Strzygowski, Ikonographie der Taufe Christi, Miinchen 1886. A. de 
Waal, Die Taufe Christi auf vorconstantinischen Gemalden der Katakomben, Romische 
Quartalschrift 10, 1896, 335—349; Friedrich Suehling, Die Taube als religioses Symbol im 
christlichen Altertum, Freiburg 1930 (Romische Quartalschrift, Supplementheft 24). 
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canonical. In this sense the fathers are not simply commenting on the New 
Testament, but are carrying on what was begun in the New Testament. The 
Baptism of Jesus allows us to see that the New Testament is not simply the 
basis for the history of interpretation, but a stage in this history, and what 
was begun there continues on in sermons, liturgy, theological treatises, art 
and in the devotional life of the Church. 
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The Neoplatonic writings provide the most comprehensive discussion of 
sacrifice in ancient literature. For this reason, it is impossible to ignore 
their treatment of the subject when considering the Patristic use of sacrifi¬ 
cial language in devotional and theological texts. The main points of their 
discussion came from the same sources, or were formulated under the same 
influences, as the Christian polemic against sacrifice and the Christian 
development of a spiritual cult, and for this reason, interesting parallels to 
many of the ideas in the Neoplatonic discussion can be found in Christian 
literature. 

There are three aspects of the Neoplatonic discussion of sacrifice to which 
I wish to draw attention, bearing in mind their relevance to the interpreta¬ 
tion of Christian ideas. All three are consequent upon the recognition that 
one’s concept of God inevitably affects one’s interpretation of sacrifice. 

I. Firstly, the Neoplatonists particularly stressed that whatever gifts 
were offered to God, had to be worthy of him. This principle led Porphyry 
to reject animal sacrifice on the grounds that killing animals was morally 
wrong and it was impessible to think that the gods demanded an immoral 
aot as worship 1 . (Incidentally, both Porphyry and Clement of Alexandria 
aocepted Theophrastus’ suggestion that sacrifice originated in time of 
famine and was continued as an excuse for human greed 2 .) It also led him 
to distinguish between different grades of deity to whom different kinds of 
sacrifice were proper. To the supreme God, we should not sacrifice, he says, 
for even a word is too material. He can only be worshipped by pure silence, 
holy sacrifice being offered to him simply by dose contact with him and 
being tranformed to his likeness until the offering is perfected by achieving 
djid&eia of soul and ftecoqta of God. There are, however, lower heavenly 
beings: to the vorjroi &eol may be offered hymns and words, the “first-fruits 
of beautiful thoughts”, and to beings further down the scale, material 
offerings other than animal sacrifice whioh should be presented according 
to ancestral custom 3 . Iamblichus gives a similar list of categories of deity 

1 De Abstinentia II 12, 22, 23. 

2 Ibid. II 10, 11, 25, 27 and Stromateis YII 32. 

3 Op. cit. II 34-39. 


Digitized by Google 



Sacrifice in Neoplatonic and Patristic Texts 


279 


and the sacrifices proper to each, following the same principle that the 
sacrifice must be worthy of the god 1 . 

Tlie same principle motivated Christian writers who claimed that only 
spiritual sacrifices were worthy of the one true God. Justin insisted that 
worship that is worthy of God is not destruction of his gifts by fire, but 
thankful use of them for one’s own good and for the needy, as well as 
prayer, praise and thanksgiving for all his gifts 2 . According to Clement of 
Alexandria, the achievement of djza&eia, the offering of oneself purified 
from sin, honouring God by prayer, these are the only sacrifices worthy of 
God who needs nothing 3 * . 

So, duia&eia of soul and decoQia of God constituted perfect worship for 
Neoplatonist and Christian alike. Christians also offered sacrifices of praise, 
prayer and hymns, claiming that they were suitable offerings for the supreme 
deity. Porphyry regarded these as only suitable for the vorjrol deot, but such 
inferior deities were not permitted in the Christian theology. However, 
Origen consistently teaches that Christian spiritual sacrifices must be 
offered to the Father through the Son, our High-Priest's and this is not 
unlike Iamblichus’ view that although few can attain to proper worship of 
the Supreme Being, worship can be offered to him indirectly through in¬ 
ferior offerings to lower grades of deity 5 . Of course, the Christians, in con¬ 
trast to Iamblichus, believed that their spiritual offerings ultimately went 
to God himself; but clearly similar conclusions were reached by both 
philosophies once they accepted the principle that sacrifices must be worthy 
of the deity to whom they were offered. 

II. Secondly, recognition of the interdependence of interpretations o 
sacrifice and the nature of God or the gods, led the Neoplatonists to seek a 
rationale of sacrifice consistent with their philosophical concept of God. 
Both Neoplatonist and Christian accepted the classic criticisms of sacrifice 
found in the philosophers and satirists from the Sophists to Lucian - parti¬ 
cularly the theological criticism that there could be no sense in which the 
gods were dependent on men for their sustenance or gratification, and the 
moral criticism that the gods could not be susceptible to sacrificial bribery 
and corruption. This kind of argument reached its culmination in the asser¬ 
tion found in both Neoplatonic and Christian writings, that nothing could 
affect the impassive, changeless God of philosophy. “What is impassive 
cannot be allured, compelled or necessitated, so offerings must be in vain 
whether regarded as a method of appeasing the anger of the gods or as 
providing necessities for them”, says Porphyry in his Letter to Anebo 6 . 

i De Mysteriis V 19. 

2 1 ApoloL'v 13. 

3 Op. eit. vri 14, 31, 33. 

* E. g. IX* Oratione X 2; XV 2. 

5 Op. cit. V 18—20, 24. (i Letter to Anebo 4. 5. 

I'J Cross, Stadia Pat l ist ica XI 
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Clement in Stromateis VII had used similar words: the Divine nature is not 
wanting in anything, nor is it fond of pleasure or gain or money, being itself 
full and affording all things to every creature which is in need; so the Divine 
nature cannot be propitiated by sacrifices or cfiferings nor is it allured by 
them. 1 For both Neoplatonists and Christians, God transcended the material 
world, and therefore had no need of material gifts, nor did he lack or desire 
anything, being beyond passions and pleasures. So both these religious 
philosophies reveal the problem of trying to combine the highest philosophi¬ 
cal concept of God with more primitive assumptions about worship. Chris¬ 
tianity did repudiate the actual practice of sacrifice and proudly proclaimed 
a purely spiritual cult, but in regarding martyrdom and moral and spiritual 
qualities as sacrifices, not to mention the death of Christ and the Eucharist, 
it was in the same position as the later Neoplatonists who sought to defend 
all the practices of paganism. How could the philosophical concept of God be 
reconciled with the practice of sacrifice ? 

In defense of paganism, the later Neoplatonists made a deliberate attempt 
to provide a rationale for sacrifice which avoided propitiation and was con¬ 
sistent with their concept of a just and changeless deity. For Iamblichus 
“propitiation” converts men to participation in the divinity, rather tl an 
influencing the gods in their favour. The whole universe works together in 
sympathy, and the sacrificial rites are effective because of the common life 
and sympathetic union of all grades of being. The life of the sacrificed animal 
is a link between gods and men, because it has something in common with 
both, namely yv%r\ with men and with the daemons, freedom from matter 
acquired by being sublimated in sacrifice. The sacrificial fire is an imitation 
of the divine fire, purifying what is offered and freeing it from the chains of 
matter. As the fire assimilates the sacrifice to itself, so we are assimilated to 
the gods 2 . Sacrifice is thus turned into an acted parable of the union and 
sympathy of the universe, and of the process of freeing men from matter 
and evil for the salvation of their souls. So sacrificial rites for the aversion 
of evils are interpreted as symbols of man’s escape from the world of becom¬ 
ing to assimilation with the gods. 

It is impossible here to point out the full significance of such a symbolic 
interpretation for understanding the Fathers, but we may mention that 
Origen’s view of sacrifice seems to be remarkably similar. He was under the 
same influences as the Neoplatonists, and it is possible to show that he 
likewise interpreted propitiation as a change in man not in God, and that 
his treatment of the sacrifice of Christ links it with rites for averting evil and 
restoring men to unity with the divine. This interpretation of Origen has 
been presented fully elsewhere 3 . 

i Op. cit. VII 15. 2 Op. cit. I 12, 13; V 9, 12, 26; VI 3. 

3 F. M. Young, The Use of Sacrificial Ideas in Greek Christian Writers from the New 
Testament to John Chrysostom. Dissertation accepted by the University of Cambridge for 
the degree of Doctor of Philosophy, 1967. 
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III. Thirdly, the Neoplatonists recognised various different types of 
sacrifice within traditional religion, and rejected or justified each type 
according to its consistency with their concept of God. Porphyry’s dis¬ 
cussion presupposes distinctions between propitiatory offerings, which he 
rejects as inconsistent with the goodness and changelessness of the gods, 
and offerings made did n/urjv or did x^Q Lvi - Such sacrifices of worship and 
thanksgiving he can accept, since they do not confliot with his concept of 
God. Iamblichus, on the other hand, deliberately attacks Porphyry’s 
position, and in constructing his rationale of sacrifice, seeks to justify 
sacrifices offered for the aversion of evils, the most superstitious and primi¬ 
tive element in Greek religion 1 2 . This recognition of different types of 
sacrifice is important for understanding the Christian use of sacrificial ideas. 
All too often modem discussions have failed to make such distinctions, and 
have tended to try to understand all references to sacrifice in terms of 
propitiation. The Neoplatonists’ rejection of propitiation, in favour of other 
types of sacrifice which were consistent with their concept of God, should 
give us pause. In Christian literature, at any rate in the Christian Platonists, 
a like rejection of propitiation is to be found; the corollary, their rationali¬ 
sation of the wrath of God, is well-known. Philo had classified Jewish 
sacrifices into sacrifices of worship and thanksgiving, sacrifices of communion 
and sacrifices for sin 3 . Origen explicitly distinguishes types of sacrifice along 
similar lines 4 . Lengthy discussion of the application of this classification to 
Patristic texts is impossible here; my case is stated in more detail elsewhere 5 . 
Broadly speaking, we may state that, while Christians offered sacrifices of 
worship and thanksgiving in accordance with their spiritual concept of God, 
sacrifices for sin were for them fulfilled and annulled by the sacrifice of 
Christ. This was often assumed to have been a propitiatory sacrifice, though 
not always, and particularly not by the Christian Platonists who, like the 
Neoplatonists, found such sacrifices inconsistent with their concept of God. 

The basic concern of Neoplatonist and Christian writers was to justify 
their cult practices as suitable sacrifices for God as they conceived him. 
The similarity of their conclusions may be seen in the following passage, 
quoted from Porphyry by Augustine: “For God indeed, being the Father of 
all, is in need of nothing; but for us it is good to adore him by means of 
justice, charity and other virtues, and thus to make life itself a prayer to 
him, by inquiring into and imitating his nature. For inquiring purifies us, 
and imitation deifies us, by moving us nearer to him” 6 . The passage could 
well have been written by a Christian, particularly an Origenist who believed 
that God was in need of nothing except the salvation of mankind. 

1 See Letter to Anebo 4,6 and De Abstinentia II 24. 

2 Op. cit.V 6. 3 De Victimis 4. 

4 See the Homilies on Leviticus. 

5 Loc. cit. 

6 De Civitate Dei XIX 23. 

10* 
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The purpose of this communication is to present some evidence for the 
view that in North Africa in the first half of the third century A. D. there 
was a marked increase in the use of Old Testament Levitical thought- 
patterns and terminology in regard to the notion of Christ as priest. We will 
give now some of the key words and Scriptural passages which form the 
background to this interpretation. Also, we will see how these relate to the 
Christian ministry. 

First, there is the passage in Apoc. 1, 13, where the risen Jesus appears, 
most probably, in the garb of the Aaronic High Priest: xal b piaco twv 
Xvxyicbv Spoiov viov dv&QcoTioVy bdedvjubov nodrjQrj xal neQie^coapbov tiqoq tou; 
pacrcolg Zcbvrpr XQvaav. 

In this passage the ‘one like a son of man’, namely, the risen Jesus, is 
clothed with a nodrjQrjg, the pod iris of the Old Latin and Vulgate. This was 
the long robe worn by the High Priest and other dignitaries 1 . The girdle 
also formed part of the High Priest’s dress 2 . Josephus tells us his girdle was 
embroidered with gold thread 3 . 

Justin Martyr indirectly relates the nodrjQrjg to Christ the eternal priest 
when he says: “Moreover, the requirement that the twelve bells be attached 
to the nodrjQrjQ of the high priest, was a symbol of the twelve apostles who 
depend on the power of Christ, the eternal priest. . ,” 4 Irenaeus quotes the 
passage from Apoc 1, 12—17, referring it to the Lord’s priesthood and the 
future coming of His kingdom; and he connects the ‘poderis’ with Christ’s 


* nodJjQrjg : Hatch and Redpath, Concordance to the Septuagint, list twelve occurrences 
of this word, representing five different Hebrew words. Ex 28. 4, for example mentions 
nod^grjg, %iTa>va , xldagig , fcov^. Two of these Aaronic vestments appear in Apoc 1, 13. Cf. 
Ex 29, 6 (nodtfgrjg) ; Ex 29, 6 (jilrga). In these Exodus passages, the word represents the 
Hebrew . In Zech 3, 3-6, the word for nodrjgrjs is signifying costly, festive 

olothes. 

2 f qmj (Heb. 0 X). Cf. Ex 28, 4, 39; 39, 29; Lev 8, 7; 16, 4, for high priest’s girdle. 

3 Jewish Antiquities, III 7, 4 (edit. Loeb, Josephus IV, 390, edited by Thackeray). 
Cf. ibid, III 7, 2 (Loeb, IV, 388). The passage in Dan 10, 5 might be in the background of 
Apoc 1, 13, but we notice the absence of both Tiodrjgrjg and fceviy in the LXX. 

4 Dialogue 42, 1 (Otto, I. II, 136—137). Cf. ibid, 96, 1 (I. II, 332—333), for another 
reference to Christ as eternal priest. 
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priesthood 1 . Indeed, Hippolytus relates the ‘poderis’ to the Incarnation of 
the Logos 2 . 

Next, we turn to the main considerations of this paper; and we begin 
with Tertullian. For in Adv. Marc . Tertullian is dealing with prophecies 
about Jesus as Messiah. In the background we can picture the arguments 
going on with Jewish theologians over the person and function of Jesus. 
Tertullian, in the place we will now discuss, quotes from Zech 3, 3—5, in 
an Old Latin version differing from any known one. Here is the passage: 

Sic et apud Zachariam in persona Iesu , immo et in ipso nominis Sacramento , verus summits 
sacerdos patris , Christ us Iesus , duplici habitu in duos adventus deliniatur , prime sordidis 
indutus , id est camis passibilis et mortalis indignitate, cum et diabolus adversabatur et, auctor 
scilicet Iudae traditoris , ne dicam etiam post baptisma temptator , dehinc despoliatus pristinas 
sordes et exomatus podere et mitra et cidari munda , id est secundi adventus gloria et honors 3 . 

This same passage, with minor variations 4 , occurs in Adv . lud. 14. The 
compiler of this section follows Adv. Marc . Ill quite closely here; but he 
has an interesting addition to the text before he again picks up Adv. Marc . 
Indeed, after mentioning the priestly vestments with which Christ will be 
garbed in His second Advent, Adv. lud. goes on to associate these with the 
Lord’s resurrection. 

Nec poteritis eum Iosedech filium dicere , quia nulla omnino veste sordida, sed semper 
sacerdotali fuit exomatus nec umquam sacerdotali munere privatus , sed Iesus iste Christus dei 
patris summits 5 sacerdos qui prime adventu suo humanae formae et passibilis venit in 
humilitate usque ad passionem , ipse effedus etiam hostiam per omnia (aeva) pro omnibus 
nobis qui post resurrectionem suam indutus podere ‘sacerdos in aetemum' dei patris 
nuncupatur. 

This reference to Iosedech perhaps also came in Adv. Marc. 3. 7. 6, as 
Kroymann speculated in his edition in the Vienna Corpus 6 . If this is true, 
the additional material in Adv. lud. 14 may possibly be Tertullian’s own 
work, especially if, in his thinking on the Joshua-Jesus typology, his eyes 
went ahead to Zech 6, 11, which spoke of Jesus, son of Iosedech, the high 
priest, whom the Jews could argue actually fulfilled Zech 3, 3-8. Indeed, 
this additional section continues the idea of the suffering and exaltation of 

1 Irenaeus, Adv. Haer. IV 20, 11 (Harvey II, 222). In the same section he also connects 
the poderis with Christ’s priesthood. Cf. ibid, I 18, 2 (Harvey I, 171). 

2 Hippolytus, Antichr. 4 (GCS Hippolytus I 2, 1897, p. 7). 

3 Adv. Marc. 3. 7. 6 (CC 1, 517). 

< Adv. lud. 14, 7, 8 (CC 2, 1393—1394;. Note the variant readings for verus summus 
sacerdos patris. No variant for this is given for the same passage in Adv. Marc. 3. 7. 6 
(CC 1, 517). Other references to Christ’s priesthood in Tertullian are: ibid, 4. 35.7 (CC 1, 640) 
Igitur quoniam ipse erat authenticus pontifex dei patris . . .; ibid, 5. 9. 9 (CC 1, 690) An in 
Christum conveniet or do Melchisedec , quoniam quidern Christus, proprius et legitimus dei 
antistesj praeputiati sacerdotii pontifex turn in nationibus constitutus . . . 

5 Patris summi TPNFR. 

® CC 1, 517, footnote to line 26: “‘enim’ non satis apte hie ponividetur; aptius certe in 
loco gemello, quippe ubi antecedant aliqua de Iosedech sacerdote, quae an hie interciderint 
suo iure dubitat Eng(elbrecht).” 
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the Messiah, and links it with Christ, who has His priestly investiture after 
the resurrection. But the use of ‘hostia’ in reference to Christ does not 
appear to be in Tertullian’s undisputed writings (cf. Apol. 30, 5, 6; De Orat . 
28, 3; Adv. Iud. 5, 5). 

If we consider only the sections common to Adv . Marc, and Adv. Iud . 
we have this picture of Christ as priest. Christ is drawn as the true high 
priest of the Father. Associated with His second coming is His investiture 
with the priestly raiment of the Aaronic order. He is clothed with the 
poderis, mitra, and cidaris, all being Levitical vestments. Already we 
have met ‘poderis’ in Apoc 1, 13. Now the words mitra and cidaris call for 
some explanation. 

Mlxqa , occurring thirteen times in the LXX (Hatch and Redpath’s 
Concordance), most frequently translates the Hebrew nplVQ. The word 
refers to the linen turban worn chiefly by the High Priest 1 , but also by 
royalty 2 . Interestingly enough, the LXX of Zech 3, 6 does not use plrqa 
here, but xtdaqig. This latter vestment is a translation of meaning 
turban, worn by the high priest, as we gather from this Zechariah passage. 
Rulers also wore it 3 , and women, too 4 . In the LXX, xidaqig is used about 
fourteen times, many referring to an Aaronic vestment, taking its name 
from the verb TJ2, meaning ‘to wrap*. In the majority of cases it is used in 
relation to the Levitical priesthood 5 . 

So, when Tertullian inserts the word ‘mitra’ into the text of Zechariah 6 , 
in addition to the ‘cidaris’ of the LXX, these two words together with 
‘poderis’ make it certain that he wants us to understand Christ the High 
Priest in the aspect of an Aaronio priest. Christ wears the splendid, festive 
raiment (poderis), the mitre or tiara of the high priest (mitra), and the clean 
turban (cidaris munda) which was made of cloths rolled together. He is 
Aaron, ‘par excellence’! 7 

The material added in Adv. Iud . 14, only spells out what the section 
common to Adv. Marc, and Adv. Iud . says, namely, that Christ is the High 

1 For the high priest’s turban, cf. Ex 28, 37; 29, 6; 39, 28 (LXX 36, 36); Lev 16,4. Also 
note, Test Levi 8, 2; Lact. Inst. IV 14, 8. See: Thesaurus Linguae Latinae II, 1063—1054, 

for further references. 

3 Ezek 21, 26 (Heb 21, 31). 

3 Is 23, 3. The LXX has diadrjfia. 

4 Is 3, 23. The LXX has a text varying from the Masoretic, but the versions of Aquila 
and Sym. here read xldaoiq. 

5 The Vulgate of Sixtus V used cidaris in five places only: Ex 28,4; Lev 8, 9; 16,4, 
Ezek 21, 26; Zech 3, 5. All except the Ezek. passage refer to the Aaronic priesthood. It uses 
poderis twice, and mitra eight times. 

3 Cf. the critical apparatus to Zech 3, 4 in Septuaginta (ed. J. Ziegler, Gottingen 1943, 
Vol. XIII, 296). St. Jerome was aware of variant readings: Pro cidari in Hebraeo legimus 
SAN I PH, quae mitra a plerisque dicitur. Note, Origenis Hexapla, F. Field, Oxford 1876, 
Vol II, 1019, on this passage. 

7 Tertullian still upholds the scriptural teaching that Christ was priest according to the 
order of Melchizedek. Cf. Adv. Marc. 6, 9. 9 and Adv. Iud. 2. 
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Priest of the Father, who underwent the passion in His first coming, but 
who, after His resurrection is garbed with the poderis and named sacerdos 
in aetemum of God the Father. 

Here are some other passages which display Levitical overtones. 

Memoria praeceptorum viam orationibus stemit ad caelum; quorum praecipium est, ne 
prius ascendamus ad altare Dei, quam, 8% quid discordiae vel offensae cum fratribus cordraxeri- 
mus, resolvamus . Quale est enim ad pacem Dei accedere sine pace ? 1 

We note especially the use of ‘ascendamus ad altare Dei* and ‘accedere* as 
terms used in the Levitical cult. Other examples of such terms will be given 
later when we treat St. Cyprian. 

Another example is this one: 

Nos sumus veri adoratores et veri sacerdotes, qui spiritu orantes (I Cor 14. 16) sacrificamus 
orationem hostiam Dei propriam et acceptabilem (Heb 13, 15. 16), quam scilicet requisivit, 
quam sibi prospexit (Deut 10, 12; Heb 10, 5). Hanc de toto corde devotam, fide pastam, veritate 
curatam, innocentia intergram, castitate mundam, agape coronatam cum pompa operum 
bonorum inter psalmos et hymnos (Eph 5, 19; Col 3, 16) deducere ad Dei altare debemus omnia 
nobis a Deo impetraturam 2 . 

Still another Levitical idea is expressed by the use of the classical word 
‘visceratio*, meaning a distribution of meat. Tertullian appears to be the 
only Christian writer to use the word in reference to the immolated flesh 
which the Jewish priests alone had a right to eat. For Tertullian, it is a 
symbol of the Eucharist which the Christian family, being a priestly people, 
all could eat 3 . 

We turn now to the writings of St. Cyprian, wishing that a better edition 
of his Testimonia were available for consultation. 

In his Testimonia II 13, entitled: “Quod humilis in primo adventu suo 
veniret”, Cyprian uses the same passage from Zech 3 as Tertullian employed, 
but in a form closer to the LXX. It goes as follows: 

Item apud Zachariam: Et ostendit mihi Dominum Iesum sacerdotem ilium magnum 
stantem ante faciem angeli Domini, et diabolus stabat ad dexter am eius adversari ei. Et lesus 
erat indutua vestimenta sordida et stabat ante faciem ipsius angeli et respondit et ait ad eos qui 
stabant ante faciem eius dicens: auferte vestimenta sordida ah eo. Et dixit ad eum: ecce abstuli 
iniquitates tuas, et induite eum poderem et inponite cidarim munda super caput eius*. 

Cyprian omits the ‘mitram* which Tertullian had in his text; but this in 
no way alters the Levitical overtones. Yet he does not specifically apply 

* De Orat. 11, 1 (CC 1, 263). Cf. Mt 5, 23f.; Didache 14, 2. 

2 De Orat. 28, 3, 4 (CC 1, 273). Here, the hostia spiritalis probably includes both the 
eucharistio elements and the oonsecratory prayer. Cf. ibid., 19, 1 (CC 1, 267), Apol. 30, 6 
(CC 1, 141-142), Adv. Iud. 6, 6, 6 (CC 2, 1361-1352); and note De Ieun. 10, De Idol. 6, 
Ad Scap. 2, Justin, I Apol. 9, 13, Iren Adv. Haer. IV 14, 3, Athenag. 13, Ep. to Diog. 3, 
Minuc. 32, 2. 

3 Adv. Marc. 3, 7. 7 (CC 1, 157—158). This passage follows directly after the discussion of 
Zech 3. Cf. Adv. Iud. 14, 9 (CC 2, 1394). 

4 Testimonia II 13 (CSEL 3, 1, 78). This Old Latin version of Cyprian differs but little 
from the LXX as given by Ziegler (op. cit), but has a number of variations from the Vulgate 
as edited by Hetzenauer. 
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this passage to a discussion of the Lord’s priesthood, which he dealt with in 
Test. I 17 in relation to the idea of sacrifice. When Cyprian does quote 
Zech 3, it is under the general heading of the prediction of a humble Messiah. 
But he does not put this passage in direct relationship with the risen Jesus. 
He does, however, give us a hint that he conceives of the Lord’s priesthood 
as that of the risen Christ by quoting the passage from Apoc 1, 12-18 in 
considering the resurrectionL 

If we can, then, take it as established that Cyprian considered the Risen 
Jesus as glorified High Priest in an Aaronic sense, as his mentor and pre¬ 
decessor, Tertullian, had done, it follows quite logically that he would 
understand the Christian ministry and Eucharist under Levitical aspects. 
This is, in fact, what we find him doing. 

In the first place, we find that Cyprian places great stress on the Levitical 
priestly and ceremonial law, especially when it dealt with the qualifications 
of those who were priests. These qualifications he finds necessary also for 
the Christian ‘sacerdotes’. Here are some examples: 

... iam pridem mandatur voce caelesti eX Dei lege praescribitur quo* eX quales oporteat 
deservire altari eX sacrificia divina celebrare*. 

As examples of what is required of those who “hold the episcopate and 
administer the priesthood”, Cyprian uses the following Old Testament 
texts: 

In Exodo (19, 22) namque ad Moysen Deus loquitur eX moneX dicens: 1 sacerdotes qui accednni 
ad Dominum Deum sanctificentur y ne forte derelinquat illos Dominus'. Et iterum: (Ex 30, 
20—21) l et cum accedunt ministrare ad altare sancti , non adducent in sc delictum , ne moriantttr*. 
Item in Levitico (21, 17) praecipit Dominus et dxcit: 4 homo in quo fuerit macula et vitium non 
accedet off err e dona Deo \ 3 

Cyprian goes on to counsel the selection only of holy men to be ordained. 4 
Thus, the Christian bishop ( sacerdos , antistes 5 , praepositus 6 ) is one who 
‘offers sacrifice(s) to God’, and who intercedes for the welfare of the Chris¬ 
tian ‘synagogue’ 7 . In this respect, the sacerdos is doing what Christ the 
High Priest is doing, namely, interceding for us (cf. Heb 7, 25, although 
Cyprian does not appear to quote this writing). Christ as High Priest 
“offered up prayers and supplications” to God (Heb 5, 7), a function now of 
the earthly sacerdos . Indeed, Cyprian can refer to the “sacrifice of a profane 
and unjust priest” 8 . And in the same section of Ep. 67, 3, he mentions how 
the people ought not to associate themselves with the sacrifices of a sinful 


1 Test. II 26 (CSEL 3, 1, 93). 

2 Ep. 67, 1 (CSEL 3, 2, 736). 

3 Ibid. 

* Ep. 67, 2 (CSEL 3, 2, 736). 

®Cf. Ep. 21, 3; 67, 2. 

« Cf. Ep. 67, 3. 

7 Ep. 67, 4. 

« Ep. 67, 3 (CSEL 3, 2, 737): NB., Profani et iniusti sacerdotes sacrificio . 
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bishop 1 . Furthermore, Christian bishops 2 and deacons are to be chosen in 
the presence of the people. This is done ne quis ad altaris ministerium vd ad 
sacerdotalem locum indignus obreperet 3 . Those profanely ordained sin against 
the altar: contra altare unum divinum sacrificia fori# fatso ac sacrilega 
off errs conati sint . . . 4 . To support the view that Christian sacerdotes et 
ministros qui altari et sacrificiis deserviunt integros adque inmacuiatos esse, he 
quotes from the priestly passages in Leviticus and Exodus 5 . 

The Christian clergy have these functions: . . . quando singvli divino 
sacerdotio honorati et in derico ministerio constituti non nisi altari et sacrificiis 
deservire et precibus adque orationibus vacate debeard 6 . Levitical regulations 
are also the divine basis of why the clergy should do no ‘secular 1 ’ work 7 . 
Indeed, if a Christian layman causes a cleric to do unclerical work, he suffers 
the following punishment after his decease: ... non offerretur pro eo nec sacri- 
ficium pro dormitione eius celebraretur . Furthermore, Neque enim apud altare 
Dei meretur nominari in sacerdotum prece qui ab altari sacerdotes et ministros 
voluit avocari 8 . 

Thus Cyprian can employ Levitical terminology in relation not only to 
the qualifications of the clergy, but also to their selection and ordination. 
He can use these terms and ideas in referring to the celebration of the 
Eucharist, even, as we have seen, to a requiem celebration. Thus he says: 
Sacrificia pro eis semper ut meministis, offerimus , quotiens martyrum passi- 
ones et dies anniversaria commemoratione celebramus 9 . 

Even with all this Levitical assimilation, it remains true that one reason 
why Cyprian can appropriate such thoughts, if he were indeed seeking a 
reason, is that he pictured Christ as the true and faithful high priest who 
would offer the “new sacrifice” (Test. I 16-17). Indeed, the Aaronic imagery 
would help to explain to opponents how the Christians actually have the 
authentic Jewish priest in the person of Jesus, who offered the genuinely 
efficacious sacrifice, fulfilling what the sacrifices of the Old Covenant could 
not do (Test. I 16; II 15). So the Levitical terminology gave Cyprian a tool 
with which to explain not only how the Christian Church had the true High 
Priest and Sacrifice, but also how this sacrifice was related to what was done 
in the Christian Eucharist. This he did by saying that the bishops are 
‘sacerdotes* who act in Christ’s name, and offer that sacrifice which Jesus 
commanded to be done in His commemoration 10 . This same sacrifice which 

1 Ibid. (CSEL 3. 2. 737—738): . .. nec se ad sacrilege sacerdotis sacrificia miscere. 

2 Ep. 67, 4 (CSEL 3, 2, 738): Coram omni synagoga iubet Dens constitui sacerdotem .. . 

3 Ibid. (CSEL 3, 2, 738-739). 

4 Ep. 72, 2 (CSEL 3, 2, 776). 

5 Ibid. (CSEL 3, 2, 777). Note the use of Lev 21, 21 and Ex 19, 22. 

e Ep. 1, 1 (CSEL 3, 2, 465). 

7 Ibid. (CSEL 3, 2, 465^66). 

8 Ep. 1, 2 (CSEL 3, 2, 466. 467). 

» Ep. 39, 3 (CSEL 3, 2, 583). 

«> Ep. 63, 14 (CSEL 3, 2, 713). 
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Christ offered is offered in the Eucharist, for passio est enim Domini 
8acrificium quod offerimus *. The earthly ‘sacerdos* acts for the Lord who 
is now in heaven, and is His vicar; indeed, vice Christi vere fungitur 
( Ep . 63, 14). That is why Cyprian can say: “Because we make mention of 
His passion in all the sacrifices, for the Lord’s passion is the sacrifice which 
we offer, we ought to do nothing other than what He did.” 2 

'In conclusion, we can say that the interpretation of Zech 3, which is 
supported by Apoc 1, 13, as used by Tertullian and St. Cyprian, helped both 
these to explain and expound on the nature of the Christian ministry, and 
also the Eucharistic celebration, in relation to an Aaronic conception of the 
High Priesthood of Christ who is now in heaven, but whose ‘sacerdotes* act 
on earth in His name, especially in offering the same sacrifice which He once 
offered. 

1 Ep. 67, 17 (CSEL 3, 2, 714). 

2 Ibid.: Et quia passion is tins mentionem in sacrificiis omnibus facimus, passio est enim 
Domini sacrificium quod offerimus , nihil aliud quam quod iUe fecit facere debemus . 


Digitized by ^.ooQle 



IX. AUGUSTINIANA 


M.-F. Berrouabd 
J. Chisholm 
H. E. J. Cowdrey 
A. Etcheqaray Crtjz 
W. Gessel 
J. MorIn 
J. Pentard 
J. Ries 


Digitized by Google 



Digitized by 



Saint Augustin et l’indissolubilitl du mariage 
Evolution de sa pensfo 


M.-F. Bebbouard 0. P., L’Arbresle 


En Matth. 5, 32, le Seigneur declare que celui qui r6pudie sa femme, 
excepta causa fomicationis, l’expose k devenir adult&re 1 . 

En Matth. 19, 9, il r6pond k rinterrogation des Pharisiens: «Quiconque 
r^pudie sa femme, nisi ob fomicationem , et en Spouse une autre commet 
Fadultdre*. 

Comment faut-il comprendre ces deux versets? Quel est le sens du mot 
fornicatio , qui se trouve en Pun et l’autre, mais surtout quelle est la port6e 
de l’exception? La repudiation autoris^e en cas de fornicatio a-t-elle pour 
effet de mettre fin au premier mariage et d’en permettre un nouveau ou 
bien n’aboutit-elle, sans plus, qu*& la simple separation des deux 6poux? 

S. Augustin nous avertit k maintes reprises qu’il s’agit Ik d’un problfeme 
particulierement difficile, et lui-meme n’a cesse de le tourner et retoumer 
tout au long de son ministere. A la difference en effet des premiers ecrivains 
chretiens, chez lesquels on ne trouve k glaner que des textes isoies et qui ne 
depassent gufere quelques lignes, il a laisse sur le sujetun dossier important, 
dont les pieces pr6sentent cet interet supplemental de se repartir de 
393-394 k 426, k des intervalles reguliers de six k sept ans. 

Nous nous proposons seulement ici de reparcourir Tensemble de ses textes, 
en les prenant dans leur ordre chronologique, pour essayer de mieux suivre 
le cheminement de sa pensee 2 . 

De sermone Domini in monte i, 14, 39-16, 50 

Quand Augustin commente le Sermon sur le montagne, en 393-394, e’est 
«avec le soin le plus scrupuleux qu’il examine le commandement qui interdit 

1 Sur les diflferentes lectures de ce verset, connues par Augustin, cf. De coniug. adult. 
1, 10, 11; CSEL 41, pp. 358-359. 

2 Cf. J. Mausbach, Die Ethik des heiligen Augustinus I, Freiburg 1929, 318—326; B. Alves 
Pereira, La doctrine du mariage selon saint Augustin, Paris 1930, 117—148; F. Vogt, 
Das Ehegesetz Jesu. Eine exegetisch-kanonistische Untersuchung von Mt 19,3—12; 5, 27—32, 
Mi 10, 1—12 und Lk 16, 18, Freiburg 1936, 13—29; A. Reuter, Sancti Aurelii Augustini 
doctrina de bonis matrimonii, Rome 1942, 219—257; R. Kuiters, Saint Augustin et l’indisso- 
lubilite du mariage, Augustiniana 9, 1959, 5—11; H. Crouzel, Separation ou remariago 
selon les P&res anciens, Gregorianum 47, 1966, 491-492; J. IVJoingt, Le divorce pour motif 
d’impudicit6 (Matthieu 5, 32; 19,9), Recherches de science religieuse 56, 1968, 337—384. 
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de renvoyer son Spouse, hors le cas de fornication! *. De sa longue discussion, 
qui a beaucoup plus Failure d’une libre recherche que d’un enseignement, 
nous ne retiendrons que Interpretation donn^e k Matth. 5, 32. 

Pour couper court aux attaques des Manich£ens, Augustin commence par 
affirmer que la loi nouvelle ne contredit pas la loi ancienne, mais lui apporte 
sa perfection. En effet, argumente-t-il, oelui qui a present de donner un 
billet de divorce k l’epouse qui va £tre r6pudi6e n’a pas pour autant ordonne 
son renvoi; tout au contraire, il a cherche par ce moycn k gagner du temps 
pour pennettre au mari de calmer sa colfere et de r£fiechir, lui efirant ainsi 
la possibility de revenir sur sa premiere decision 2 . II manifestait done par 
cette prescription, pour autant du moins qu’il pouvait se faire ccmprendre 
par des homines au coeur dur, qu’il ne voulait pas la separation des epoux. 

Pour confirmer cette volonte, le Seigneur dans FEvangile n’a permis le 
renvoi de F4pouse que dans un cas unique, le cas de fornication 3 , cxcluant 
tons les autres motifs, si graves qu’ils puissent £tre, et il a meme declare 
adult£re Fhomme qui Spouse la femme r£pudi£e: celle-ci en effet, selon 
Fenseignement de FApdtre (Rom. 7, 2-3), ne redevient libre et par conse¬ 
quent n’a la possibility de se remarier qu’aprfes la mort de son mari. 

Le precepte du Seigneur est repris et explique par Paul en 1 Cor. 7,10-11; 
Augustin examine done alors ce texte pour preciser la portee de Matth. 
6, 32: <A ceux qui sont mari6s, ce n’est pas moi, mais le Seigneur qui ordonne: 
Que la femme ne se separe pas de son mari; si elle se separe, qu’elle demeure 
sans se remarier ou qu’elle se reconcilie avec son mari, et que le mari ne 
renvoie pas sa femme*. L’Ap6tre ne dit rien de plus au sujet du mari; 
Augustin «croit* cependant que le mari est soumis k la m£me rfegle que la 
femme 4 . En cas de separation, il n’a done lui aussi d’autre alternative que 
de demeurer sans se remarier ou de se reconcilier avec sa femme. Mais il 
reste entendu que, selon le precepte du Seigneur, il n’a la permission de 
renvoyer son epouse qu’en cas de fornication. Ainsi, <dl n’est pas permis k 
la femme de se remarier tant que vit le mari dont elle s’est s4par£e, ni au 
mari de prendre une autre femme tant que vit celle qu’il a renvoyee* 5 . 

* Retr. 1, 18, 9 (5); CSEL 36, p. 92. 

2 La mdme explication se retrouve dans le Contra Faustum 19, 26; CSEL 25, p. 528. 

3 Augustin discute tr&s longuement l’acception de ce mot dans le De serm. Dom. 1, 16, 
43—46; il l’entend au sens le plus g£n6ral: Ex quo intelligitur quod propter iUicitas concupiscen - 
Has , non tantum quae in stupris cum alienis viris aut feminis committuntur , sed omnino 
quadibei quae animam corpore male utentem a lege Dei aberrarefaciunt et pemiciose turpiterque 
corrumpi , possit sine crimine et vir uxorem dimittere et uxor virum , quia exceptam faeit 
Dominus causam fomicationx *, quam fomicationem . . . generalem et univerealem intelligere 
cogimur , De serm. Dom. 1, 16, 46; PL 34, 1253. 

4 Credo , sxmili forma , ut si dimiserit non ducat aliam aut reconcilietur uxori f De serm. Dom. 
1, 14, 39; ibid., 1249. Ce credo, dont Augustin fait pr^ceder son affirmation, souligne que, s’il 
nous livre sa conviction, il entend nous signaler en meme temps qu’il la pr&ente comme une 
interpretation personnelle. 

5 Nec illi (vxori) nubere conceditur vivo viro a quo recessit, neque huic alteram ducere viva 
uxore quam dimisit, De serm. Dom. 1, 14, 39; PL 34, 1249. 


Digitized by 


Google 



Augustin et r indissolubility du manage 


293 


Reprenant plus loin dans un nouveau context© l’examen des deux versets 
pauliniens, Augustin remarque que PApdtre ne mentionne pas le motif qui 
permet A la femme de se Sparer de son mari: elle peut frvidemment s’en 
s6parer pour le motif de fornication selon la permission du Seigneur; peut- 
elle aussi en invoquer d’autres? Mais, r^pond Augustin, PApdtre ne rappelle 
pas davantage, quand il parle du mari, le motif qui permet A celui-ci de 
renvoyer sa femme. II veut done faire ccmprendre par ce silence que mari 
et femme ont les memes obligations et les memes droits, que les mdmes 
r&gles s’appliquent A tous les deux et que, des lors, les indications donndes 
par les Ecritures pour un seul des cor joints sont A dgalitd valables pour 
Pautre: «Si done les normes r^glant le droit matrimonial sont A ce point 
pareilles pour Phomme et pour la femme que PApdtre n’a pas dit seulement 
au sujet de la femme: La femme n’a pas autoritd sur son propre corps, mais 
le mari, mais qu’il a aussi parld de celui-ci: Pareillement, le mari n’a pas 
autoritd sur son propre corps, mais la femme (1 Cor. 7, 4), done si les normes 
sont pareilles, il ne faut pas comprendre que la femme a le droit de renvoyer 
son mari, si ce n’est pour le motif qui permet au mari de renvoyer sa femme, 
la fornication* *. 

L’dgalitd de Phomme et de la femme en face des devoirs et des droits du 
mariage apparait done A Augustin comme un principe, et e’est au nom de 
ce principe qu’il rdsout alors les questions qui lui pose PEcriture. Aussi les 
solutions qu’il prdsente sont-elles exactement les mdmes pour les deux 
con joints: pour Pun comme pour Pautre, la fornication est le seul motif qui 
ldgitime la separation 1 2 ; en cas de fornication de Pun des dpoux, Pautre a 
ia permission, mais non Pobligation, de le renvoyer 3 ; il ne peut toutefois 
user de cette permission du Seigneur que s’il est lui-meme innocent de ce 
crime 4 ; enfin, si les dpoux se sdparent, ils n’ont tous les deux, celui qui 
renvoie son conjoint et celui qui est renvoyd, d’autre alternative que de 
rester sans se remarier ou de se r^concilier 5 . 


De diversis quaestionibus LXXXIII, q. 83 

On retrouve la meme position, justify par le m6me principe, dans la 
demiere question du De diversis quaestionibus LXXXIII, qui date des 

1 De serin. Dom. 1, 16,43; ibid., 1251. 

2 Sed in hoc evangelii capitulo nihil fortius considerandum est , quam tantum malum esse 
fomicationis ut cum tanto vinculo stbi coniugia constringantur hate una causa solutionis excepta 
sit , De serin. Dom. 1, 16,50; ibid. 1254-1255; cf. 1, 14,30; 1, 16, 43; ibid. 1248; 1251. 

3 Qui dicit: Non licet dimittere uxorem nisi causa fomicationis, cogit retinere uxorem si 
causa fomicationis non fuerit; si autem fuerit , non cogit dimittere , sed per mitt it, De serm. 
Dom. 1, 16, 43; ibid., 1251. 

4 Quapropter quisquis fomicationis causa vult abiicere uxorem prior debet esse afomicatione 
purgatus; quod similiter etiam de femina dixerim , De serm. Dom. 1, 16, 47; ibid. 1253. 

5 Do serm. Dom. 1, 14, 39 et 16, 43; ibid. 1249; 1251. 
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mfimes ann^es 1 * . Augustin n’y parle qu’indirectement de l’indissolubilit^; 
il discute le sens de fomicatio en Matth. 5, 32. Au cours de sa discussion, il 
revient k l’ex^gfese de 1 Cor. 7, 10-11. Il semble que, dans ces deux versets, 
l’Apdtre traite uniquement des manages dans lesquels les deux 6poux sont 
chr6tiens; il reprend k leur intention le pr4cepte du Seigneur: si une femme 
s’est s6par4e de son mari, done pour le seul motif qui autorise la separation, 
elle doit rester sans se remarier ou, si elle ne peut garder la continence, il 
lui faut se r^concilier avec son mari, que celui-ci se soit amende ou qu’elle 
prenne sur elle de le supporter. Au sujet du mari, l*Ap6tre se contente 
d’ecrire: Que le mari ne renvoie pas sa femme, mais il entend resumer dans la 
brifevete de cette sentence tout ce qu’il venait de dire concemant l’6pouse*. 
Ils sont en effet dans la meme situation l’un par rapport k l’autre, et la 
mSme rfegle s’applique k tous les deux 3 . 


De bono coniugali 

Le livre date de 401. Augustin semble l’avoir ecrit presque tout autant 
contre les exag6rations de J6r6me que contre l’erreur de Jovinien. Ce dernier 
avait pr6tendu que des vierges consacr6es n’avaient pas plus de merite 
aupr&s de Dieu que les fiddles vivant dans le mariage* 4 ; sa doctrine avait 
amen6 quelques religieuses de Rome k renoncer k leur veeu pour se marier 
et elle continuait k se chuchoter dans la Ville. Le bouillant Jerome, dans sa 
r6plique, n’avait su exalter la virginity qu’en d6pr6ciant le mariage 5 . La 
th&se d&endue par Augustin pourrait done se resumer en ces deux propo¬ 
sitions : «Le mariage et la fornication ne sont pas deux maux dont le dernier 

1 Mais fautil consid6rer cette question comme une sorte de preparation au commentaire 

du Sermon sur la montagne, ou la regarder au contraire comme l’examen d’une objection 
soulev^e par la lecture du livre ? 

3 Sequitur (Apostolus) et dicit: Et vir uxorem non dimittat, breviter eamdem formam 
intimans in viro quam praecipiebcU in femina , De diu. quaest. 83, q. 83; PL 40, 100. 

3 Dans le Contra Adim. 3, 1—2; CSEL 25, pp. 118—120, r6dig£ vers 394, Augustin 
s’efforce de montrer, contre les allegations du Manicheen, qu’il n’y a pas d’opposition entre 
Gen. 2, 18—24 et Matth. 19, 29; dans la reponse qu’il fait aux Pharisiens au sujet du 
divorce, en Matth. 19, 3—9, le Seigneur confirme la sentence de l’A. T. et, rendant t6moi- 
gnage k Molse, il declare que la repudiation ne fut permise aux Juifs qu’A, cause deladurete 
de leur ccbut. Ce texte de Matthieu est authentique et il ne contredit pas Matth. 19, 29: 
en efifet, bien que le Seigneur ait donne la femme k l’homme, celui-ci doit, s’il le faut, la 
quitter pour le royaume des cieux, mais cela n’est pas toujours necessaire (1 Cor. 7, 12). 
Par consequent, «celui qui abandonne le royaume des cieux parce qu’il ne veut pas aban- 
donner sa femme incapable de supporter un mari chretien encourt le bl&me du Seigneur, 
et de m5me celui qui abandonne sa femme apres lui avoir remis un billet de divorce, alors 
qu’il n’existe aucun motif provenant sojt de la fornication soit de la recherche du royaume 
des cieux, est pareillement bl&m6 par le Seigneur*. 

4 De peccat. mer. et remis. 3, 7, 13; PL 44, 193. 

5 Cf. Retr. 2, (22), 48; CSEL 36, p. 157. Jerdme n’est pas nomm6 sans doute, mais e’est k 
son livre manifestement qu’Augustin fait allusion. 
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serait le pire, mais le manage et la continence sont deux biens dont le second 
est meilleur que le premier # i . 

Grace k la controverse donatiste, Augustin a approfondi sa th6ologie du 
sacrement; il ne se contente plus dfes lors de discuter sur les textes de 
l’Ecriture, il essaie de donner un fondement th^ologique k leurs prescrip¬ 
tions. 

Le mariage est un bien chez tous les peuples, et ce bien consiste chez eux 
dans la g6n6ration des enfants et la fid61it6 mutuelle des 6poux. Mais dans 
le peuple de Dieu, et dds ses origines, ce bien consiste encore dans la saintet6 
du 8acramentum 2 . A cette saintet^ du sacrement 3 se rapporte le mot de 
l’Apotre: Que la femme ne se separe pas de son mari] si die se s&pare , qu’dle 
reste sans se remarier ou qu’elle se rdconcilie avec son mari , et que le mari ne 
renvoie pas sa femme (1 Cor. 7, 10-11) 4 . C’est done la saintet6 du sacrement 
qui, dans la Cit6 de Dieu, donne toute sa rigueur k la loi de Tindissolubilit^ 
du lien conjugal 5 . Les noces y revetent en effet un caract&re sacr6; le mariage 
ne peut done etre rompu que par la mort de Tun des con joints et, mfime si 
leur union est sterile, les 4poux ne peuvent se separer et se remarier dans le 
but d’avoir des enfants 6 . La femme r6pudi6e pour cause d’adultdre et qui 
a pu etre entrain6e k cette faute par la continence de son mari ne peut pas, 
elle non plus, se remarier tant que son mari est vivant 7 . 

Augustin explique encore dans son r6sum6 final que, par suite de la 
saintet6 du sacrement, il est interdit k la femme r6pudi6e de se remarier, 

1 De bono coniug. 8, 8; CSEL 41, p. 198. 

2 Bonum igitur nuptiarum per omnes gentes atque omnes homines in causa generandi est et 
in fide castitatis; quod autem ad populum dei pertinety etiam in sanctitate sacramenti , De bono 
coniug. 24, 32; ibid., pp. 226—227. 

3 Sur ce sacramentum nuptiarum , voir nos remarques dans: L’enseignement de saint 
Augustin sur le mariage dans le Track. 9, 2 in Ioannis Evangelium, Augustinus 12, 1967, 
94-96. 

4 De bono coniug. 24, 32; ibid., p. 227. 

3 Selon le droit palen, au contraire, les epoux divorces peuvent se remarier Tun et l’autre 
comme ils l’entendent. Si Moise semble avoir concede aux Juifs une permission semblable, 
elle apparait en r6alit6 «comme un blame plus que comme une approbation du divorce*, 
De bono coniug. 8, 7; ibid., p. 197. 

6 Semel autem initum conubium in civitate dei nostri , ubi etiam ex prima duorum hominum 
copula quoddam sacramentum nuptiae gerunt , nullo modo potest nisi alicuius eorum morte 
dissolvi. manet enim vinculum nuptiarum , etiamsi proles , cuius causa initum est , manifesta 
sterilitate non subsequatur , ita ut iam scientibus coniugibus non se filios habituros separare se 
tamen vel ipsa causa filiorum atque aliis copulare non liceat. quod si fecerint> cum eis , quibus 
se copulaverint , adulterium committunt, ipsi autem coniuges manent , De bono coniug. 15, 17; 
ibid., 209-210. 

7 Cavere debet caritas coniugalis ne y dum sibi quaerit y unde amplius honoretur , coniugi 
jaciaty unde damnetur. qui enim dimittit uxorem suam excepta causa fornicationis facit cam 
moechari. usque adeo foedus Mud initum nuptiale cuiusdam sacramenti res est , ut nec ipsa 
separatione inritum fiat , quanduquidem vioente viro et a quo relicta est moechatur y si alteri 
nupserity et ille huius mail causa est qui rcliquity Do bono coniug. 7, 6; ibid. p. 196. Augustin 
corrige done ce qu’ii avait ecrit dans lo De serin. Dom. 1, 16, 48; PL 34, 1253; il n’a plus 
d’incertitudc a ce sujet. 

20 Cross, Studia Patristicn XI 
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meme pour avoir des enfants, tant que son mari est encore en vie, et que le 
lien conjugal n’est bris6 que par la mort de l’un des 6poux, alors mime qu’ils 
ne peuvent pas avoir d’enfants. II en va, ajoute-t-il, comme du sacrement 
d’ordination: qu’on ordonne un clerc en vue d’une paroisse k ciier, le sacre- 
ment d’ordination demeure en lui m€me si, par la suite, il ne r£ussit pas k 
rassembler le peuple pour lequel il avait 6t4 ordonn6, et de mime le sacre¬ 
ment demeure, bien que pour sa condamnation, en celui qui, par sa faute, 
est d6mis de sa charge 1 . 

On aura remarqu6 que, dans tous ces textes, Augustin ne tire que deux 
cons4quences de son affirmation de la saintet4 du sacrement: alors que le 
bien premier du mariage est la g6nOration des enfants, les 6poux ne peuvent 
pourtant pas se s6parer pour cette seule raison que leur union demeure 
sterile; d’autre part, la femme renvoy^e pour cause d’adultAre n’a pas la 
permission de contractor un nouveau mariage. 

Que faut-il alors penser de l’homme qui, selon la permission accordta par 
le Seigneur, a renvoy6 16gitimement sa femme coupable? Serait-il en droit 
de se remarier? Les principes mis en avant par Augustin devraient valoir 
6galement pour les deux sexes. Il penche manifestement vers cette con¬ 
clusion, mais il demeure impressionn6 par un silence de PEcriture et son 
respect de la Parole de Dieu est si fort qu’il n’ose se prononcer. En effet, 
tandis que PApfitre, parlant au nom du Seigneur, interdit formellement un 
nouveau mariage k la femme qui se s6pare 16gitimement de son mari, done 
pour raison d’adultfere, on ne trouve nulle part dans les Ecritures pareille 
defense adress6e k Phomme qui r^pudie sa femme adultfere. Augustin 
avoue done son embarras quand il aborde ce probldme; il s’agit pour lui 
d’une difficult^ r^elle et, tout en affirmant qu’il ne saisit pas comment 
pourrait itre permis au mari ce qui ne Test pas k la femme, il se refuse k 
trancher le d6bat et laisse le question ouverte: 

Mir or autem , si, quemadmodum licet dimittere adulterant uxorem, ita licet ea dimissa 
alteram ducere . Facit enim de hoc re sancta sciptura difficilem nodum dicente apostolo ex 
praeceplo domini mulierem a viro non debere discedere; quod si discesserit, manere innuptam 
aut viro suo reconciltari: cum recedere utique et manere innupta nisi ab adultero viro non 
debeat, ... quomodo autem viro possit esse licentia ducendae alterius, si adulteram reliquerit , 
cum mulieri non sit nubendi alteri, si adulteram reliquerit , non video 2 . 

Pour interpreter correctement le suite du texte, il faut done, me semble-t-il, 
relever les formules hypothetiques qui s’y trouvent et donner k siquidem* 
valeur de restriction r£elle: 


1 Per quam (sanctitatem sacramenti) nefas est etiam repudio discedentem alteri nubere, 
dum vir eius vivit, nec saltern ipsa causa pariendi: quae cum sola sit qua nuptiae fiunt, nec 
ea re non subsequente propter quam fiunt solvitur vinculum nuptials nisi coniugis morte. 
quemadmodum si fiat ordinatio cleri ad plebem congregandam, etiamsi plebis congregatio 
non subsequatur, manet tamen in Ulis ordinal is sacramentum ordinationis; et si aliqua 
culpa quisquam ab officio removeatur, Sacramento domini semel imposito non carebit , quamvis 
ad indicium permanents, De bono coniug. 24, 32; CSEL 41, p. 227. 

2 De bono coniug. 7, 7; ibid., p. 196. 
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Quae si ita sunt , tantum valet Mud socials vinculum coniugum, ut , cum causa procrCandi 
conligetur , nec ipsa causa procreandi solvatur ... et utique relicta adultera vel relicto adultero 
possent plures nasci homines , si vel ilia alien nuberet vel tile dUeram duceret. quod tamen s i non 
licet, sicut divina regula praescribere videtur , quern non facial intentum, quid sibi velit tanta 
firmilas vinculi coniugalisf quod nequaquam puto tantum valete potuisse, nisi alicuius rex 
maioris ex hoc infirma mortalitaie hominum quoddam sacramentum adhiberetur , quod deseren- 
tibus hominibus atque id dissolvers cupientibus inconcussum Mis maneret adpoenam, siqu •- 
dem interveniente divortio non aboletur Ma confoederatio nuptialis , ita ut sibi coniuges sint etiam 
separati , cum Mis autem adulterium committant , quibus fuerint etiam post suum divortium 
copulati , vel Ma viro vel Me mulieri . nec tamen nisi in civitate del nostri , in monte sancto eius 
talis est causa cum uxoreK 

II import© cependant de le souligner, la question port© uniquement sur 
la possibility qu’a 1© mari innocent de se remarier aprfes avoir renvoy6 sa 
femme adultfere. En effet, si lui-mfime est renvoyy, c’est-A-dire s’il est cou- 
pable, car, selon le pr^cepte du Seigneur, il ne peut fitre renvoyy que pout 
motif de fornication, il est Evident qu’il n’a pas la permission de prendre un6 
nouvelle Spouse: «La divine Ecriture recommit une telle valeur au pact© 
conjugal qu’elle interdit k la femme renvoy^e par son mari d’en 6pouser im 
autre tant que son mari est vivant, et au mari renvoyy par sa femme d’en 
ypouser une autre k moins que cette femme ne soit mortem 1 2 . 


In Iohannis Evangelium tractatus 9, 2 

Le tractatus 9 a 6t6 prech6 les demiferes semaines avant P&ques 407 3 . Cy 
sermon, le second qu’Augustin consacre au r6cit des noces de Cana, k 
pour but d’expliquer le symbolism© des faits, mais il commence par souligner 
la signification que J£sus a entendu donner k sa presence aux noces: c’est 
le passage qui concern© notre propos. 

En assistant k ces noces, affirm© le pr6dicateur, le Seigneur a eu Pinten- 
tion de confirmer que le mariage 6tait destitution divine. Il s’opposait ainsi 
par avance k ceux qui devaient un jour interdire le mariage, le consid^rant 
comme un mal et le declarant oeuvre du diable. Par cette erreur, les Mani- 
chyens, - ce sont eux qui sont visys ici, sans Stre nommys, - se mettent en 


1 De bono coniug., 7, 7; ibid., pp. 196—197. 

2 Cuius (coniugii) confoederationem ita divina scriptura commendat, ut nec dimissae a viro 
nubere liceat alteri, quamdiu vir eius vivit, nec dimisso ab uxore liceat alteram ducere , nisi 
mortua fuerit, quae recessit, De bono coniug. 3, 3; ibid. p. 190. In Sacramento ( adtenditur ) 
ut coniugium non separetur et dimissus aut dimissa nec causa prolis alteri coniungatur, De 
Gen. ad litt. 9, 7; CSEL 28, p. 276. Dans le m6me sens, le concile de Carthage de 407 
ydicta le canon suivant: Placuit ut, secundum evangelicam et apostolicam disciplinam , 
negue dimissus ab uxore neque dimissa a marito alteri coniungatur , sed ita maneant aut 
sibimet reconcilientur , PL 67, 216. 

3 Pour l’etablissement de cette date, voir Homilies surl’Evangile de saint Jean I—XVI, 
Paris 1969, (Bibliothdque augustinienne 71) 34—36. et snrtont La date des Tractatus 
I—LIV in Iohannis Euangelium de saint Augustin, & paraitre dans Recherches augusti- 
niennes 7. 
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contradiction avec la doctrine de l’Evangile: le Seigneur a r^pondu en effet 
aux Pharisiens qui l’interrogeaient que le mari n’a pas le droit de renvoyer 
sa femme, sauf en cas de fornication, et il a prononc6 alors la sentence: 
Ce que Dieu a uni , Vhomme ne doit point le sdparer (Matth. 19, 6). Aussi 
ceux qui sont parfaitement instruits dans la foi catholique savent que c’est 
Dieu qui a 6tabli le manage et que, comme l’union conjugale vient de Dieu, 
ainsi la separation vient du diable. 

Et pourtant k ce principe le Seigneur a fait une exception: il a permis au 
mari de renvoyer sa femme en cas de fornication. Les Manichyens ne vont- 
ils pas trouver dans cette permission une justification k leur enseignement? 
Comment le Seigneur peut-il sans se contredire affirmer que le manage a 
ete institue par Dieu et donner en meme temps au mari la possibility de se 
Sparer de sa femme adultyre? A cette objection Augustin r^pond: «Mais 
s’il est permis de renvoyer son ypouse pour cause de fornication, c’est 
qu’elle-mSme, la premifere, a refus6 d’etre Spouse en ne gardant pas la 
fidelity conjugale qu’elle devait k son mari* 1 . 

Tout le passage a pour but de manifester contre les Manichyens que le 
manage est un bien d’institution divine: c’est cette vyrity que le Seigneur 
a voulu confirmer en acceptant d’aller k ces noces auxquelles il fut invity: 
c’est encore le sens de sa ryponse aux Pharisiens et c’est l’enseignement de 
la foi catholique. 

«La phrase qui fait difficulty se prysente au terme du dyveloppement qui 
oppose k la condamnation du manage par les Manichyens la ryponse du 
Seigneur dans l’Evangile: bien loin de tenir l’ytat conjugal pour mauvais, le 
Christ a interdit aux ypoux de se syparer, affirmant que Dieu ytait l’auteur 
de leur union. Par exception il a nyanmoins permis le renvoi de la femme 
adultyre. Mais, explique Augustin, si la syparation est possible en ce cas, 
c’est qu’elle-meme, la premiere, a refusy de se comporter comme une ypouse 
en ne gardant pas la fidelity qu’elle devait k son mari; celui-ci, en la ren- 
voyant, ne fait en somme que sanctionner son attitude puisqu’& son tour 
il ne la traite plus comme une ypouse. Augustin n’en dit pas davantage. Il 
considyre uniquement le renvoi qui peut punir la femme adultyre; il essaie, 
comme il peut, de justifior cette exception et de prouver que, dans la pensye 
du Seigneur, elle n’implique aucune condamnation de l’ytat conjugal. 

Dyduire de ces quelques phrases qu’il semble y enseigner la possibility 
pour l’homme de conclure un nouveau mariage aprys la rypudiation lygitime 
de sa femme coupable serait manifestement forcer son texte et dypasser sa 
pensye: il entend montrer seulement qu’il n’y a pas contradiction entre la 
permission accordye par le Seigneur de renvoyer l’ypouse adultyre et 
l’affirmation que le mariage est un bien d’institution divine. 

Mais ce serait tout autant forcer son texte que de prytendre qu’il interdit 
le remariage du mari innocent qui a rypudiy sa femme adultyre. 

1 Sed propterea in causa fornicationis licet uxorem dimittere , quia ipsa esse uxor prior 
noluit , quae fidem coniugalem marito non servavit , In Io. Ev. tr. 9, 2; PL 35, 1459. 
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En r6alit6, il n’en visage dans ce sermon que le probteme du renvoi: il 
n© s© prononce pas sur la situation qui sera par la suite celle du mari et sur 
la possibility qu’a celui-ci de contractor une nouvelle union. Son silence ne 
m© parait pas moins significatif H et d’autant plus significatif inline que 
l’explication pr6sent4e est faible, embarrassye et fort peu convaincante. Il 
aurait suffi par contre au prydicateur d’affirmer que, dans la pensy© du 
Seigneur, les liens conjugaux avaient une telle force qu’ils n’ytaient d’aucune 
mani&re rompus par la syparation et que, m£me aprfes le renvoi lygitime de 
sa femme adultyre, le mari n’avait pas la possibility de se remarier. Il tenait 
l k 1© meilleur argument qu’il pouvait opposer k l’objection manichyenne. 
C©tt© ryponse ytait tout© simple; il ne l’a pas faite. Un tel silence, dans ce 
contexte, me parait signifier rh6sitation du thyologien qui se refuse k prfecher 
devant les fiddles ce dont il n’a pas la certitude. 


De fide et operibus 19, 35 

Six ans plu.^ tard, en 413, le texte du De fide et operibus trahit la mSme 
perplexity et la meme indycision. L’origine de ce livre s’enveloppe pour 
nous de pas mal d’obscurity. Des laiques avaient consulty Augustin sur 
certains ycrits aux opinions ytranges, qu’ils lui avaient envoy6a 1 2 . On y 
soutenait qu’il fallait admettre indistinctement au bain de la rygynyration 
tous les candidate, mdme ceux dont la conduite ytait scandaleuse et qui 
ddclaraient leur intention d’y persyvyrer 3 ; c’ytait seulement aprds leur 
baptdme qu’on devait les instruire de la morale et leur enseigner k ryformer 
leurs mceurs; s’ils refusaient alors d’obyir et s’obstinaient jusqu’4 la fin dans 
leur vie mauvaise, ils n’en seraient pas moins sauvys grace k la foi chrytienne, 
comme k travers ce feu dont parle TApotre (1 Cor. 3, 12-15). Les tenants 
de cette opinion semblent s’etre ymus de voir qu’on refusait au bapteme 
des hommes qui avaient renvoyy leur femme et en avaient ypousy une autre 
ou des femmes qui avaient renvoyy leur mari et en avaient dpousy un autre. 
Poussys par une pitiy humaine, mais ne pouvant pas nier, d’autre part, 
face au tymoignage du Seigneur, que de telles unions ytaient des adult^res 
et non des mariages, ils en concluaient qu’il fallait admettre tous les pycheurs 
au bapt6me, sans rien exiger d’eux, pour qu’ils puissent ychapper par le 
moyen de cette rygynyration au malheur ytemel 4 . 

Augustin dynonce avec vigueur dans son livre et cette mani&re de faire 
et les erreurs qui prytendaient la justifier; il affirme, sans aucune ambiguity, 


1 Nous nous sommes permis de reproduire ici avec de l^g^res modifications quelques 
paragraphes de notre article: L’enseignement de saint Augustin sur le manage dans le 
Tract. 9, 2 in Ioannis Euangelium, Augustinus 12, 1967, pp. 90—91. 

2 Cf. Retr. 2 (38), 64; CSEL 36, p. 177. 

3 De fide et oper. 1, 1; CSEL 41, pp. 35—36. 

4 De fide et oper. 1, 2; ibid., pp. 36—37. 
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qu’on ne peufc absolument pas admettre au sacrement de baptSme oelui 
qui vit en 6tat d’adult&re et ne veut pas y mettre fin K Son hesitation devant 
le problfeme qui nous occupe n’en est que plus remarquable. II faut distinguer, 
dit-il, c’est trop evident, le cas de Thomme qui s’est remari6 aprfes avoir 
renvoy6 sa femme coupable et le cas de celui qui en a fait autant sans pouvoir 
invoquer le meme motif. Jugeant de la situation de ces candidate au bapt&me 
en fonction de la vie chr6tienne qu’ils auront 4 mener ensuite, il n’ose pas 
se prononcer au eujet du premier; il ne sait dans quelle cat4gorie le ranger: 
sur ce point, en eflFet, Tobscurite des Ecritures est telle que meme une erreur 
en cette matifere lui semble excusable: «Les textes divins eux-m£mes 
s’expriment d’une manifere tellement obscure sur la question de savoir si 
celui qui est autorise sans aucun doute 4 renvoyer sa femme adult&re doit 
fitre cependant tenu lui aussi pour adult6re au cas oil il Spouse une autre 
femme que, 4 mon avis, Terreur sur ce point est pardonnable» 1 2 . 

Le doute par consequent subsiste et, manquant d’eiements, Augustin 
ne se sent pas le droit de le trancher. Mais alors quelle solution adopter en 
face de ceux qui se pr6sentent au bapteme dans une telle situation? Si le 
candidat est engage dans une union qui, de toute evidence, est irreguli£re, 
il faut interdire le bapteme 4 moins qu’il ne se corrige par un changement de 
sa volonte et la penitence; quand il y a doute, et c’est le cas, par exemple, 
du remariage aprfes renvoi de Tepouse adultdre, il faut tout faire pour 
empdcher une union dans des conditions aussi ambigues; par contre, si 
les candidats avaient d6j4 contracte un tel mariage, Augustin, tout en 
hesitant faute de certitude, incline 4 penser qu’il faudrait les admettre au 
bapteme 3 . 


De nuptiis et concupiscentia 1, 10, 11 

Au debut de 419, dans le livre I du De nuptiis et concupiscentia , Augustin 
parait avoir arrete sa position. Le mariage se recommande aux chretiens, 
non seulement par sa f6condite et sa fideiite, mais encore par un certain 
sacramentum , qui fait participer les fidfeles unis par le mariage 4 Turnon du 
Christ et de TEglise. Aussi, parce que cette union du Christ et de l’Eglise 
demeure etemellement, le sacrement a pour premier et principal eflFet que 
d’homme et la femme, li6s par le mariage, doivent demeurer inseparable- 


1 De fide et oper. 19, 34; ibid., pp. 79—80. 

2 Et in \p8%8 divinis sentenliis ita obscurum est , utrum et iste t cut quidem sine dubio adulte¬ 
rant licet dimittere , adulter tamen habeatur, si alteram duxerit , ut, quantum existimo , venialiter 
ibi quisque fallatur, De fide et oper. 19, 35; ibid., p. 81. 

3 Quae autem dubia {inpudicitiae crimina ), omni modo conandum est , nefiant tales coniunc- 
tiones. quis enim opus est in tantum discrimen ambiguitatis caput mitteref si autem factae 
fuerinty nescio utrum hi , qui fecerint , similiter ad baptismum non debere videantur admitti , 
De fide et oper. 19, 35; ibid., p. 81. 
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ment unis tout le temps de leur vie et qu’il n’est permis 4 aucun des 6poux 
de se s6parer de l’autre, sauf pour motif de fornication* 1 . 

Meme en ce cas, s’ils se s^parent, il leur est interdit de se remarier, sous 
peine d’etre coupables d*adult4re, non pas selon les lois de ce sifecle, mais 
selon la loi de l’Evangile. II ne semble pas pourtant qu’Augustin soit parvenu 
4 cette affirmation par un nouvel examen des textes scripturaires, mais 
plutot par une reflexion th^ologique plus pouss6e sur le sacrement. Le 
8acrement des noces, explique-t-il en effet, 6tablit en chacun des 6poux 
par rapport 4 son conjoint une certaine rdalit4 myst4rieuse que ni la separa¬ 
tion ni l’adultere ne saurait enlever et qui ne disparait que par la mort de 
l’un d’entre eux. Ce quiddam coniugale est analogue au sacramenium fidei , 
qui subsiste dans l’apostat meme apr£s la perte de la foi, mais qui, lui, 
demeure 4 jamais, parce que le Christ auquel l’ame s’unit pour ainsi dire par 
le bapteme est un 4poux immortel 2 . 

De adulterinis coniugiis 

En 419-420, Augustin compose le livre I du De adulterinis coniugiis pour 
rdpondre 4 une consultation 6crite de l’6veque Pollentius. Celui-ci prdtendait, 
en s’appuyant sur le texte de 1 Cor., 7, 10—11, que la femme pouvait se 
Sparer de son man, non seulement en cas d’adultdre de la part de celui-ci, 
mais encore d&s que la vie conjugale lui paraissait trop lourde; cependant, 
il ne lui 4tait permis de se remarier que dans le premier cas. 

Pollentius y faisant allusion dans son livret, Augustin le renvoie, d4s 
le d6but, 4 son commentaire, d£j4 ancien, du Sermon sur la montagne comme 
contenant l’expos6 de son point de vue. Seule, la fornication de l’un des 
4poux autorise leur separation 3 . Mais, s’ils se separent, ils n’ont pas le droit 
ensuite de contracter un nouveau mariage. L’Apotre l’interdit formellement 
4 la femme qui se s^pare de son mari pour le seul motif permis 4 . Le texte de 
Matth. 19, 9 ne donne pas plus de droit au mari qui se separe de sa femme 

1 Quoniam sane non tantum fecunditas , cuius fructus in prole est t nec tantum pudicitia , 
cuius vinculum est jides , verum etiam quoddam sacramenium nuptiarum commendatur fidelibus 
coniugatis — unde dicit apostolus : *viri, diligite uxores vestras, sicut et Christus dilexit 
ecclesiam * (Ephes. 5, 25) — huius procul dubio sacramenti res est , ut mas et femina conubio 
copulati quamdiu vivunt inseparabiliter per sever ent nec liceat excepta causa fornicationis a 
coniuge coniugem dirimi. hoc enim custoditur in Christo et ecclesia , ut vivens cum vivente in 
aeternum nullo divortio separetur , De nupt. et cone. 1, 10, 11; CSEL 42, pp. 222—223. 

2 Ita manet inter viventes quiddam coniugale , quod nec separatio nec cum altero copulatio 
possit auferre. manet autem ad noxam criminis , non ad vinculum foederis , sicut apostata 
anima velut de coniugio Christi recedens etiam fide perdita sacramenium fidei non amittit , 
quod lavacro regenerationis accepit , De nupt. et cone. 1, 10, 11; ibid., p. 223. Augustin repute 
plus loin cette loi gen6rale: Sacramentum . . . nec separati et adulteri amittunt , 1, 17, 19; ibid., 
p. 231. 

3 Augustin repete inlassablement cette affirmation dans le debut de son livre: De adult, 
coniug. 1, 1, 1; 2, 2; 3, 2; 3, 3; 5, 5; 6, 6; 7, 7; CSEL 41, pp. 347-354. 

4 De adult, coniug. 1, 7, 7; ibid., pp. 353—354. 
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adulterer l’interpr6ter en sens contraire reviendrait 4 soutenir l’in^galit^, 
sur ce point, de la situation du mari et de la femme, ce qui est exclu par 
1 Cor. 7, 4: «Si la norme est 6gale pour les deux con joints, ils sont adult&res 
Tun et l’autre en se remariant, m6me si c’est la fornication de Tun ou de 
l’autre qui les a s6par4s. Or, qu’en cette matifere la norme soit 6gale pour 
rhomme et pour la femme, TApOtre le montre dans ce passage qu’il faut 
souvent rappeler: aprfes avoir dit: La femme n’a pas autoritA sur son propre 
corps , mats son mari , il ajoute: Pareillement, le mari n’a pas autoritd sur son 
propre corps , mais sa femme*'. 

Cependant, Pollentius insistait: Pourquoi le Seigneur a-t-il insure dans 
son commandement la clause de fornication, au lieu de formuler une loi 
g6n6rale qui aurait 6t4 plus claire: Quiconque renvoie sa femme et en Spouse 
une autre devient adult4re? Augustin lui r6pond, non sans un certain 
embarras, qu’il n’a voulu mentionner que la plus grave des deux fautes, 
PadultAre commis en renvoyant une femme innocente pour en 6pouser une 
autre. H ne s’ensuit pas, d&s lors, que celui qui renvoie sa femme infidfele 
et en Spouse une autre ne commet pas d’adult4re; tous les deux sont adul- 
t4res, mais le p6ch6 du premier est plus grave 1 2 3 . La difficult^ qui provient 
du silence de Matthieu est lev6e du reste par les affirmations sans Equivoque 
qui se lisent chez les autres Evang&istes: il est 6crit en effet dans TEvangile 
de Marc 10 , 11 - 12 : Quiconque renvoie sa femme et en Spouse une autre commet 
un adultbre & Vtgard de la premibre et, si la femme renvoie son mari et en 
ipouse un autre, elle est advMre, et dans l’Evangile de Luc 16, 18: Tout 
homme qui renvoie sa femme et en tpouse une autre est adultere, et celui qui 
dpouse la femme renvoyie par son mari est aussi adultere 2 . Augustin supprime 
done la difficult^ du texte de Matthieu en le rdduisant 4 n’exprimer, comme 
il le dit, qu’une partie du probleme pour faire comprendre le tout, qui est 
mis en lumifere par les autres Synoptiques. On aura beau toumer et retoumer 
le verset si obscur du premier, il expose sans aucun doute possible la m£me 
doctrine que les deux autres: «I1 est d’accord avec les autres Evang&istes 
pour nous dire, non pas que celui qui renvoie sa femme et en dpouse une 
autre est adultfere s’il la renvoie hors le cas de fornication et qu’il ne Test 
pas s’il la renvoie pour motif de fornication, mais que tout homme qui 
renvoie sa femme et en Spouse une autre est ineontestablement adult£re» 4 . 


1 At si par forma est in utroque, uterque moechatur , si se alteri iunxerit , etiam cum se a 
fomicante disiunxerit . parem veto esse formam in hoc causa viri atque mulieris , ibi ostendit 
apostolus — quod saepe commemorandum est — ubi, cum dixisset: '‘uxor non habet potesiatem 
corporis sui, sed vir\ adiecit atque ait: ‘similiter et vir non habet potesiatem corporis sui , sed 
mutier\ De adult, coniug. 1, 8, 8; ibid., p. 355. Dans son livTe 11, Augustin 8 } 6]&ve violem- 
ment contre les pretentions de rhomme qui ne veut pas etre soumis dans le manage aux 
m£mes lois que sa femme, cf. 2, 8, 7; ibid., pp. 388—390. 

2 De adult, coniug. 1, 9; ibid., pp. 355—357. 

3 De adult, coniug. 1, 9, 10; ibid., pp. 357—358. 

4 Ac per hoc , quoniamfas non est , id evangelistas quamvis diversis verbis de una re loquentes 
ab uno sensu eademque sententia dissentire dicamus , restat , ut Matthaeum intellegamus a parte 
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H faut noter, cependant, l’aveu qu’Augustin croit devoir ajouter en 
conclusion de sa rAponse: «Alors que j’ai ainsi, selon ma capacity, examinA 
©t discutA ces points, je n’ignore pas que la question du manage est fort 
obscure et fort compliquAe, et je n’ose pas avancer que j’en ai rAsolu toutes 
les difficultAs, pas plus dans cet ouvrage que dans un autre, ni que je pourrai 
jamais les rAsoudre un jour, si Ton me presse de le fairer 1 . 

Pollentius ayant exposA dans des additions A son livret que 1’adultAre 
Atait comme la mort et mettait fin au pacte conjugal 2 , Augustin doit lui 
rApliquer par un second livre. Seule, la mort physique de Tun des con joints 
permet A l’autre de se remarier. Ccmme le sacrement de la rAgArAration 
demeure dans rexcommuniA, le lien du pacte conjugal subsiste dans les 
Apoux tant qu’ils sont en vie Tun et l’autre, et ni Tun ni l’autre n’a 
alors le droit de contracter une nouvelle union, mime aprAs renvoi du 
conjoint adultAre: «Selon la parole de TAp6tre: La femme est liie tant que 
son mart est vivant (1 Cor. 7, 39), c’est-A-dire, pour parler plus claire ment, 
tant que son mari vit corporellement. De par la mime loi, le mari est done 
liA tant que sa femme vit corporellement. EAs lors, s’il veut renvoyer sa 
femme adultAre, qu’il n’en Apouse pas une autre pour ne pas ccmmettre 
lui-mAme la faute dont il l’accuse. Pareilk ment, si la femme renvoie son 
mari adultAre, qu’elle ne se re marie pas avec un autre, car elle est liAe tant 
que son mari est vivant et elle n’est rendue libre qu’A sa mort, de telle sorte 
qu’alors elle n’est pas adultAre si elle contracte un nouveau mariage* 3 . 

Cette permanence du lien conjugal explique encore que le conjoint 
renvoyA, quoique innocent, devient adultAre s’il se remarie 4 , et que ledAsir 
meme d’avoir des enfants n’autorise pas le mari A prendre une autre femme 
aprAs avoir renvoyA sa femme coupable 5 . 

Augustin resume ainsi son enseignement: «La femme reste liAe tant que 
son mari est vivant, qu’il soit chaste ou adultere, et elle-mlme devient 
adultAre si elle en Apouse un autre; pareilk ment, le mari reste liA tant que 
sa femme est vivante, qu’elle soit chaste ou adultAre, et lui-meme devient 
adultAre s’il en Apouse une autre* 6 . «Par rapport au lien conjugal, la condi- 

totum significare voluisse , eandem tamen tenuisse sententiam , ut dimittens uxorem et alteram 
ducens non quidam moechetur , id est qui per fornicationem dimiserit , quidam vero non moeche- 
tur , id est qui propter fomicationem dimiserit sed omnis qui dimittit uxorem suam et ducit 
alteram , moechari minime dubitetur , De adult, coniug. 1, 11, 12; ibid., pp. 360—361; cf. 
1, 12, 13; 22, 28; ibid., pp. 361; 376. 

1 His ita pro meo modulo pertractatis atque discussis quaestionem tamen de coniugiis 
obscurissimam et implicatissimam esse non nescio. nec audeo profiteri omnes sinus eius vel in 
hoc opere vel in alio me adhuc explicasse vel iam posse, si urguear, explicare , De adult, coniug. 
1,25, 32; ibid., p. 379. 

2 De adult, coniug. 2, 2, 2; ibid., pp. 383—384. 

3 De adult, coniug. 2, 5, 4; ibid., p. 387. 

4 De adult, coniug. 2, 10, 10; ibid., pp. 393—394. 

5 De adult, coniug. 2, 11, 11; ibid., pp. 394—395. 

6 Mulier alligata , quamdiu sive moechus sive castus vir eius vivit , moechatur , si alteri 
nupserit, et vir alligatus quamdiu sive moecha sive casta uxor eius vivit , moechatur, si alteram 
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tion de Phomm© est identique 4 celle de la femme, et c’est pourquoi, de 
mdme que la femme sera appeUe aduUkre si , du vivarU de son mart, eUe 
dement V&pouse d'un autre homme (Bom. 7, 3), de mSme le mari sera appete 
adultfer© si, du vivant de sa femme, il devient l’6poux d’une autre femme. 
Bien que p&che plus gravement celui qui agit ainsi hors le cas de fornication, 
tout homme cependant qui aura renvoy6 sa femme et en aura 4pous6 une 
autre est adult&re» K 


Retractationes 

La revision de ses outrages foumit 4 Augustin la demifere occasion de 
revenir sur ces difficiles problfcmes. 

Au sujet de son commentaire du Sermon sur la montagne, il se demand© 
encore une fois comment il faut comprendre cette fomicatio pour laquelle 
il est permis de renvoyer son Spouse. Faut-il lui donner un sens g6n6ral 
comme dans le Ps. 72, 27? Et serait-ce meme 4 cause d’une fornication de 
cette sorte que la separation est permise ? Le problfeme demeure extremement 
obscur et exigerait des investigations nouvelles: «I1 faut encore et encore 
penser 4 cette question et poursuivre la recherche*. Aucune difficult^ par 
contre quand il s’agit de la fornication qui se commet par adult&re. Augustin 
precise n^anmoins qu’en ce cas, contrairement 4 ce qu’il avait 6crit pr6c6- 
demment, il est non seulement permis, mais ordonne de renvoyer la femme 
coupable, 4 cause de la sentence des Proverbes 18, 22: Qui garde une 
Spouse advlt&re est fou et impie 2 . 

Quand il en arrive au De adulterinis coniugiis , il constate une fois de plus 
que la question est tr£s difficile et il avoue avec humility: «J’ai 6crit deux 
livres sur les mariages adulteres, aussi bien que je 1’ai pu, en suivant les 
Ecritures, avec le d6sir de r^soudre cette trfes difficile question, mais je 
ne sais si je 1’ai fait de manifere 4 d^nouer toutes les difficulty. Tout au 
contraire, je sens que je ne suis pas arrive 4 la perfection que r£clamait un 
tel sujet, bien que j’aie mis 4 nu beaucoup de ses sinuosity; c’est ce dont 
pourra juger tout lecteur intelligent* 3 . Augustin ne r^tracte rien sans doute 
de ce qu’il a 6crit dans cet ouvrage, il ne signale non plus aucune correction 
4 apporter 4 son texte, mais, tout en reconnaissant qu’il a d6nou4 bien des 

duxerit . . . ac per hoc non earn (alligationem) solvit nisi mors coniugis non in adulterium 
corruentis , sed de corpore exeuntis , Do adult, coniug. 2, 13, 13; ibid., p. 397. 

1 Cum enim par forma sit in hoc vinculo viri et uxor is, sicut t uxor vivente viro vocabitur 
adultera , si fuerit cum alio viro ’ ita et vir vivente uxore vocabitur adulter , si fuerit cum alia 
muliere. etsi enim gravius , qui praeter causam fomicationis , omnis tamen qui dimiserit 
uxorem suam et aliam duxerit moechatur , De adult, coniug. 2, 19, 20; ibid., p. 407. 

2 Retr. 1, 18, 9, (6); CSEL 36, pp. 92-93. 

3 Scripsi duos libros de coniugiis adulterinis , quantum potui , secundum scriptwras cupiens 
solvere difficillimam quaestionem. quod utrum enodatissime fecerim , nescio; immo vero non me 
pervenisse ad huius rei perfectionem sentio , quamvis multos sinus eius aperuerim, quod 
iudicare poterit , quisquis intellegenter legit t Retr. 2, 83; ibid., p. 196. 
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difficult^, il nous avoue qu’il a conscience de ne pas les avoir toutes suppri- 
m6es et il nous demande de ne pas consid6rer son livre comme d6finitif, 
r6solvant toutes les questions et terminant toutes les recherches. 

Au terme de ces analyses, il est tout d’abord frappant de ccnstater que 
parmi les textes 6tudi6s, il ne se trouve qu’un sermon, le tradaius 9 sur 
l’Evangile de Jean i. C’est qu’en ce domaine comme en d’autres il s’agit sans 
aucun doute pour Augustin, non pas d’un enseignement 4 distribuer aux 
fiddles, mais de discussions et de recherches 4 mener entre doctes sur un 
sujet particuliferement difficile. 

Il est encore plus curieux de remarquer que les versets parallfeles de 
Marc 10, 11-12 et de Luc, 16, 18 n’apparaissent jamais dans ce contexte 
avant le De advlterinis coniugiis 1 2 . Il est 6videmment difficile d’expliquer 
pareille absence. On peut penser n^anmoins qu’Augustin consid6rait 
jusqu’alors sa recherche comme libre: il s’effo^ait d’expliquer par eux- 
mSmes Matth. 5, 32 et 19, 9, il se refusait 4 affirmer plus que l’Ap6tre en 
1 Cor. 7, 11. Mais les theories de Pollentius, avec les consequences pratiques 
qu’elles devaient entrainer, l’oblig&rent 4 r4agir en pasteur et 4 faire appel 4 
tous les textes de l’Ecriture pour montrer cordialement 4 cet 4v6que dans 
quelles erreurs il se fourvoyait. 

Il apparait enfin que, dans son evolution, la pensee d’Augustin est tr6s 
loin d’avoir suivi la ligne droite et qu’elle se presente comme beaucoup 
plus complexe que le laisseraient croire les exposes qu’on en fait d’habitude. 

Dans le De sermone Domini in monte et le De diversis quaestionibus 
LXXXIII, il s’en tient strictement au texte de I’Ecriture; il affirme Tegalit6 
de Thomme et de la femme en face des lois du mariage; la fornication, 
entendue au double sens d’adultere et de p6che corrupteur, autorise la 
separation, mais non un second mariage. 

Le De bono coniugali marque un approfondissement theologique: Augustin 
attribue 4 la saintete du sacrement la rigueur de Tindissolubilite du mariage 
chretien, mais, arrete par le silence de TEcriture, il n’ose se montrer affir- 
matif quand il s’agit de preciser la consequence de ce principe par rapport 
au mari qui a renvoye sa femme adultere. Son doute persiste dans le traetatus 
9, 2 et dans le De fide et operibus. 


1 On trouve encore une citation de Matth. 19, 9, alt6r6e par Matth. 5, 32, dans l’En. in 
Ps., 103, ser. 3, 4; PL 37, 1361, et une allusion k Matth. 5, 32 dans l*En. in Ps. 149, 15; ibid., 
1959. Mais dans ces deux passages Augustin se contente d’affirmer qu’il n’est pas permis k 
l’homme de renvoyer sa femme hors le cas dc fornication. 

2 M6e A.-M. la Bonnardiere a eu l’obligeance de me confirmer que Lc., 16, 18 n’est cit6, 
dans toute l’oeuvre augustinienne, que dans le De adult, coniug. Dans le De cons, 
evangel. 2,62, 120—122; PL 34, 1135—1136, Augustin montre que la manure dont Me. 
10, 2—12 raconte la discussion de J6sus avec les Pharisiens au sujet du divorce ne contredit 
pas le r6cit de Matth. 19, 3—9; mais il passe totalement sous silence la difficult^ majeure 
s oulev6e par la difference entre Matth. 19, 9 et Me. 10, 11—12. 
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Le De nuptiis et concupiscentia , en 419, ne manifesto plus aucune hesi¬ 
tation : les deux 6poux ont les memes droits et les m6mes devoirs; unis pax 
le manage, la saintoto du sacrement ctoe en chacun un certain mode d’etre 
qui ne disparait qu’avec la mort de Tun d’entre eux. Cette £galit4 entre les 
conjoints, Augustin la trouve affirm^e dans le toxto de 1 Cor. 7, 4, comme 
Tindique le De adulterinis coniugiis. Dans ce dernier ouvrage, pour exclure 
touto possibilito de remariage aprfes une separation m£me legitime, il 
s’efforce, non sans gene, de ramener la formule de Matth. 19, 9 aux prescrip¬ 
tions des autres Evang61istes. 

Les Retractationes reposent, sans lui apportor de reponse, la question du 
sens 4 donner 4 fomicatio en Matth. 5, 32 et 19, 9; elles marquent un dernier 
changement, du encore une fois 4 un toxto scripturaire: Augustin pens© 
qu’en cas d’adultore de la femme la separation est, non seulement autorisee, 
mais obligatoire. 

Cet aperyu temoigne et de la deiicatosse de son respect pour les Ecritures 
et de l’attontion minutieuse qu’il a apportoe, touto sa vie, 4 Texamen du 
problem© de l’indissolubilite: ses derniers mots confessent pourtant son 
insatisfaction devant les tosultats de si longues recherches et d’efForts si 
patients: «Bien que j’aie montto beaucoup de ses sinuosites, j’ai conscience 
que je ne suis pas arrive 4 la perfection que meritait un tel sujet*. 

Puissions-nous avoir toujours le m£me respect pour la Parole de Dieu, 
le m6me esprit de recherche et la m£me humilite*. 

1 Dans la recension, publi6e en Revue des etudes augustiniennes 15, 1969, 353—354 
G. Folliet signals avec juste raison qu’aux textes que nous venons d’etudier il fautajouter 
oe passage du Sermon 392,2: Non vobis licri habere uxores quorum priores mariti vivunt nee 
vobis, feminae, habere viros licet quorum priores uxores vivunt. Adulterina sunt ista coniugia, 
non iure fori, sed iure caeli. Nec earn feminam quae per repudium discessit a marito licet 
vobis ducere vivo marito. Solius fomicationis causa licet uxorem adulteram dimittere , sed ilia 
vivente non licet alteram ducere. Et vobis, feminae, nec illos viros a quibus per repudium 
discesserunt uxores eorum maritos habere conceditur, non licet: adulteria sunt, non coniugia, 
PL 39, 1710. Un juge aussi qualifi6 que Dom C. Lambot tenait ce sermon pour “indu- 
bitablement authentique”, Critique interne et sermons de saint Augustin, dans Studia 
patristica I, Berlin 1957 (TU 73), 119. Par la netted de ses affirmations, qui rappellent la 
position d’Augustin apr&s 419, ce passage confirme Interpretation donn6e plus baut, pp. 
297—299, au silence embarrass^ du tractatus 9,2. 

En revanche, le deuxteme texte altegue par G. Folliet, Quaestiones in Heptateuchum 
2, 71; CSEL28, 2, pp. 138—139, ne nous apprend rien but le probl&me traite en ces pages. 
H cherche uniquement & repondre & la question de savoir si la fornication est elle aussi 
defendue par le pr£cepte de la Loi qui interdit 1'aduLere. Matth. 5, 32 est cite dans ce 
contexte pour montrer que le Seigneur appelle l’adultere fornication, mais Augustin ne se 
pr6occupe pas de fixer le sens du verset. 
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The Authorship of the Pseudo-Augustinian Hypomnesticon 
against the Pelagians and Celestians 


J. E. Chisholm, Dublin 


Historically, the question of the authorship of Hypomnesticon was first 
raised in 852 when Prudentius, Bishop of Troyes, attacked Johannes Scotus 
for his teaching on predestination, and severely criticized him for quoting 
Hypomnesticon as a genuine work of St. Augustine in support of his teaching 1 . 
In the long and complicated debate which ensued internal and external 
arguments both for and against the Augustinian authorship of Hypcmnesticon 
were examined, and the upshot was a narrow margin of victory for the 
negative conclusion, i. e. the denial of Augustine’s authorship. No attempt 
was made in this 9th century debate to go beyond this negative conclusion 
in search of the real author of Hypomnesticon. For such a quest to begin 
we have to wait until the i 7th century. 

With the publication in 1673 of the Jesuit Father Gamier’s Marii Mercato - 
ris Sancti Augustini aequalis opera quaecumque extant 2 , the search for the 
author of Hypomnesticon seriously began. At the beginning of his study 
Gamier outlined the method of inquiry he proposed to adopt, and explained 
that it would consist in collecting from Hypomnesticon itself all the evidence 
that could serve to identify the author, the time in which he wrote, and the 
circumstances. Next, he listed twelve distinctive characteristics of Hypom¬ 
nesticon, and by means of these reached the conclusion that the adversary 
envisaged in the book was Julian of Eclanum, that the time of composition 
was between 418 and 420, and that the author was very probably - even 
certainly — the Roman priest Sixtus, later Pope Sixtus III 3 . 

Thirteen years after Garnier’s attempt, i. e. in 1686, the Dominican 
theologian, Seraphinus Piccinardus, re-examined the question of the author¬ 
ship of Hypomnesticon, and endeavoured to prove that the author was 
Marius Mercator 4 . 

The Maurist editors of the Opera omnia of St. Augustine seem to have 
been unaware of Seraphinus Piccinardus’s view when they speculated about 
the author of Hypomnesticon, for they tended towards the same conclusion 


1 Cf. De praedestinatione contra Joanncm Scotum (PL 115, 1199D—1200A). 

2 The work was incorporated in Migne’s Patrologia Latina in 1846 as Tome 48. 

3 Cf. op. cit., PL 48, 579-586. 

4 Cf. De novitio opere quod inscribitur Praedestinatus auctoris anonymi Semipelagiani, 
Padua 1686,77-81. 
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without making any allusion to the learned Dominican’s view. Shortly 
before the publication of the 10th tome of the Opera omnia, i. e. the one 
containing Hypomnesticon , the Maurist editor-in-chief wrote to Louis- 
Ellies du Pin, and tentatively suggested Marius Mercator as the author of 
the work. The reaction of du Pin as described in his Nouvelle Biblioth&que- 
des Auteurs EccUsiastiques , Tome 3 (Paris 1689) shows complete and enthu¬ 
siastic agreement with the Maurist suggestion *. However, despite du Pin’s 
enthusiasm, the Maurist presentation of the case for Marius Mercator when 
they wrote their Admonitio in Hypomnesticon was very moderate and 
reserved. What gave the Maurists pause was the difference in style between 
Hypomnesticon and the known works of Marius Mercator 2 . 

Just before the close of the 17th century the Dominican, Natalis Alexander, 
subjected Gamier’s hypothesis concerning Sixtus’s authorship of Hypom¬ 
nesticon to a severe criticism in his Historia Ecdesiastica Veter is Novique 
Testamenti , Tomus Quintus 3 , and at the turn of the century Tillemont in 
his MSmoires, having re-examined Gamier’s views, rejected his conclusions 4 . 

Between the close of the 17th century and our day no notable advance 
was made in the quest for the author of Hypomnesticon . It is true that a 
German scholar, Johannes Raab, produced a dissertation on the subject in 
1735 5 , but that author’s desire to justify the attribution of Hypomnesticon 
to Augustine which occurs in Article XVIII of the Confession of Augsburg 
was perhaps the reason why he did not fare better. Raab surmised that tlie 
author sought was not Augustine of Hippo but Augustine of Aquileia, 
Primate of Venice from 414 to 422«, but unfortunately Raab offered no 
evidence whatever in support of his hypothesis. 

More recent authors referred occasionally to the authorship of Hypomne¬ 
sticon , but though occasional efforts were made to determine the date of 
composition of the work 7 , no serious attempt was made to continue the 
search for the author. 

Such in very brief outline is the history of the debate concerning the 
authorship of Hypomnesticon . From the debate it becomes quite certain 
that Augustine could not have been the author of the work. It also becomes 

1 Cf. op. cit., pp. 816—817. 

2 Cf. Sancti Aurelii Augustini Hipponensis episcopi operum tomus decimus. Appendix 
ad tomum decimum operum sancti Augustini. Admonitio in Hypomnesticon, Paris 1690, 
3: PL 45,1611. 

3 Cf. Lucca edition (1751), pp. 50—51. 

4 Cf. Memoires pour servir k l’histoire eccl6siastique des six premiers si&cles, tome 14, 
Paris 1709,266. 

5 The work is entitled Disquisitio historico-critica de libris Hypognosticon an ab Hinc- 
maro in Augustana Confessione et alibi recte tribuantur divo Augustino episcopo Hippo- 
nensi. 

6 Johannes Albertus Fabricius, Bibliotheca Latina Mediae et Infimae Aetatis, tome I, 
(Florence edition, 1858), 141. 

7 Dom M. Cappuyns, Revue Benedictine 39, 1927, 226, n. 3; Georges de Plinval, 
Pelage, Lausanne 1943,372. 
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clear that no reliable external evidence of a positive kind was ever referred 
to in the debate, and it seems highly improbable that any such evidence 
existed. As a consequence it appears that the only way open to investigate 
tlie authorship of Hypomnesticon is by a study of the criteria provided by 
the work itself. 

My own investigations into the authorship of Hypomnesticon were pursued 
along several different lines *. Leaving aside the historical approach which 
I have just outlined, the first of these involved a search for, and an exami¬ 
nation of, all the extant manuscripts of Hypomnesticon; another required a 
study of all the Scripture quotations and allusions contained in the bock; 
a third necessitated an inquiry into its doctrinal relationships; and a fourth 
called for a comparative study of its vocabulary and stylistic features. 

So far as the manuscripts were concerned three facts emerged: 

a) Approximately 100 manuscripts of Hypomnesticon were found to be 
extant. These ranged from the 8th to the 15th century, and were located in 
such countries as France, Italy, England, Germany, Austria, Spain, Switzer¬ 
land, Belgium, Holland, and Czechoslovakia. 

b) With two exceptions, the manuscripts of Hypomnesticon never allude in 
the incipits or explicits to any author other than Augustine. The two excep¬ 
tions, viz. Vaticanus Latinus 500 and Vaticanus Latinus 501, give the name 
of Prosper of Aquitaine. 

c) Hypomnesticon is frequently found among the writings of Prosper of 
Aquitaine in the manuscripts, and the divisions of the work are given the 
name Responsiones just as occurs in several of Prospers works. 

These facts suggested a possible association between Hypomnesticon and 
Prosper of Aquitaine. 

My work on the Scripture quotations and allusions contained in Hypo - 
mnesticon led me to theVetus Latina Institut atBeuron in Germany, and 
there I discovered that several groupings of Scripture texts quoted together 
in Hypomnesticon in connection with particular points of doctrine are to be 
found also in Prosper of Aquitaine’s works in connection with identical 
points of doctrine, but do not occur in any earlier or contemporary writings. 
The number and character of these groupings of Scripture texts were such 
as to impose the conclusion that Hypomnesticon was either written by 
Prosper of Aquitaine or was very closely related to his works. 

The doctrinal comparison which I made between Hypomnesticon and 
Prosper of Aquitaine’s works proved to be of great and unexpected interest 
relative to the question of authorship, and strongly supported the conclusion 
towards which the Scripture comparison pointed. 

I next undertook a literary comparison between Hypomnesticon and 
Prosper’s works. Various accidental features limited the scope and appli- 


1 See my The Pseudo-Augustinian Hypomnesticon against the Pelagians and Celestians, 
volume I, Fribourg/Sw. 1967,41 ff. 
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cability of this approach, but it did add some valuable confirmatory indi¬ 
cations in favour of Prospers authorship of Hypomnesticon. 

Briefly, the conclusions towards which my work has led me are as follows: 

1. A study of the manuscripts of Hypomnesticon suggested some association 
between that book and Prosper of Aquitaine. 

2. An investigation among a number of disciples of St. Augustine, including 
Sixtus, presbyter of Rome and later Pope Sixtus III, Marius Mercator, 
Quodvultdeus, Paulinus of Milan, Leo the Great, Augustine of Aquileia, 
and Paulus Orosius led to negative conclusions: no plausible case could 
be made for their authorship of Hypomnesticon. 

3. The title and the name of the divisions of Hypomnesticon showed possible 
links with Prosper of Aquitaine’s known works. 

4. A doctrinal comparison between Hypomnesticon and Prosper’s works 
showed such a degree of resemblance as to suggest a relation of special 
intimacy between them, and indeed to make Prosper’s authorship of the 
book probable. 

5. A study of the Scripture quotations common to Hypomnesticon and 
Prosper confirmed in a marked degree the conclusion reached by the 
doctrinal comparison. 

0. A literary comparison based on characteristics of style, taken collectively, 
seemed to confirm the likelihood of Prosper’s authorship of Hypomnesticon . 
A comparative study of the vocabulary, to the extent that its investiga¬ 
tion was judged to be practicable, proved to be neutral so far as the 
question of Prosper’s authorship was concerned. 

7. A number of possible objections against Prosper’s authorship suggested 
themselves. These were examined, but were not found to be formidable. 

8. In the absence of external arguments, caution and reserve are always 
advisable where the question of identifying the authors of anonymous 
writings is concerned. However, in the present case there seemed to be 
adequate grounds for concluding that Hypomnesticon was written by 
Prosper of Aquitaine, and published shortly after St. Augustine’s death. 
The inclusion of Augustine’s name in the title of the book was intended, 
not to make it seem that Augustine was the author, but simply to indicate 
that the doctrinal content was inspired by his thought. 
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Pope Anastasius II and St. Augustine’s Doctrine 
o! Holy Orders 

H. E. J. Cowdbby, Oxford 


St. Augustine contended with vigour for the validity of holy orders which 
were conferred outside the unity of the church by a bishop who had himself 
been duly ordained. Yet it is well known that his position in this matter was 
by no means fully understood and followed in the western church up to the 
scholastic period of the twelfth and thirteenth centuries i . Hence, the long 
history of re-ordinations; and hence, too, Gratian, in his Decretum 
(c. 1140-41), could still bear witness to the currency of an opinion which 
was incompatible with it: that the powers of baptizing and of conferring 
orders are fundamentally different 2 . The long history of divergence upon 
this point from the great doctor of the west calls for explanation. 

In seeking to provide it, the nature of St. Augustine’s teaching must be 
borne in mind. In the anti-Donatist writings, which contain practically all 
his references to the doctrine of holy orders, his sacramental theology was 
worked out with the single case of baptism at the centre of the picture 3 . 
With it in view, he argued that the sacraments are what they are by Christ’s 
promise and grace alone. Inside the church, unworthy ministers do not harm 
them, any more than worthy ones add to them; outside the church, schis¬ 
matic and even heretical ministers do not harm them, either. So long as 
they are rightly administered, the sacraments are the same wherever they 
are; there is no breach of their holiness. When he turned to consider orders, 
St. Augustine simply insisted that, by a parity of argument, what is true of 
baptism is also true of them. If a clerk comes into the church from schism, 
his ordination holds good just as does his baptism. In the one case as in the 
other, the fault lies in the human perversity by which he has been cut off 
from the charity of unity; it is fully made good, when he enters the catholic 
church, by the laying on of hands in reconciliation. St. Augustine was 
content to assume this full comparability of baptism and orders; he never 

1 See eap. the studies of reordinations by L. Saltet, Les R6ordinations. fitude sur le 
sacrement do l’ordre, Paris 1907, and A. Schebler, Die Rcordinationen in der ‘altkatholi- 
schen* Kirche, Bonn 1936. 

2 Potestaa dandi baptismum et ius consecrandi dominicum corpus et largiendi sacros 
ordines plurimum inter se differunt: Decretum, secunda pars, c. 1, q. 1, c. 97, Corpus iuris 
canonici, ed. A. Friedborg, I, Leipzig 1879, p. 395. 

3 S.‘e esp. the remarks of C. H. Turner, Apostolic Succession, in: Early History of the 
Church and Ministry, ed. H. B. Swete, 2nd edn. London 1921, 181. 

-1 Cross, Studia Patristica XI 
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expressly justified it on grounds of dogma. For him, the burden of proof 
rests with those who would argue otherwise *. 

Several Augustine’s teaching did not clearly impress 

itself upon the west during tne .centuries which divided St. Augustine from 
Gratian can readily be stated. 1 fet. Augustine discussed holy orders only 
very briefly and occasionally. His only at all extensive treatment was in 
the second book of the epistolam Parmeniani; in addition, there are 

just a few allusions in the other anti-Donatist works which survive 2 . Thus, 
even had the early medieval world been familiar with the whole Augustinian 
corpus , the doctrine of orders occupies only a tiny and secondary place in it, 
oVerthat&dWfed 'bsHbaptfeirii But the evidence for the distribution of 
^tr. Augufcttn^ has been studied, yields very few referen- 

Ktefc Jtt&bed td in*^8bHptfc of thd Contra epistolam Parmeniani . It seems to 
htetv6 f Something -of a-rarity; so that St. Augustine’s teaching about 
Ohifew was,'taSdnycade, T ^eldoiii available for study at first hand 3 . In addition 
th^OOitipeWdfia <6f hfe t^aohing which circulated widely, like those of St. Pros- 
f p4^ TifO AqtiitaiheC and Eugipjrius, include no material on the subject of 
-01x16*8 whifch flight ha^O ke^t the Augustinian view alive 4 . It is not, there¬ 
for, SUt^Sfogthat/ftOm the litters of Pope Anastasius II (496-98) 5 right 
up to the Irtfem&dr ei defensor of the Roman writer Auxilius (c. 911) 6 there 
‘Sn6fdd l Iio1t^iere, , at Rdme or elsewhere, have been an assured reference to, 

1 dr eiitttidrt Of, t hbContrh epistolam Parmeniani regarding holy orders; or that 
^tvhait'Was Wailly dfetiUcMve in St. Augustine’s teaching about orders should 

I "!i f j ‘ I r* T ‘ H * i t:. nU\-*" ‘l4 f i:»-i 

•. 1 ,See epp. Qontjra epistolam Parmeniani 2, 13, 28—2, 14, 32 (CSEL 61, pp. 79-86). 

' "it’toc. oit,; cp.'Elpistoiae,iCLIlI 46'(CSEL34, pp. 488-69), CLXXXV44-46 (CSEL 57, 
pp.38—40)YDe baptismb i\ 1, ; 2 (CSEL 61, p. 146): Sermo ad Caesareenis ecclesiae plebem* 

II fPL 4&v '461. 62 )j. Sevietal antl-Donatist works are known to have been lost. 

^ !■ * Thle distribution ill the; early;fiddle ages of the Contra epistolam Parmeniani deserves 
^ lists printed by Jpj, A- Lowe, The Oldest Extant Manuscripts of St. Au¬ 

gustine, ip: Miscellanea Agostiniana, ^ Rome, 1931, 236—251, do not refer to it. It does 
not appear in Bede’s library as rec6nM;riicted by M. L. W. Laistner, The Intellectual Heritage 
lyjf thb Ekrly i»Kddle Ages, New York 1957, 145—49, nor is it referred to in M. R. James, 
The. Ancient: Libraries of; Canterbury and Dover, Cambridge 1903. It was catalogued in 
. Jj09{l £rv the library, pf the monastery of Pomposa: G. Mercati, II catalogo della biblioteca di 
rPonmpsa, in: Stjudi e ,dpsumenti di storia e diritto. 17, 1896, 143—77. G. Becker, 
Catalog! bibliothecarupi antiquj, Bonn 1885, prints the catalogues of 136 medieval 
librardts, Wt fapift from Pomposa) only cites three MSS: at Bee (pp. 199, 258); Pnifening 
- (pi 211) ; akldNaumbtirg (p: f272). In Mittelalterliche RibliothckskatalogeDcutschlands und 
■der Sch|4 r ejx,ied.;B. Lehmann, Munchen ,1918—1962, it is only recorded at the Charterhouse 
of Salvatorsberg (II, pp. 293, 535, 540) and at Michelsberg, Bamberg (III, p. 356) 

4 Fbr St. Prosper Tiro’s Liber sententiarum ex operibus sancti Augustini delibatarum, 
written e. 450< widely known in the middle ages and often held to be by St. Augustine 
himself, see PL 51, cols 427—96; for Eugippius (f c. 533), Excerpta ex operibus 8&ncti 
Augustini, see CSEL 9, pp. 6-*-l 149. 

5 Epi I: Epistolae Romanorum pomtificum genuinae, ed. A. Thiel, I, Braunsberg 1868, 
pp. 615-23. 

* Inf. et def. Ill (PL 129, cols. 1079-80); cp. Do ordinationibus a Formoso papa factis 
XXI (PL 129, col. 1067). 
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have attracted little, if any, notice i . These reasons for the slowness of the 
west fully to grasp his teaching concern matters of fact, rather than of inter¬ 
pretation. I should like to add another, and perhaps more controversial, 
reason. It is that the fifth-century popes from Innocent I (401-17) to 
Anastasius II, some of whom, at least, knew the Centra epi&tolam Par - 
meniani , did not, on the evidence of their surviving writings, fully transmit 
St. Augustine’s teaching as contained in it. I hope, in the future, to demon¬ 
strate this as part of a discussion of re-ordinations; I should like, now, to 
illustrate it from a letter of Anastasius II. 

Anastasius had to deal with the Acacian schism (484-519) between Borne 
and Constantinople, which was occasioned by the Emperor Zeno’s Henottcon 
(482) 2 . Acacius, the patriarch of Constantinople, was Zeno’s adviser. The 
Papacy would countenance no such revision of Chalcedon as the Henoticon 
proposed; therefore, in 484, Pope Felix III (483-92) excommunicated and 
deposed Acacius, and severed communion between Rome and Constantin¬ 
ople 3 . The Roman view of Acacius’s consequent situation must be carefully 
defined. Before and after his death in 489, the popes saw in him someone 
who, although he had fallen foul of the Eutychian heresy, had done so as an 
individual 4 . The collective orthodoxy of his church was not impugned; nor 
was there at Constantinople, by contrast with Alexandria, a succession of 
rival patriarchs. In Roman eyes, then, Acacius was an individual associate 
of heretics; he was not the head of an antagonistic body organized right 
outside the church. Thus, by traditional western standards, there was no 
real doubt that his sacraments were valid 5 . The Acacian schism did not call 
for the full application of the principles which St. Augustine had drawn up 
with the independently organized Donatist church in mind. 

So, when individuals who had been baptized or ordained by Acacius 
sought to be reconciled with Rome, Popes Felix III 6 , Gelasius I (492-96) 7 
and Anastasius II 8 all ruled that, as long as they were catholic in belief, 
they might be received into the church in full status. In his first letter, 

1 In their edition of the letters of Pope Pelagius I (556—61), Gass6 and Batlle find one 
possible reference, but it is not a clear one, and there are no traces in these letters of St. Au¬ 
gustine’s distinctive teachings about orders: Pelagii I papae epistulae quae supersunt 
(556—661), ed. P. M. Gass6 and C. M. Batlle, Montserrat 1956, p. 98. 

2 For the schism, see G. Bardy, De la Mort de Theodose a Election de Gr^goire le Grand, 
in: Histoire de lYglise, ed. A. Fliehe and V.Martin, IV, Paris 1948, 289—308. 

3 Epp. VI—VII, Epist. Rom. pont., ed. Thiel, I, pp. 243—47. 

4 Gelasius I, in particular, drew a distinction between Peter Mongus, the head of the 
schism at Alexandria, who was the sectator , or separatist adherent, of Eutyches, and 
Acacius, who was merely a communicator with him: Tractatus II 5, op. cit., p. 526; cp. 
Tract. Ill 7-9, pp. 316-17. 

5 Cp. the comments of C. H. Turner, Apostolic Succession, in: Early History of the 
Church and Ministry, p. 175. 

6 Ep. XIV 5, Epist. Rom. pont., ed. Thiel, p. 269. 

7 Ep. Ill 6, pp. 315-16. 

8 Ep. I 8—9, pp. 620—23. 

21* 
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Anastasius, in particular, gave his reasons; and, as far as they go, his debt 
to St. Augustine is evident. He insisted that, according to the custom of the 
catholic church, no one whom Ac*oiu3 had canonically baptized or ordained 
in any way shared his penalty; for, when sacraments are conferred by evil 
men, the grace whioh God gives through them is not compromised. Anasta¬ 
sius claimed St. Augustine’s authority for declaring that baptism administ¬ 
ered by a sinful man conveys grace to the recipient unimpaired; that what is 
done in the sacraments is wholly the result of God’s working; and that what 
matters is not who or what manner of man preaches, but the Christ who is 
preached. Anastasius supported these Augustinian statements by quoting 
three biblical texts, all of which St. Augustine used in the Contra epistolam 
Parmeniani 1 * * 4 ; and his debt to it is virtually certain 2 . 

Yet the limitations of his transmission of St. Augustine’s teaching are 
also apparent. For Anastasius, Acacius’s offences were those of an indivi¬ 
dual 3 ; they were, at root, the outcome of his own pride 4 . Anastasius drew 
upon St. Augustine only to justify his recognition of the sacraments of a 
single sinful minister, who had not acted in an organized body which stood 
outside and in opposition to the church. He had, therefore, no need to 
explore the real peculiarities of St. Augustine’s thought. In fact, he sidestep¬ 
ped them; for, once he had passed from delivering his verdict upon Acacius’s 
sacraments to explaining it, he confined himself exclusively to baptism and 
made no further reference whatsoever to orders. He studiously avoided 
making any allusion to the parallel which St. Augustine drew so clearly 
*with baptism. Anastasius’s reasoned account of his dealings with the 
Acacian schism made no reference at all to the really novel elements in 
St. Augustine’s teaching about orders. There was no cause for it to do so. 

Even this very restricted use of St. Augustine’s teaching was short-lived, 
for Anastasius’s conciliatory policy towards Constantinople was short-lived. 
During his brief reign, a faction at Rome opposed it; and his sudden and 
untimely death was interpreted as a divine condemnation of his mildness. 
There followed a disputed election in which Laurentius, who would have 
continued his policy, was defeated and Symmachus (498-514), who was 
hostile to Constantinople, became pope 5 . Thereafter, no more is heard of 
eirenio discussions at Rome of Acacian sacraments; and, so far as the 
doctrine of holy orders is concerned, no further reference to St. Augustine’s 
teaching recurs there for more than four hundred years. 

Thus, while he was almost certainly familiar with the discussion of orders 
in the Contra epistolam Parmeniani, Anastasius did nothing to transmit 

1 Luke 3, 16 in Con. ep. Parm. II 10, 22 (CSEL 51, p. 71) and 2, 10, 23 (p. 73); Matt. 
23, 2-3 in II 9, 19 (p. 64); I Cor. 3, 6-7 in II 14, 32 (p. 84). 

*Esp. to 2, 11 (pp. 73-76). 

3Ep. I 1, p. 616. 

4 Ep. I, 8-9, pp. 621-23. 

5 Le Liber Pontificalia, ed. L. Duchesne, I, Paris 1886, pp. XLIII—XLIV, 258—60. 
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St. Augustine’s full teaching that holy orders conferred outside the church 
must be regarded in the same way as baptism. That, like the other popes of 
the later patristic age, he did not do so, helps to explain why the early 
medieval west, whose canonical discipline was largely guided by such papal 
pronouncements, should have been slow to grasp what is most distinctive in 
St. Augustine’s doctrine of orders. 
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Le r61e du De catechizandis rudibus de Saint Augustin 
dans la cat6ch&se missionnaire d£s 710 jusqu’4 847 


A. Etchegaray Ceuz, Valparaiso 


Dans chaque renouveau de la cat6chfese en Occident on d6couvre un 
retour aux Pferes de l’Eglise, sp6cialement au De catechizandis rudibus de 
saint Augustin. L’Europe commen 9 ant sa gestation au VUIe. et IXe. sifecle, 
nous avons choisi cette p4riode pour 6tudier Tinfluence d’Augustin sur 
certains Merits destines k la conversion des paiens qui auront bientdt un r61e 
Eminent k jouer dans la formation de la culture europ4enne. Nous nous 
sommes exclusivement cantonn6s dans la philologie. D61ib6r6ment nous 
avons laiss6 de c6t6 des probl&mes aussi int6ressants que le point de vue de 
Pirminus de Reichenau, d’Alcuin, etc. sur la lecture d’Augustin, ou encore 
le remplacement de ce type de cat6chdse par un autre, fond6 lui aussi dans 
d’autres ouvrages augustiniens, tels que YEnchiridion et le De doctrina 
Christiana . 


1. Le Scarapsus de saint Pirminus de Reichenau 

Ce moine, qui pour certains fut un Scot et pour d’autres un wisigoth, r6digea 
entre 710 et 724 un r6sum6 k6rygmatique k Pusage de ses missionnaires. Le 
manuel porte le titre de Scarapsus , mot fait sur excerptus par l’interm&liaire 
de scarpsus employ^ d6j k par saint C6saire d’Arles (Serm. 51, 1). 

Le Scarapsus d^bute par une adaptation, au niveau intellectuel des paiens de 
PA16manie et de la Bavi&re, de la narratio du De catechizandis rudibus de saint 
Augustin (PL 89, 1031 A-1035 B). Pirminus s’y montre fidfele k la m6thodo- 
logie augustinienne: Longus quidem pro divinis Scripturis ordo digeretur , sed 
velut aliquantuium in memoria tenentes pauca vobis de pluribus commendamus 
(PL 82, 1031 A) 1 . Pirminus introduit le «D6calogue» (PL 82,1031-2) k 
propos de Moise et de la Loi (De cat. rud. 20, 35; PL 40, 335-6); fait entrer 
le «Pater* dans le r6cit sur le Christ, et, comme Augustin, met en relief la 
mission 6vang61isatrice de PEglise dans Pexpos6 sur la Pentecote (De cat . 
rud. 23, 41; PL 40, 340), Pirminus profite de Poccasion pour reproduire la 
formule du (tSymbole* en usage dans leMidi de la France (PL 89,1034 C-D 
et 1035 D). 

1 Non tamen propterea debemus ... memoriter reddere omnia quae his continentur volumini - 
bus narrando evoluere e* explicate . quod nec tempus capit nec ulla necessitous postulat , sed cuncta 
summatim generatimque complecti (De oat. rud. 3, 5; PL 40, 313). 
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A certains endroits le Scarapsus caique presque Au^u&iny borrlnle dair^ ce 
passage sur le d£luge: >-i»{'I :*>Jo*n> .olliV :;I> 

>‘f\ *■)! .{41 rjv: -/. un»i A f l) 

Scarapsus De cat . rtafr >19,0321 M JT, 


Devs . . . perdidit omnes, excepto 
uno iusto nomine Noe cum suis tribus 
JUiis et uxoribus eorum pro reparando 
humano genere reseruauit . . . Post 
diluvium . . . cum coepisset mvltitudo 
succrescens mundum implere, obli - 
viscentes iterum homines creatorem 
mundi Deum , coeperunt colere crea- 
turas et multa alia mala opera facere 
quae numerare longum esset (PL 89, 
1031 C-D). 


Nam eirQUod omnes d&luvxo ddevtt, 
excepto uno iusto dum suis quos in 

hdec, vfin y cessavit , rfjndltifyre, nydi- 
tia . , ( cttTO homines, yf#erto cfeptpre 
suo^ non solym. ad cr^atnram' yyam 
Deua cc/yd^ditlapsi syyt yt j >to fifo 
coleT^ntyypd^eci(I)eus 40,’3ij.4). 

v \.' >\\\ s \ , . •'! I \ »{♦, ** V 


?- . 1 *» i V' W »*« -'M- ’A *< .it 

‘A' * ' 


jh ■» t * , . 

Des reminiscences augustiniennes de la vie du Christ sprit a^sez jiettes 

chez Pirminus: ? , ^ r „ , : { 


Scarapsus 

In tarda humilitate venit ut per hu - 
militatem vinceret diabolum mortis 
auctorem . . . Et ipse Christus Filins 
Dei de aqua vinum fecit et de quinque 
panibus et duobus piscibus quinque 
millia popvli satiavit et super mare 
pedibus ambvlavit et leprosos mun- 
davit et daemonia eiecit et surdos 
fecit audire et mutos loqui et para - 
lyticos sanavit et omnem infirmitatem 
et languorem in popuLo sanavit (PL 
40, 1032 B-C). 


De cat. rud. 22, 40 \ " 

Quia hmfcilitatis ostendebat view* min 
seris> quos ab eo superbia separave? 
rat* . .Esuriuit qui omnes pascit; 
sitivit per quern creatur omnis potus 
et qui spiritualiter panis est esurievr 
tium fonsque sitientium ... pelut ob* 
muluit et obsurduit coram convioimtir 
bus , per quern mutus locutus est et 
surdus audivit; vinctus est qui de in- 
firmitatum vinculis sbluit\ flagellatus 
est qui omnium dolorum fiagdla de 
hominum corporibus expuiit (PL 40, 
339). , 


Ce qu’il y a de plus profond dans la dialectique de la narratio au-t 
gustinienne ne semble pas avoir echappd ^Pirminus: Tamour mis6rioordieux 
de Dieu qui, & chaque age de Thistoire du salut, cherche la conversion de 
1’homme: Iterum cum vidisset Deus tantam stwititiamet duritiam humanarri , 
quia hominem quern creavit non wit perdere , misit prophetas monens eos per 
Spiritum Sanctum (PL 89, 1032 A) 1 . 


1 Ille povulus in Babyloniam ductus ad servitutem ire iubetur a Domino per Icremiam 
iUius temporis prophetam (De cat. rud. 21, 37; PL 40, 337). 
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A. Etohbgabat Cbxtz 


On doit finalment fair© remarquer c© trait de la predication missionn&ire 
du VIII©. si&cle: l’histoire du salut occup© seulement un tiers du Scarapsus 
(PL 89, 1031 A-1035B), 1© rest© 6tant destine k l’exhortation morale 
(PL 89, 1036-1050). 

2. Quinze modules d© sermons missionnaires 

Cette collection, autrefois attribue© k saint Boniface (PL 89, 843-872), 
remonte probablement aux temps du Scarapsus. 

Un passage du Sermon 2 semble inspire du r6cit augustinien sur la creation 
et le paradis: Scire debemus , fratres dilectissimi, originem humanae conditionis 
ut exinde cognoscamus maximum in nosCreaioris misericordiam quiprimos 
parentes nostros , Adam scilicet et uxorem illius condidit ex limo terrae et 
inmisit in cos spiritum rationalem et intellectualem quo Creatorem suum 
cognoscerent et laudarent et constituit eos in paradisi dulcissima felicitate, ut 
in eo sine labore et dolore et mortis pericvlo viverent, donee translati essent in 
caetestis regni perpetuam beatitudinem (PL 89, 845 C) K 

L’auteur de la collection, qui manie la langue latine bien mieux que 
Pirminus, s’est 6galement senti attire par la belle reussite litteraire qui est la 
narratio de la vie du Christ par Augustin. Mais il insiste 2 memo da vantage 
que Pirminus, sur les details historiques de la vie du Seigneur, ceci etant une 
deuxidme caract6ristique de la predication d’alors: O quanta est bonitas 
Dei nostri qui nos creavit et liberavit , opprobria multa et irrisiones verborum 
pertvtit a perfidis iudaeis ut nos per eius exemplum veram patientiam servare - 
mus; insvitantium alapas accepit ut animas credentium laqueis diaboli libe- 
raret; a perfidorum sputis faciem non abscondit ut nos ablueret aqua salut is; 
tacitus flagella toleravit ut nos ab aeternis suppliciis facer et salvos; colaphos 
pertvtit ut nobis perennes honores inter choros angelorum tribueret; in siti sua 
fellis amaritudinem accepit ut nos aeterna dvlcedine debriaret i ut vitam 
mortuis praepararet usque ad mortem ipsa Vita pervenit (PL 89, 862 C-D). 

On lit dans le Sermon 11: Duo regna statuit Deus, praesentis dico temporis 
et futuri , et tempore utrique constituit statuitque exspectare iudicii sui diem, 
quam ipse definivit , in qua habenda sit rerum omnium animarumque discretio 
ut impii quidem pro peccatis suis igni tradantur aeterno; hi vero qui secundum 
voluntatem conditoris Dei vixerunt, pro bonis operibus , benedictions suscepta , 
clarissima luce fvtgentes , introducti ad aeternum saeculum , ineffabilium bono- 
rum munera aeterna percipiant . .. Sunt enim . . . qui . . . per praecipitia 
luxuries feruntur infernis ... superbiam, invidiam , vanitatem quasi gladium 
diaboli pertimescite (PL 89, 863 D-864 A). Ce passage ne cadrant pas avec 

1 Deus ... misericors ... sic homo per intelligentiam suam qua etiam Creatorem suum 
cognoscit et colit ... Itaque constituit eos in quodam loco perpetuae beatitudinis quemappeUat 
Scriptura paradisum ... in ilia semper immortalitatis beatitudine permanerent (De cat. rud. 
18, 29-30; PL 40, 332). 

* Cf. supra. 
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le8 autres textes augustiniens sur les fdeux cit4s», semble done 6tre nne 
adaptation, qnelque peu embroml!4e, du De catechizandis rudibvs 19, 31*. 
A noter quo le Ps.-Boniface pr£f&re regnum k civitas, le mot regnum et&nt 
mieux adapts aux circonstances politiques de l’6poque. 


3. Le programme k6rygmatique d’Alcuin 

Un demi-si&cle aprfes la mort de Pirminus et la redaction des quinze 
modules de catech&se, Alenin adressait k Charlemagne en 796 une lettre snr 
le contenu du k4rygme pour l’evangeiisation des Avars, etablis au sud de la 
Bavi&re oil k la fin de sa vie Pirminus avait fond6 le monast&re de Niecer- 
altaich. 

Alcuin emprunte ses conseils au <J)e catechizandis rudibus*: Igitur ille ordo 
in docendo virum in aetate perfectum diligenter , ut arbitror , servandus est quern 
beaius Augustinus ordinavit in libro , cui de cathecizandis rudilus tilulum 
praenotavit. Primo instruendus est hemo de animae immortalitate et de vita 
futura et de retributicne benorum rrMlorumque et de aetemitate utriusque sortis. 
Posiea , pro quibus peccatis et scelerilus poenas cum diabolo paiialur aeiernas , 
et pro quibus bonis vel benefactis gloria cum Christo ftuatur stmpiterna. 
Deinde, fides sanctae Trinitatis diligeritissime docenda est et adventus pro salute 
humani generis Filii Dei Demini nostri lesu Christi in hunc mundum expo - 
nendus est; et de mysterio passicnis illius et veritate resurrecticnis et gloria 
ascensionis in caelos et futuro eius advtntu ad iudicandas cmnes gentes et de 
resurrections corporum nostrorum et de aetemitate pcenaium in malos et 
praemiorum in bonos; mox, ut praediximus, mens novella fiimanda est ut sit 
hoc fide roboratus homo et praeparatus baptizandus est. Et sic Umpore oppor¬ 
tune saepius evangelica praecepta danda sunt per sedvlae praedicationis offi- 
cium donee accrescat in virum (perfectum) (Ep. 33; PL 100, 190 A-B). 

Or les grandes lignes de ce prcgrainne correspondent exactement k celles 
du Scarapsus: le p£chd (PL 89, 1036-42); les bonnes oeuvres (ib. 1042-6); 
la venue du Christ (ib. 1032-3); la passion, mort, resurrection et ascension 
du Seigneur (ib. 1033-4); les novissima se trouvant un peu partout dans le 
Scarapsus . Mais ce qui frappe davantage e’est la coincidence de cette 
affirmation d’Alcuin : fides sanctae Trinitatis diligentissime docenda est avec 
l’insistance de Pirminus sur ce mystere (PL 89, 1036-6; 1046 B; 1047 A). 
Alcuin, a-t-il done lu le Scarapsus? On ne saurait le nier a priori. Nous 
croyons cependant que de telles coincidences viennent plutot des caract£- 
ristiques de la predication carolingienne, que d’une influence directe de 
Pirminus sur Alcuin. En effet, il est bien probable qu’Alcuin connfit le De 

1 Duae itaque civitates, una iniquorum , altera sanctorum . . . usque in finem saeculi 
perducuntur ... in die vero iudicii etiam cor pore separandae. Omnes enim homines amantes 
superbiam . . . cum vano typho et pompa arrogantiae . . . pari tamen pondere cupiditatis in 
eamdem profunditatem praecipitantur (De cat. rud. 19, 31 ; PL 40, 633). 
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A. Etohsoabat Cruz 


catechizandis rudibus par les Ezcerpta d’Eugippius. Le contenu de la lettre 
d’Alcuin r6pond exactement au chapitre des Excerpta intitule Quemad - 
modum catechizandus est qui wit fieri Christ ianus, oh Eugippius reproduit 
De catechizandis rvdibus 16, 24 et 27, 52-55 i . Par contre les reminiscences de 
Fopuscule d’Augustin chez Pirminus supposent des textes omis par Eugip- 
pins. On pourrait aussi ajouter le ms. n. arg. latin 1575 copi6 au Vllle. siAcle 
A Fabbaye de Saint-Martin de Tours, laquelle fut octroy6e par Charlemagne 
A Alcuin Fann6e meme oh celui-ci r6digeait la lettre de 796. 


4. L 9 Ordo de catechizandis rudibus 

Ces six instructions fort sommaires, qui reproduisent presque mot par mot 
certains passages du De catechizandis rudibus , viennent du monastere de 
Saint-Emmeran de Ratisbone situ6 non loin de la fondation pirminienne de 
Niederaltaich. D’aprAs J. M. Heer, qui le d4couvrit, YOrdo semble 6tre une 
adaptation des conseils k4rygmatiques et catechAtiques d’Alcuin 2 . On reste, 
toutefois, 6tonn4 de la pauvrete du contenu doctrinal et de Faccent mis sur 
Fobservance des commandements. J. M. Heer croit que plus tard on com- 
pMtait cette cat4chese extremement rudimentaire. Sans m6connaitre la 
probability d’une telle opinion, et sans oublier le caractAre de plus en plus 
moralisant de la predication au IXe. siAcle, je pense toutefois qu’il ne s’agit 
pas ici d’un Karolingischer Missions-Katechismus y mais destructions sur 
Fordre A suivre dans les rites (ordo) qui ont lieu (geruntur) au moment du 
bapteme: Ordo de cathecizandis rudibus vel quid sint singula quae geruntur in 
Sacramento baptismatis . Comme en tAmoignent Pirminus, le Ps.-Boniface et 
Alcuin, le bapteme Atait gAnAralement pr6c6dA d’une catAchAse doctrinale 
certainement bien modeste et d’une instruction morale assez dAveloppAe. 
De plus le ms. Pal. 218 contient De catechizandis rudibus 26, 50-27, 55, 
c’est-A-dire un peu plus que Fextrait d’Eugippius utilise probablement par 
Alcuin. Or ce manuscrit fut vraisemblablement copie A Lorsch au IXe. 
siAcle 3 , et Fabbaye de Lorsch n’est pas plus eioign6e de Niederaltaich que 
Saint-Emmeran de Ratisbone oh fut compose YOrdo de cathecizandis rvdibus . 
VoilA pourquoi ce texte, qui caique presque Fopuscule de saint Augustin, 
nous semble Atre plutot un rituel qu’un catechisme pour les missions caro- 
lingiennes. 


1 Ch. 190, n. 208, Ad. P. Knoll, CSEL 9, p. 637 et suiv. 

2 J. M. Heer, Ein Karolingischer Missions-Katechismus: Ratio de cathecizandis rudibus, 
Freiburg in Br. 1911,34—36. 

3 A. Wilmart, Liste des manuscrits du «De catechizandis rudibus*, Revue BAnAdictine 42, 
1931, 264. 
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5. L’ddition expurg6e du De cat. rud. par Raban Maur 

Toujours soucieux de la formation du clerg6, Raban Maur entreprit entre 
842 et 847 la ref onto d’un ouvrage compos6 4 Fulda en 819. Lorsque il est 
question de quomodo rudes catechizandi sunt , ce brillant disciple d’Alcuin 
cite presque en entier le texte de Popuscule d’Augustin, car le renouveau de 
la predication doit se faire iuxta traditionem maiorum (De ecclesiastica 
disciplina , PL 112, 1193 C). 

Raban Maur laisse de c6t6, parce que ne cadrant pas avec la pastorale du 
moment, certains passages concemant PEglise d’Afrique vers 400 (De cat. 
rud. 0. 10; PL 40, 317), mais il en omet aussi d’autres comme ceux qui 
regardent les amours sensuels et Pamiti6 des sup6rieurs avec les inf6rieurs 
(ib. 4, 7; PL 40, 314-5); le d6sir des hommes d’avoir des enfants (ib. 10, 15; 
PL 40, 322), tout ce qu’Augustin dit du taedium (ib. 10, 14, PL 40, 320-1; 
11, 16—13, 18, PL 40, 322-5; 14, 20, PL 40, 326), etc. Le «Praeceptor Ger- 
maniae» ne jugeait peut-etre pas convenable la lecture de ces passages pour 
les jeunes moines. Mais les deux modules de k6rygme, il les reproduit en 
entier! Or sur ce point capital on ne suivra pas le <dPraeceptor Grermaniaes: 
le “Sermon sur Phistoire du salut”, attribu^ k Notker le Bfegue, est plus pr6s de 
Pirminus et du Ps.-Boniface que du De catechizandis rudibus *, bien qu’on 
puisse penser au De cat. rud. 27, 52, reproduit par Eugippius, quand Notker, 
qui admire Alcuin, 6crit: mira pietatis dispensations procuravit ut nostras 
infirmitati mortali, manente tamen incommunibilitatis suae potentia confor- 
mata> de incorruptae virginis utero nasceretur (PL 87, 18 A) 1 2 . 

Si on replace ces documents, assez modestes, dans la vie souvent h6roique 
et rayonnante de leurs auteurs et de ce qui s’en servirent, on d6couvre com- 
bien fut profonde Pinfluence du De catechizandis rudibus sur le contenu de 
l’6vang61isation au VUIe. et IXe. sifecle. On ne saurait toutefois oublier qu’au 
mdme moment oil certains moines s’adonnaient k la conversion despaiens, 
guides plus ou moins de pres par Popuscule d*Augustin, ce mfime g6nie en 
poussait d’autres k r^flechir sur ce qu’il avait trait6 dans ses grands ouvrages. 

1 L’histoire 6v6n6mentielle est tr&s d6taiU4e chez Notker. A comparer le r£cit de la vie du 
Christ par Pirminus, cit£ plus haut, avec ce passage de Notker: Christus Dominus ... 
caecis visum restituens , surdis auditum, mutis loquelam, (leprosis mundationem ... daemo- 
niacis) mentem, (paralyticis) vigorem, claudis gressum (PL 87, 19 C—D). Le souliqu6 entre 
parenth£se est absent du De cat. rud. 22, 40, mais on le trouvedans le Scarapsus (PL 89, 
1032 C). Comparer aussi l’expos6 de Notker sur laP&que du Seigneur (PL 87, 21B—25 A) 
avec le Sermon 10 du Ps.-Bonifaoe (PL 89, 862). 

2 Et manens quidem in divinitcUe sua et non recedens a Patre nec in aliquo mutcUus ... in 
came mortali hominibus apparendo venit ad homines (De cat. rud. 26, 52; PL 40, 345). 
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Der Brotcharakter des Wortes Gottes 
in seiner gemeinschaftwirkenden und 
einheitstiftenden Funktion nach Augustinus 


W. Gxssxl, Munchen 


Augustinus verbrachte etwa die ersten zwanzig Jahre seiner Hirtentatig- 
keit nahezu ausschlieBlich in der Auseinandersetzung mit den Donatisten *, 
um die Einheit der Kirche zu retten bzw. wiederherzustellen. Er spiirt© 
intensiv, daB die donatistische Krise in Nordafrika zu einer Lebensfrage 1 2 
fiir die GroBkirche geworden war. In das Zentrum seiner Kontroverse trat 
somit die Frage des Schismas, die Theorie iiber die Kirche als den Christus 
tot us, caput et corpus , die Sakramente und die Legitimitat staatlichen Ein- 
greifens 3 . Keine Miihe war ihm zu groB, den unheilvollen Partikularismus 
der Donatisten aufzudecken und den von Christus gewollten Universalis- 
mus 4 der Kirche herauszuarbeiten. Auf volksttimliche Art 5 , in Disputatio- 
nen, Predigten, dogmatischen Schriften und personlichen Briefen wieder- 
holte er bis zum tlberdruB dieselben Argumente 6 und den schwerwiegendsten 
Vorwurf: die Schismatiker haben die Einheit des Leibes Christi zerrissen 7 . Er 
kommt auf Cyprian von Karthago und Optat von Mileve 8 zu sprechen, sucht 
neue Bilder und einleuchtende Vergleiche aus dem Alten und Neuen Testa¬ 
ment - ein gewisses schlagwortartiges Argumentieren kann hier der Rhetor 
nicht vermeiden -, verwendet die Gegebenheit der Reprasentativpersdnlich- 

1 W. J. Sparrow Simpson, St. Augustine and African Church Divisions, London 1910, 
66 f. 

2 P. Vanderlinden, L’affaire C6cilien. fitude sur la methode de saint Augustin dans son 
argumentation antidonatiste, Louvain 1969, 269. 

3 P. Monceaux, Histoire litt^raire de l’Afrique chr^tienne depuis les origines jusqu*a 
l'invasion Arabe. Tome VII. Saint Augustin et le Donatisme, Paris 1923 (Bruxelles 1963 
Neudruck), 196. 

4 C. Madrigal, L’incorporation au Christ selon Saint-Augustin, Montreal 1960, 16—21. 
F. M. Dillistone, The Anti-Donatist Writings, in: A Companion to the Study of St. Au¬ 
gustine. Ed. by R. W. Battenhouse, Oxford 1966, 187. J. P. Keleher, Saint Augustine's 
Notion of Schism in the Donatist Controversy, Mundelein 1961,44. 

5 L. Alfonsi, Unit4 cattolica e Romans nel Psalmus contra partem Donati di Sant’Ago- 
stino, Studi Romani 6, 1968, 407—412. 

6 W. H. C. Frend, The Donatist Church, Oxford 1962, 238. 

7 A. Corticelli, La dottrina del corpo mistico nelle «Enarrationes in Psalmos* di S. Ago- 
stino, Roma 1961, 36. 

8 Eine umfassende Wurdigung des ersten bedeutenden Antagonisten der Donatisten 
bietet P. Monceaux, Histoire litt^raire de l'Afrique chr^tienne depuis les origines jusqu’A 
l’invasion Arabe. Tome V: Saint Optat et les premiers 4crivains Donatistes, Paris 1920 
(Bruxelles 1963 Neudruck), 241—306. 
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keit, alles mit der Abzweckung, die von Gott bestimmte und gewollte innere 
und aufiere Einheit der Gemeinschaft derer, die Christus angehoren, zu 
beweisen. Er unterstreicht den in der Eucbaristie aufscheinenden und 
gmndsatzlich verwirklichten Universalismus der die Ortskirohe iibergreifen- 
den Gemeinschaft. Das Schisma dagegen ist ein gewaltsames Auseinander, 
©in RiB, der die Gemeinschaft mit den katholischen Christen vernichtet, der 
dem Bisohof den Gehorsam aufkiindigt, die Kultgemeinsohaft aufhebt, 
indem es Altar gegen Altar, Kirche gegen Kirche stellt i . In dem konstruk- 
tiven Bemtihen, gemeinschaftswiJrkende und einheitstiftende Krafte inner- 
halb der Kirche aufzuweisen, wachsen dem Bischof von Hippo Regius immer 
neue Bilder und Metaphem zu, die es ihm gerade in ihrer Vielschichtigkeit 
erlauben, das ihm iiberall aufscheinende Grundprinzip christlicher Existenz, 
der Einheit des Christus totus nachdriioklich zu betonen. 

Fur Augustinus besteht eine Entsprechung zwischen Wort und Brot 
einerseits und Brot und Wort andererseits, so daB er vom „Brotcharakter“ 
des Wortes und gleioherweise vom Wortcharakter des Brotes iiberzeugt ist. 
Grundlage dieser Uberlegung bietet seine Eucharistielehre, in der dem 
Wort gegeniiber der Materie ein nicht ubersehbarer Primat zukommt. Ahn- 
liehe Gedanken finden sich unter anderem schon bei Origenes 2 und Hierony¬ 
mus 3 . Origenes kennt die Bezeichnungen panis , sermo und verbum dei in 
ahnlicher Bedeutung 4 . 

Vermutlich wahlt nun auch Augustinus bewuBt diese Doppeldeutigkeit, 
weil verbum dei das in der Verkiindigung gesprochene Wort, den Inhalt des 
Wortes Gottes, und zugleich den menschgewordenen Gottessohn meinen 
kann, um gegen die Ansioht der Donatisten hieraus die Einheit der Kirche 
einzufordern. 

„Uns aber, die wir zusammenkommen, laBt vom Gastmahl Gottes genahrt 
werden. Sein eigenes Wort sei unsere Freude. Er lud uns zu seinem Evan- 
gelium und er selbst ist unsere Speise, liber die hinaus niohts angenehmer 
ist“ 5 . Was in der Verkiindigung behandelt 6 wird, ist wie die vorgetragenen 

1 M. Pontet, La notion de schisme d’apr&s saint Augustine, in: 1064—1964. L’6glise et 
lea 6glises, Chevetogne 1964, 163 f. J. P. Keleher, Saint Augustine’s Notion of Sohism ..., 
Mundelein 1961, 138 f. berdcksiehtigt in seiner Zusammenstellung der Punkte, die naeh 
seiner Meinung den Begriff des Scbusmas ausmachen im Hinbliek auf Augustin, keineswegs 
die Bedeutung der Eucharistie, wie das Pontet mit vollem Reoht tut. 

2 H. de Lubac, Histoire et esprit, Paris, 1950, 355—373. 

3 O. Casel, Mysteriengegenwart, Jahrbuch fur Liturgiewissensohaft 8,1928,145—224,210. 

4 F. Faessler, Der Hagiosbegriff bei Origenes. Ein Beitrag zum Hagios-Problem, Frei- 
bnrg/Schw. 1958, 166. R. GCgler, Zur Theologie des biblisohen Wortes bei Origenes, 
Dusseldorf 1963,374. 

5 Nos autem qui convenimus, pascamur epulis Dei , et sit gaudium nostrum sermo ipsius. 
Invitavit enim nos ad evangelium suum , et ipse cibus noster est , quo nihil dulcius. In Job. 
Ev. Tr. 7, 2 (Corpus Christianorum (= CC) 36, 68, 20—23). 

6 Zum Gebraueh von tractare durch Augustinus siehe G. Bardy, Tractare, tractatus 
(Pr6cher, predication, c616brer l*Eucharistie), Recherches de soienoe religieuse 32, 1946, 
211-236. 227 f. 
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Lesungen im Verlauf des Gottesdienstes oder die vom Volk gesungenen 
Hymnen das auf der Pilgerschaft im Hier und Heute lebensnotwendige 
Brot. Wir werden naoh Art der Engel das Wort selbst sehen, horen, essen 
und trinken 1 . Das irdische Brot ftillt den Magen, die Predigt wird den 
Geist nahren 2 . 

Das Wort Gottes in seiner Brothaftigkeit imd das Brot in seiner Wortlich- 
keit weicht niemals vom Mund des Gerechten. Sobald man das Wort Gottes 
durch das Horen oder Lesen aufnimmt, iBt man es 3 . 

Auf zweifache Weise interpretiert Augustinus im Sermo 59 die vierte 
Bitte des Herrengebetes: „Unser tagliches Brot gib uns heute“. Wir erflehen 
das tagliche Brot des Altares, damit wir nicht durch irgendeine schlechte Tat 
von Christus, dem lebendigen Brot, abgetrennt werden. Ebenso sue hen wir 
um das tagliche Brot des Wortes Gottes nach, das uns zur geistlichen Nah- 
rung dient 4 . Tag fur Tag wird uns Christus im Laufe der Verktindigung 
dargeboten und gebrochen, insofern es eucharistisches Brot ist 5 . 

AufschluBreich fiir unser Thema ist femer folgende Aufstellung Augusti¬ 
nus: An dem Vorgang, der die Neugetauften zum Herrenbrot gestaltet, 
wirkte die miihevolle Anstrengung all derer mit, die den Katechumenen das 
Evangelium predigten imd sie in einer Art Dreschvorgang, vergleichbar dem 
Arbeitsvorgang auf der Tenne 6 , fiir die voile Eingliederung in den Leib 
Christi zubereiteten. Was wir an Nahrung zu uns nehmen, was wir essend 
uns aneignen, iiberfiihren wir in unseren Leib. Der Bischof von Hippo Regius 
bleibt in seinem Bild, wenn nach ihm die Heiligen in der Kirche dieses Essen 
zur Eingliederung neuer Glaubiger vollziehen 7 . Noch ausfiihrlicher und 
drastischer denkt der Kirchenvater den Vergleich weiter, indem er die 


1 Et quod vobis tracto , panis quotidianus est: et quod in Ecclesia lectiones quotidie auditis, 
panis quotidianus est: et quod hymnos auditis et dicitis, panis quotidianus est. Haec enim sunt 
necessaria peregrinationi nostrae. Numquid illuc quando venerimus , codicem sumus auditurif 
Ipsum Verbum visuri, ipsum Verbum audituri , ipsum manducaturi , ipsum bibituri , quomodo 
Angeli modo. Serm. 57, 7, 7 (PL 38, 389, 46—50 und 390, 1—4). Vgl. A. D. R. Polman, Het 
woord gods bij Augustinus, Kampen 1955, 182. 

2 ... et quorum satiavit panibus ventres , satiet et sermonibus merit es. In Joh. Ev. Tr. 25, 
10 (CC 36,252,2-3). 

3 Panis est enim verbum Dei , quod numqam ab ore justi discedit . . . Quando enim audis , 
aut quando legis , manducas . En. in Ps. 36, serm. 3, 5 (CC 38, 371, 4 und 15). 

4 ... sive quotidianum panem ilium intelligamus, quern accepturi estis de altar i, bene 
petimus ut det nobis eum . Quid est enim quod oramus , nisi ne mali aliquid admittamus , unde a 
tali pane separemurf Et verbum Dei quod quotidie praedicatur , panis est. Non enim quia non 
est panis ventris , idea non est panis mentis. Serm. 59, 3, 6 (PL 38,401, 17—23). 

3 En. in Ps. 138, 1 (CC 40, 1990, 15-17) und Serm. 58,4, 5 (PL 38, 395,42-44). 

6 ... ad aream dominicam conportati estis , laboribus bourn , id est annuntiantium evangelium 
triturati estis . Serm. Denis 6, 1 (Morin 30, 14—15). Wenn auch nach der bei E. Dekkers, 
Clavis Patrum Latinorum, Steenbrugge 1961 2 (Sacris Erudiri 3), 77 angefiihrten Literatur 
die Authentizitat des Sermons Denis 6 erheblichen Zweifeln ausgesetzt ist, so darf diese 
Stelle trotzdem hier angefiihrt werden, weil sie ganz in der Denklinie Augustinus liegt. 

7 Quidquid enim manducamus , in corpus nostrum traicimus. Hoc agit ecclesia per sanctos 
... En. II in Ps. 30, serm. 2, 5 (CC 38, 205, 15—16). 
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„Schlachtung“ des Katechumenen voraussetzt, damit er von der Kirche 
„g©ge88en M werden kann. Der Glaube des Einzelnen ist dazu allerdings 
unabdingbar K An Gott glauben aber heiBt das lebendige Brot genieBen 2 . 

Da der Prediger des Wortes Gottes nicht Paterfamilias ist, also kein Ver- 
fiigungsrecht iiber das Brot des Wortes beanspruchen kann, sondem das 
Ausspenden des Brotes als Dienst vollzieht, tritt er ganz hinter den zuriick, 
den er in der Gestalt der Brothaftigkeit des Wortes austeilt. Im Vollzug 
dieser Aufgabe speist er die vom Glauben erfaBten Zuhorer aus der nam- 
lichen Quelle, die auch ihn speist 3 . 

So beobachtet er - materialkerygmatisch gesehen - im Gegensatz zur 
gewohnlichen Speise beim Darreichen des Brotes, welches das Wort ist, daB 
alles, was er verkiindigt, in seiner Gesamtheit und sogar jedem Einzelnen in 
seiner ungeteilten Gesamtheit zukommt 4 . Diese „Speise“ bleibt ungeachtet 
des Austeilens in ihrer vorgegebenen Eirheit. Sie kann nicht in Stiicke, etwa 
in einzelne Worte oder Wortsilben zerschlagen werden. 

Nach der Auslegung des Psalms 126 sind die legitimen Verkiinder des 
Wortes Gottes Bauleute 5 , deren Aufgabe es ist, einen Bau als organisch 
Ganzes zu errichten. Die Jiinger wurden im Hinblick auf diese Funktion mit 
dem Heiligen Geist erftillt und mit der Fahigkeit ausgerustet, in Zuversicht 
das Wort Gottes zu predigen, um dadurch die Ortskirchen zu sammeln 8 Die 
Verkiindigungstatigkeit Christi und die der legitimen Glieder seines Leibes 
ist dahin abgezweckt, die noch AuBenstehenden herbeizufiihren, sie mit 
seinen Gliedem, den Verkiindigem des Evangeliums, zu verbinden und so 
zu einem Leib unter dem einen Haupt in einem Geist und in einem Leben 
aufzuerbauen 7 . Die geistliche Kommunion, die Begegnung mit dem Christus 
im Evangelium wie in den Propheten 8 , weist unmiBverstandlich auf den hin, 
von dem alle Gemeinschaft ausgeht und in dem jede wahre Gemeinschaft 
griindet, auf das Haupt Christus im Himmel, dessen Leib die pilgemde 

1 En. in Ps. 123, 5 (CC40, 1828, 19-23). 

2 Credere enim in eum , hoc est manducare panem vivum . In Joh. Ev. Tr. 26, 1 (CC 36, 260, 
32-33). 

3 .. .: inde pasco, unde pascor; minister sum , paterfamilias non sum. Serm. Frangipane 2,4 
(Morin 193, 4—5). Vgl. dazu: simul audiamus, simul in una schola condiscipuli ab uno 
magistro discamus, cuius cathedra ideo est in caelo, quia prius crux fuit in terra. Serm. Guelfer- 
bytanus 32, 4 (Morin 566, 23—25). 

4 Modo autem cibum attuli mentibus; dice , Accipite, sumite, comedite: accepistis , comedistis, 
et non divisistis. Quidquid loquor , et omnibus totum est, et singulis totum est. Serm. 237, 4, 4 
(PL 38, 1124, 30-33). 

6 Qttt sunt qui laborant aedificantesf Omnes qui in eedesia praedicant verbum Dei , mini - 
stri sacramentorum Dei . En. in Ps. 126, 1 (CC 40, 1857 37-39). 

6 Tunc enim misit Spiritum sanctum , quo impleti disci puli, cum fiducia praedicaverunt 
verbum Dei , ut ecclesiae congregarentur. En. in Ps. 8, 3 (CC 38, 50, 8—10). 

7 Evangelizat Christus seipsum, evangelizat se etiam in membris suis existentibus, ut et 
alios adducat, et accedant qui non erant, et copulentur membris eius, per quae membra eius 
pmedicatum est evangelium; et fiat unum corpus sub uno capite, in uno spiritu, in una vita . 
En. in Ps. 74, 4 (CC 39, 1027, 28-33). 

* En. in Ps. 138,1 (CC40,1990,9-12). 
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Kirche auf Erden ist. Das endgiiltige GenieBen Gottes und der immer- 
wahrende GenuB aneinander findet dann im ewigen Mahl des Himmels, in 
der Einheit, statt, wo Christus, die Wahrheit, Diener und Brot in einem ist *. 

Die Begegnung des Herm (Lk 10, 38-42) mit den beiden Schwestem 
seines Freundes Lazarus, Martha und Maria, bestatigt Augustinus die Rioh- 
tigkeit seiner tJberlegungen. Er erkennt in der geschaftigen Martha das 
Leben in der Vielheit, das durch die zu FiiBen des Herm sitzende und 
seinem Wort lauschende Maria auf den besseren Teil, eben auf die Einheit, 
zuriiokgefiihrt wird 1 2 . „Maria wahlte sich namlieh das“ (d. h. das einzig not- 
wendige, auf den Herm zu horen 3 ). Die Miihe der Vielheit geht voriiber, es 
bleibt die Liebe zur Einheit 4 . Prediger und Zuhorer horen und leben auf 
Christus hin, dem gemeinsamen Brot 5 . 

An Hand der vorgelegten Texte darf behauptet werden, daB nach Augu¬ 
stinus das Wort Gottes Brotcharakter aufweist und dessen GenuB im Horen 
zur Gemeinschaft, mit Christus und untereinander fiihrt, wobei durch den 
legitimen Verkundiger des Evangeliums hindurch Christus als das wirkliche 
Einheitsprinzip in Erscheinung tritt. Die Gmndstmktur der so gewonnenen 
Gemeinschaft entspricht der Struktur der Eucharistiegemeinschaft, die 
ihrerseits wiederum mit der aus der besproohenen Einheit resultierenden 
Vieleinheit im Sinne des augustinischen Haupt-Leib-Denkens korrespon- 
diert 6 . In diesem Zusammenhang schlieBt sich eine weitere These an: Die 
SchluBfolgerung, Augustinus reduziere das Sakrament ausschlieBlich auf das 
gesproohene Wort, die eucharistische Gemeinschaft auf die Cathedra- bzw. 
Ambogemeinschaft, ware verfehlt. Vielmehr beobachten wir beim euchari- 
stischen Sakrament einen auf Gemeinschaft tendierenden Wortcharakter, 
der sich in einer dynamischen Relation zwischenpanw und verbum dei ausformt 
und dadurch das eucharistische Sakrament vor grober Versachlichung schiitzt 
und andererseits das Wort Gottes vor einseitiger Spiritualisiemng bewahrt 7 . 


1 A. M. La Bonnardi&re, Marthe at Marie, figures de l’6glise d’apres saint Augustin, La 
Vie spirituelle 86, 1952, 404-427. 419. 

2 Ibidem 414. Ferner G. F. D. Locher, Martha en Maria in de prediking van Augustinus, 
Nederlands Archief voor Kerkgeschiedenis. Nieuwe Serie 46, 1963—64, 65—86. 69 und 76. 

3 Der Hinweis in Klammera ist vom Verfasser angebracht. 

* lam hoc sibi Maria elegit: transit labor multitudinis , etremanet caritas unitatis. Serin. 104, 
3 (Lambot 56, 10-11). 

5 Serin. 104, 4 (Lambot 57, 7—11). Mehr Belege bei O. Casel, Mysterium der Ekklesia. 
Von der Gemeinschaft aller Erlosten in Christus Jesus (Ausgewahlt und eingeleitet von 
Th. Schneider), Mainz 1961,264f. 

6 W. Gessel, Eucharistische Gemeinschaft bei Augustinus, Wiirzburg 1966, 134—136. 
Derselbe, Gemeinschaft durch die Speise des Wortes naoh Augustinus, Revue des £tudes 
Augustiniennes 12, 1966, 241—245. 

7 Vgl.: quid est autem dementias quam sacramerUis domini communicare et verbis domini 
non communicaref hi utique dicturi sunt: tin nomine tuo manducavimus et bibimus * et audi- 
turi: tnon movi vos *, qui corpus eius et sanguinem in Sacramento manducant et bibunt et 
membra eius toto orbe diffusa in evmgelio non agnoscunt et ideo in eis in iudicio non com - 
piUantur. C. Litt. Pet. 2, 55, 126 (CSEL 52, 91, 28—30 und 92,1—4). 
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Wir haben gerade hier ein Beispiel fiir das dynamische Denken Augustinus 
im Kreise, das sioh von der Wirklichkeit zur Metapher wendet und von der 
Metaphor fort zu anderer Wirklichkeit schreitet. 


22 Croea, Studia Patristica XI 
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En las Confesiones se han estudiado ya tantos temas que le asalta a uno 
el miedo, cuando pretende entrar en un contenido nuevo, o poner de relieve 
algun punto 1 . En lo tocante al tema que intentamos abordar aqui se han 
estudiado ya los diferentes significados de memoria 2 , y m&s especialmente 
el libro X, en que se trata decisivamente de ella 3 , y tambi^n bajo una nueva 
perspectiva la memoria Dei , asi llamada por algunos autores, no del gusto 
de otros 4 . No obstante para llegar al fin es necesario partir del principio, 
y habiendo iniciado ya en otra parte el estudio de la teoria agustiniana de 
la «admonici6n* en los Di&logos 5 , hemos creido oportuno estudiar brevemente 
el tema en las Confesiones y ver su desarrollo y su empleo, sus presupuestos 
y sus consecuencias. 


La terminologla 

Si nos atenemos a un ex&men filoldgico topamos con que el t^rmino 
admonere, o algunos de sus sin6nimos - monere , indicate , advertere , insinuate, 
commonere, commemorate , demonstrae - y sustantivos es muy poco usado. 
Hay un sentido de commemorate ordinario sin que connote nada especial: 
asi recuerda los pecados de la infancia 6 , y otras veces lo usa tambi^n refirien- 

1 Vid. bibliografla en P. CourceUe, Recherches sur les Confessions de saint Augustin* 
Paris 1950; Id., Les Confessions de saint Augustin dans la Tradition Littdraire (Antece¬ 
dents et Posterity), Paris 1963; T. van Bavel, Repertoire bibliographique de saint Augustin. 
1950-1960, Steenbrugge 1963, pp. (296)-(315), nn. 1856-1989. 

2 Cf. L. Cilleruelo, Introducci6n al estudio de la memoria en San Agustln, La Ciudad 
de Dios 68, 1952, 5—24; K. Winkler, La theorie augustinienne de la memoire k son point de 
depart, en Augustinus Magister I, Paris 1954, 511—519; J. Moran, La teoria del cono- 
cimiento en San Agustln, Valladolid 1961, con abundante bibliografla sobre el tema. 

3 Cf. R. Florez, Apuntes sobre el libro X de las «Confesiones» de san Agustln, La 
Ciudad de Dios 72, 1956, 5—34; G. Sohngen, Der Aufbau der augustinischen Gedachtnis- 
lehre (Confessiones X, c. 6—27), en: Die Einheit in der Theologie, Miinchen 1952, 63—100. 

4 Vid. L. Cilleruelo, La «memoria Dei* segtin san Agustln, en: Augustinus Magister I, 
Paris 1954,499—509. Han tratado el tema en diferentes artlculos juntamente con Cilleruelo, 
G. Madec y J. Mordn. 

5 Art. La teoria de la «admonci6n* en los Didlogos de San AguBtln, Augustinus 13, 1968* 
257—271 (Homenaje al P. Victorino Capdnaga, II). 

6 Confess. I, 7, 11, PL 32, 665. 
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do pasajes de la Escritura 1 . En general, los t6rminos sindnimos, entre ellos 
tambidn docere , vienen empleados como objeto o persona que ensena, muestra 
o advierte. As! admonet y muestra - demonstrat - el Esplritu Santo por 
medio de los Apdstoles o los apdstoles por el Esplritu Santo que habla en 
ellos 2 . O es Dios quien advierte en el sueno o por 61 3 , Dios que es doctor vert 
y docet miris et occultis modis 4 , y aunque no ve claro por qu6 selo indicaba 
Dios, Dios se lo indicaba, dir£ 61 5 6 . 

El m6dico sagaclsimo leaconsejd - monuit 6 y tras la lectura de los libri 
platonicorum podra decir Et inde admonitus redire in memetipsum . . . 7 , y 
admonitus quaerere incorpoream veritatem 8 . As! tambi6n habla de c6mo 
interpretd - interpretans - la voz en el momento de la conversion 9 , y que 
Antonio habia sido advertido - admonitus fuerat - por la lectura del Vade 9 
vende a dejarlo todo 10 . Luego se lo indicd - indicavi - a Alipio 1 i , y Alipio por 
tal advertencia — tali admonitions - leyd el pasaje que segula en el Apdstol, 
y terminan por indicarlo a la madre 12 . Tras el dolor de Dios que le espera en 
Casiciaco Agustln advierte - admonet - a los suyos que rogasen por 61 en un 
sentido ordinario porno se ve 13 , y Dios le insinud algo por ello - insinuasti 
mihi in profundo nutus tui - 14 . 

Estos son todos ellos sentidos ordinarios, pero que nos estan indicando ya 
algo de cuanto tdcnicamente expresara en el libro dedicado precisamente al 
tema, es decir en el libro X. Aqui el tdrmino lo empleard pocas veces, pero 
con su sentido pleno, como reclamo a la toma de conciencia de las realidades 
que duermen en el inconsciente. De esta suerte hay muchas cosas en la 
memoria, pero nisi admonente aliquo no salen a la superficie 15 . Y asi tratan- 
dose del olvido, recordara cdmo reconocemos algo que estaba dentro com - 
moniti ab alio, pero de lo cual no teniamos conciencia ahora 16 . Advertimus 
cuando otro narra algo 17 . Y es Dios mismo quien admonet por la misma 
visidn considerando con mayor profundidad y detenimiento. Continuando 
este mismo tema y abriendo el horizonte a cuanto ha hecho en precedencia 
dira que per creaturam mutabilem cum admonemur ad veritatem stabilem 
ducimur . Y 6ste es el proceso, de suerte que entonces el maestro extemo no 
hace mas que reclamar y el unico que ensena es el interior, y lo explica 
ahora, como habia ya hecho en el De magistro, con motivo de la exposicion 
que va a hacer del G6nesis 18 . A este prop6sito es entonces la Escritura la que 
commonet tambi6n muchas cosas y deja puerta abierta a nuevas incursiones 
en la explicacion, de suerte que su profundidad es una invitation constante 


1 XIII, 6, 7, col. 847; 18, 33, col. 854. 

2 III, 4, 8, col. 686. 

3 III, 11, 19, col. 692. 

4 IV, 3, 5, col. 695; cf. nota 39. 

5 V, 8, 15, col. 712. 

6 IV, 3, 5, col. 695. 

7 VII, 10, 16, col. 742. 

8 VII, 20, 26, col. 746. 

9 VIII, 12, 29, col. 762. 


10 lb. 

11 VIII, 12, 30, col. 762 

12 lb. 

13 IX, 4, 12, col. 768. 

1 4 IX, 4, 12, col. 769. 

1 5 X, 10, 17, col. 786. 

16 X, 19, 28, col. 791. 

17 X, 35, 57, col. 803. 

18 XI, 8, 10, col. 813. 
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a una mayor dedicaci6n, a una espiritualizacidn mAs subida 1 . Y por ella 
misma admoneor t U dicam 2 . 

Fundamentalmente en esta brave sintesis se halla todo el eontenido del 
tema y Agustln tiene conciencia de ello. Aun en aquellas ocasiones en que 
los tArminos vienen desprovistos de esa carga intencional que le ha conferido 
el Santo, descubrimos una decisidn personal de ver todo lo externo como un 
medio y un signo que conduce a la intimidad, donde habla Dios y donde 
alumbra por medio de la verdad que a veces oscurecida por la ignorancia o 
por el peoado no brilla con su luz propia. 


Signa,verba,visa 

La admonicidn se hace a travAs de los signos, de palabras, de suefios, de 
gestos, o por escrito, y esto aparece muy claro en las Gonfesiones. La filosofia 
del lenguaje o diriamos mAs plenamente del signo tiene cabida abundante en 
las Confe8ione8 , mAs fuerte que la teoria misma que los usa o los supone 3 . 
Siguiendo el curso de la narraoidn agustiniana, apreciamos la exposicidn en 
que nos habla de c6mo brotan los signos de sus miembros y de sus labios, 
siendo nifto, al querer expresar la intimidad, cosa que 61 no sabia entonoes, 
pero que ha notado mAs tarde en los ninos 4 . El nifio inioia su expresidn por 
medio de palabras, de signos, de gestos y a trav6s de ellos entra asi en sooie- 
dad y se sirve para hablar tambiAn de la memoria, aprendiendo de este 
modo 5 . Las palabras son, por otra parte, signos convencionales, pactados 6 , 
y nacen a los labios por necesidad de expresar lo concebido interiormente, 
queriendo hacer a los demAs participantes de la propia idea y concepcidn 7 . 

E*tos signos, por los ojos, por las manos, por la sonrisa demuestran el 
amor de los amigos 8 y son todos ellos indicia benevolentiae 9 . Y nuestro 
discurso se prolonga como el universo por medio de signasonantia 10 . A este 
propdsito podrA decir luego que Cristo clamd que los hombres tomaran a 61 

1 xm, 25, 38, col. 801-862. 

2 XIII, 31, 46, col. 865. 

3 Cf. A. Borst, Der Turmbau von Babel. Geschiohte der Meinungen fiber Ursprong and 
Vielfalt der Spraohen und Volker. Band II/l, Stuttgart 1958, dedica a San Agustln 
pp. 391-404; A. Holl, Die Welt der Zeichen bei Augustin. Religionsphaenomenolc^ische 
Analyse des 13. Buches des Confessiones, Wien 1963; J. Mader, Die logische Struktur des 
persona]en Denkens. Aus der Methode der Gotteserkenntnis bei Aurelius Augustinus, 
Wien 1965, sobre la palabra pp. 188—207; R. Berlinger, Augustins dialogische Metaphysik, 
Frankfurt a. M. 1962, sobre la palabra pp. 216—237. 

4 Confess. I, 6, 8, col. 664. 

3 I, 8, 13, col. 666-667. 

« I, 13, 22, col. 671. 

7 1, 14, 23, col. 671. 

3 IV, 8, 13, col. 699. 

» IV, 9, 14, col. 699. 

IV, 10, 15, col. 699. 
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dictis, fact is, morte, vita 1 . Esto tiene una grandisima aplicacidn a la hora de 
explicar la revelacidn, y ahora se ha puesto tambidn de relieve en la Const, 
dogm. Vexbum Dei del Concilio Ecumdnico Vaticano II. Agustln lo traia sdlo 
sobre una teorla que ha sido cara a su esplritu desde la lectura de los platd- 
nicos, si no desde su reflexidn personal mds intima y profunda. Los signa 
labiorum y los verba aparecen tambidn en V, 8, 10, col. 710. La Escritura 
se expresa tambidn por signa 2 , exponidndonos los signos que se usan en el 
anuncio de la fe y de la fidelidad, en ese misterioso libro XIII 3 . 

Agustin constata el hecho de los signos y la necesidad de los nrismos para 
la vida social y para llegar a la comprensidn personal y a entrar en si mismo, 
porque el hombre vive en la dispersidn y necesita ser reclamado a la intimidad 
para que se encuentre alii con el Dios que mora dentro 4 . Pero entonces los 
signos en las Confesiones vienen interpretados con un sentido muy particular 
que cristianiza ya toda la teorla y que manifiesta la madurez de una teoria 
que ha venido perfildndose y agranddndose hasta convertirse en plena. 


Dios y los signos 

Tenlamos de una parte la admonicidn y de otra los medios con que se 
haee, es decir los signos bajo sue mtiltiples manifestaciones. I Quidn es el que 
los dirige hacia esa finalidad? En las Confesiones se diria que solamente 
hay un protagonista, Dios, aunque el intdrprete sea el mismo S. Agustln. 
Desde la primera a la dltima pAgina luce el mds claro providencialismo o 
la confianza mds subida en Dios, que perdona la debilidad huxnana, al 
confesarla humildemente y engrandece al hombre, cuando dste torna a 
El. Dios obra con Agustln y ensu intimidad miris et occultis modis 5 . Y esos mil 
modoe ocultos y maravillosos los va descubriendo el Santo, haciendo la 
interpretacidn de las diferentes llamadas que ha tenido, sea por medio del 
Hortensio, sea por el mddico sagaz, sea por la respuesta de Nebridio, sea por 
la visita de Fausto, sea por la lectura de los libros de los platdnicos, sea 
sobre todo por su madre Mdnica. Las palabras de Mdnica eran de Dios y 
por medio de ellas El le hablaba 6 . Dios le ensenaba - docendi gratia - por 
medio del sueno o de los suenos 7 , hablando aqul del visum de Mdnica 8 , y 


1 IV, 12, 19, col. 701. 

2 XII, 23, 32, col. 838. 

3 Xm, 20, 26-27, col. 866; 21, 29-30, col. 866-867; cf. A. Holl, vid. nota 27. 

*Cf. J. MorAn, El hombre frente a Dios, Valladolid 1963; id., Del hombre a Dios, 
Religi6n y Cultura 6, 1960, 617—646. 

3 Confess. IV, 4, 7, col. 696; V, 6, 10, col. 710; V, 7, 13, col. 711; 8, 14-16, col. 712-713; 
VII, 21, 27, col. 748; cf. A. Solignac, Les Confessions. Livres I—VII. Introduction, DesclAe 
de Brouwer 1962 (CEuvres de S. Augustin 13). Dedica a esto pp. 182—184, y a «la presencia y 
la accidn providcncial de Dios*, pp. 181—186. 

6 Confess. II, 3, 7, col. 678. 

7 III, 11, 19-20, col. 691-692. 8 lb. 
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la respuesta que Dios le ha ofrecido por medio de otro Obispo i . Y le procurd 
otra respuesta vel ab illo vel per Mum 2 , La madre estA continuamente en 
manos de la providencia y cuanto hace viene asi interpretado por Agustin 3 . 
Tambi6n Ambrosio es instruments de la providencia para Agustin 4 , y Dios 
instruye tambi^n al panegirista por el borracho de Mil&n 5 . Dios usa de 
Agustin para librar a Alipio de la pasidn de los juegos 6 , Dios permit© que 
Alipio sea cogido como ladrdn 7 , Dios le hace apartarse de las adivinaciones 
de los matematicos 8 , Dios le agita quasi stimvMs internist, Dios leproporciona 
por un hombre soberbio los libros de los platonicos 10 , Dios pone en su mente 
el que vaya a ver a Simpliciano, cuando estaba ya en trance de conversion 
definitiva 11 , Dios corrige a M6nica de su vicio por medio de la criada 12 . A Dios 
se debe el que se hallaran los dos solos mirando a una ventana, cuando 
elevdndose de las cosas de la tierra, se extasiaron en las cosas etemas, en 
Ostia 13 . Y esto occuUis et miris modis . 

Todo este proceso providencialista que se expresa a trav^s de las Confesio- 
nes tiene su explicacidn en el occultis et miris modis , cuvo contenido se 
ignora pero cuya realidad se constata. La fe trabaja en esta interpretacidn 
providencialista y Agustin ha sabido captar la realidad profunda de la vida. El 
proceso de retomo del hombre, que estd distraido y disperso en el tiempo y 
entre las cosas 14 , lo realiza Dios por medio de los signos tales como los ex- 
puestos, que le reclaman, le advierten que considere su propio ser y se 
entrega a Dios que le conserva: Tu estabas conmigo y yo no estaba contigo 15 . 
He aqui todo el error. Toda la vida de Agustin se reducird a poner en pr&ctica 
este mismo proceso que ha expresado en sus Confesiones y que ha manifiesta- 
mente revelado para que sea Dios todo en todos 16 . 


La Sagrada Escritura 

Dios tiene un modo mas apto y m&s seguro de revelarse o de advertir o 
reclamar a los hombres. Se trata de la Sagrada Escritura. Cuando Agustin 
haga hincapi6 y acentue que hay mucha profundidad y sacramento en la 
Escritura, dara siempre una razdn que es ejercitaral hombre en la busqueda. 


*111, i2, 21, col. 692. 
2 IV, 3, 6, col. 695. 

« V, 13, 23, col. 717. 

« VI, 7, 12, col. 725. 

8 VII, 6, 8, col. 737. 
io VII, 9, 13, col. 740. 
12 IX, 8, 18, col. 772. 


3 V, 9, 16-17, col. 713-714. 

5 VI, 6, 9, col. 723-724. 

7 VI, 9, 14-15, col. 726-727. 
9 VII, 8, 12, col. 740. 
u VIII, 1, 1, col. 749. 

13 IX, 10, 23, col. 773-774. 


14 Vid. P. Munoz Vega, Introduccidn a la slntesis de San Agustin, Roma 1945; vid. p.331 
nota 4. 

15 Confess. VII, 7, 11, col. 739. 

16 Cf. M. Pellegrino, «Salus tua ego sum*. II problema della salvezza nelle tConfessioni* di 
Sant’Agostino, Augustinianum 7, 1967, 221—257. 
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hacerle por medio de la aparente ininteligibilidad mas humilde para penetrar 
en su sentido. As! la Escritura, ad sacramentorum altitudinem verbis aper- 
tissimis exercet intentionem l , y Dios escribio non frustra tot paginarum opaca 
seer eta y entonces pide que se le revele el secreto y se le alee el misterio 2 . Son 
los signa et voces Libri tui 3 , en que trabaja y se ejdrcita y donde encuentra 
sus delicias 4 . Por todo insinua - innuitque - que se entienda algo y ahl 
est& el misterio para seguir buscando 5 . Por medio del cuerpo y sus signos se 
significan en la Escritura muchas cosas buenas y es necesario penetrarlas 
por lo mismo 6 . 


Conclusiones 

Si quisidramos extraer las conclusiones que de estos hechos pueden des- 
tilarse diriamos brevemente: 

l a . La palabra se emplea en su sentido propio agustiniano en algunas 
ocasiones, como hemos apreciado, y significa el reclamo a la toma de con- 
ciencia, sea de algo que naturalmente existe en la propia mente o espiritu- 
felicidad, verdad etc - o algo que ha estado all! en la memoria, pero que ha 
desaparecido por el olvido y que solamente a travds de la admonicidn vuelve 
a la recordacidn. Esta se realiza por medio de los signos 7 . 

2 a . El mundo se convierte de este modo en una admonicidn y todo lo 
extemo son signos que llevan consigo una llamada para el hombre: Todas 
las cosas responden a quien las pregunta aunque no todos puedan juzgar 
de ellas, por estar ligados por el amor a las mismas 8 . El mundo como ad¬ 
monicidn. 

3 a . Los signos y entre ellos el mundo como el primero y primordial son 
instrumentos en manos de Dios, y tambidn las personas. El providencialismo 
para Agustin es radical y todo se toma en instrumento de la providencia 
para llevar los hombres a Dios. Se diria que la historia humana es una 
total historia de salvacidn y que no se comprende la realidad humana sin 
este presupuesto que Agustin ha puesto de relieve 9 . 

4 a . La misma Sagrada Escritura es un signo admonitivo y Dios reclama 
por medio de ella sea por su profundidad misteriosa, sea por su claridad en 
los preceptos, sea por su humildad en la expresidn. Pero es un signo necesario 
solamente al hombre en la actual economia, dado que el hombre cuanto mas 

1 Confess. VI, 5, 8, col. 723. 

2 XI, 2, 3, col. 810. 

3 XIII, 23, 34, col. 860. 

4 XI, 2, 3, col. 810. 

5 XIII, 24, 35, col. 860. 

6 Xin, 24, 36, col. 860-861; 24, 37, col. 861. 

7 XIII, 22, 32, col. 858. 

8 X, 6, 9-10, col. 783. 

9 Vid. p. 332nota 16, yJ. Mor&n, Introducci6n. La Ciudad de Dios, Madrid 1965 2 (Obras 
de San Agustin vol. XVII. Edic. BAC). 
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se espiritualiza, menos necesidad tendri de otro hombre que le vaya mo- 
strando las realidades superiores y por tanto no necesitar& cuando se una 
a Dios de nada extemo, ni de la Escritura, ni de su autoridad garantizada 
para la fin alidad prefijada sino que Dios mismo le iluminar& desde la intimi- 
dad sin necesidad de medios humanos o de signos. 

6*. Y por Ultimo, diriamos que Agustin ha comprendido su conversidn 
como este proceso providencial por medio de la admonicidn en la que Dios 
ha puesto en juego todos los instrumentos humanos para Uevarlo ante su 
trono y rendirlo a su obediencia, a la humildad del Cristo que le ha 11amado 
tambi6n, como hombre, por palabras, por hechos, por su vida y por su 
muerte. 
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Remarques sur la Transfiguration 
dans I’ceuvre de Saint Augustin 

Vne influence de 1’Orient? 

J. Ptntard, Paris 


La Transfiguration n’a pas trouv6 dans la Tradition le mdme 6cho en 
Orient qu’en Occident. Si POrient c414brait le Christ transfigur6 sur la 
montagne comme un signe d’esp^rance pour la transformation non seule- 
ment de Phomme mais de Punivers entier, Poccident se montre en g6n6ral 
plus discret, mettant l’accent sur les aspects 6thiques et historiques de la 
doctrine. Comme le notait Sa Grace Monseigneur Ramsey dans la conference 
donn6e 4 Plnstitut Catholique de Paris, le 22 avril dernier le sermon 61 de 
St L£on est le plus grand commentaire occidental de la Transfiguration. La 
discretion des Pdres latins s’accorde avec Papparition relativement tardive 
de la fSte: les temoignages les plus anciens d’une celebration liturgique en 
Occident se trouveraient d’aprfes L. A. Molien (La prikre de VEglise T. II, 
p. 678) dans les oeuvres de Saint Isidore (+ 636) 1 . De meme qu’en Orient 
l’origine de la ffite est sans doute li6e 4 la dedicace de Peglise du mont Thabor, 
il ne serait pas impossible qu’en Occident la liturgie de la fete ffit trfes t6t 
en rapport avec quelque haut-lieu. En tout cas le missel de Bobbio contient 
le r6cit de la Transfiguration selon Saint Matthieu sous le titre: Lictiones in 
Missa Sancti Michahelis 2 et le manuscrit «Forojuliensis» t4moin de la Haute 
Italie au 6® si£cle ou au d4but du 7® sifecle mentionne la m£me p6ricope 
sous le titre In Dedications 3 . Quoiqu’il en soit, les lectionnaires latins qui 
contiennent P6vangile de la Transfiguration ne remontent qu’au haut moyen- 
age 4 et nous n’avons pas trace d’une celebration en Afrique au 6® sifecle. Dans 
ces conditions, on ne sera pas surpris de trouver trfes peu d’eiements sur le 
sujet chez saint Augustin. Qu’en est-il exactement? 

Pour le savoir, il est normal de commencer par faire un bref inventaire 
des textes augustiniens qui touchent 4 la Transfiguration. Parmi toutes les 
pieces du dossier, deux seulement retiendront surtout notre attention ici. 

1 PL 85, 806. M&billon (De liturgia Gallicana, II, PL 72, 174) trouve une messe de la 
Transfiguration dans la liturgie mozarabe (XI® si&cle). 

2 The Bobbio missal, a Gallican Mass-Book (Ms. Paris Lat. 13246). Text Edited by E. A. 
Lowe, London 1920, p. 118 n° 394. 

3 Dictionnaire d’arch^ologie chr^tienne et de liturgie, Tome V, article ♦Evangiles*. 
Tableau synoptique col. 894. 

4 Ibidem col. 901—903 pour le manuscrit de Wurzbourg, le comes de Murbacb. Voir aussi 
*le Lcctionnaire de Luxcuil* 4dit6 par Pierre Salmon. Abbaye saint Jerome. Lib. Vatican. 
XXIIII, Die dominica post cathedra St Petri . 
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Le premier texte pose une question qui va nous entrainer dans la recherche 
des influences qu’Augustin a dti connaitre. Le second en rappelant le carac- 
t£re limits de telles influences fait percevoir quelque chose du d6sir de 
l*6veque d’Hippone pour Tunit6 de l’Eglise. 

Une rapide enquete k travers 1’oeuvre d’Augustin montre que la Trans¬ 
figuration est trfes rarement 6tudi6e pour elle-meme. Elle ne Test, avec un 
peu d’ampleur et dans un sens spirituel que dans la sermon 78 et, tres 
brifevement, dans le sermon 79. Ces deux sermons s’ins&rent dans un en¬ 
semble de predications sur l’Evangile de saint Matthieu. Toutes les autres 
citations ou allusions ne portent que sur des points particulars. Des ques¬ 
tions de chronologie sont abord6es dans le De Consensu Evangdistarum 
(II 56; III 13, 41; III 24, 00) parce qu’il y a des divergences dans 
les r4cits synoptiques (6 ou 8 jours aprfes), et ce cas en 6claire d’autres 
(Quaes. Ev. I, q. 7). Le resplendissement du visage et des vetements du 
Christ offre des analogies avec le resurrection: il y a changement de forme, 
mais c’est le meme Christ (De Agone Christiana XXIV 26, Contra 
Faustum XI 3; De Consensu Ev. Ill 25, 72). Le vetement du Christ 
est une figure de l’Eglise (Enar. Ps. 147, n. 23, Ps. 50, n. 12). La voix ne 
manifesto que le Pfere, mais les Trois Personnes divines coopferent (De 
Trinitate II 10, 18; I 4, 7; Sermon 71, 27). Moise et Elie entourent le 
Christ pour montrer que la loi et les prophetes rendent temoignage a 
l’Evangile (Enarr. Ps. 110, n° 1). La presence de Moise aupres du Christ 
le justifie contre les calomnies de Faust (Contra Faust. XIV 16, 16). Peut- 
etre Moise a-t-il joui d’une resurrection passagere au moment oh il apparait 
avec le Christ (Tract, in Ioa. 124, 2) et son cas fait penser k Samuel qui 
apparait k la pythonisse (De Cura pro mortuis gerenda 16-18 et De VIII 
Dulcitii questionibus , q. 6, 6). Tous ces traits sont glanes k travers des 
oeuvres varies. Vingt-quatre textes, dont vingt et un peuvent etre dates, 
sont ainsi rassembies. Voil& un bien sommaire bilan pour 1’abondante 
production d’Augustin. 

Arretons-nous maintenant au premier texte qui se presente quand on 
tient compte de l’ordre chronologique. Il date de 394 et se trouve k la fin 
du Contra Adimantum. Il souleve en effet une question interessante. Le 
voici: 

«Les Saintes Ecritures nous parlent de plusieurs visions: Tune se produit 
par les yeux du corps: ce fut le cas d’Abraham qui vit trois hommes sous le 
chene de Membre, de Moise qui vit le feu dans le buisson ardent, des 
disci pies qui aper 9 urent le Seigneur transfigure sur la mon- 
tagne entre Moise et Elie, et plusieurs autres cas semblables. L’autre 
se produit quand nous voyons par imagination ce que nous sentons par le 
corps - et Augustin cite ici la vision de St Pierre k Jopp6 et celle d’Isaie, 
mal comprise par Adimante. - Enfin, il y a une troisifeme vision et c’est la 
vision de l’Esprit — secundum mentis intuitum — vision de l’esprit qui voit 
la v£rit4 et la sagesse quand il les comprend: sans cette 3 dm ® vision, les 
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<leux autres dont je viens de parler, conclut Augustin, sont infructueuses 
et meme peuvent induire en erreur» ( Contra Adimantum 28, 2). 

La Transfiguration n’est done cit4e ici qu’4 titre d’exemple de vision 
corporelle. Ce qui est alors au centre de la reflexion d’Augustin, e’est la 
refutation d’Adimante. Celui-ci cherchait 4 mettre en contradiction l’ancien 
testament avec le nouveau. En particular, il voyait une opposition entre 
la vision d’lsafe et le t^moignage de Saint Paul (I Tim. 1, 4) sur le caractfere 
invisible de Dieu. Augustin dcarte l’objection d’Adimante en distinguant 
diffSrents types de vision. II trouve dans l’^criture de quoi appuyer sa classi¬ 
fication: il met notamment la Transfiguration au premier niveau, la vision 
d’lsaie qui fait appel 4 des representations, au second niveau, et pour le 
troisidme, il cite saint Paul. Cependant la Transfiguration est-elle toujours 
rest6e dans la pens6e d’Augustin au rang des visions corporelles? On a 
quelque motif d’en douter. 

Plus tard, en effet, vers 415, en 6crivant le XII® livre du De Oenesi ad 
litteram Augustin a repris le meme classement des visions avec plus d’am- 
pleur. La doctrine est alors bien 61abor6e et 14 encore les exemples scriptu- 
raires abondent. Ils sont meme plus nombreux que dans le Contra Adimantum 
mais on a la surprise de constater que la Transfiguration n’est plus cit4e. 
Cette absence soul&ve la question qui va faire maintenant l’objet de notre 
recherche. Est-ce qu’aprfes 394 et avant 415 Augustin aurait acquis de nou- 
velles convictions qiri l’auraient empech6 de consid6rer la Transfiguration 
comme exemple de vision corporelle ? 

Pour r^pondre 4 cette question il est utile de remarquer d’abord ce que 
declare Augustin vers la fin du De Oenesi ad litteram. Suivant son propre 
aveu, en commentant la vision de saint Paul du paradis, il ne fait pas dans 
ce domaine une oeuvre entiferement originale. Voici en effet ce qu’il 6crit: 

«Je sais que parmi ceux qui avant nous se sont acquis une certaine gloire 
dans l’explication des Ecritures, il y en a qui ont expliqu^ aussi ce que dit 
l’apotre au sujet du 3 6m ® ciel: ils veulent y voir la difference qu’il y a entre 
l’homme corporel, l’homme animal et l’homme spirituel . . . Quant 4 moi, 
il me suffira d’avoir expos4 dans les premieres parties de ce livre les raisons 
pour lesquelles j’ai pr6f6r6 d’appeler spirituelle et intellectuelle ce qu’ils 
ont appel6 animal et spirituel et designer les memes choses en d’autres 
termes». (De Oenesi ad lift. XII 37, 70). La distinction d^crite ici 
sous les noms de corporel, spirituel, et intellectuel correspond 4 des cate¬ 
gories plotiniennes. Jean P£pin a note des rapprochement significatifs 4 
cet egard entre le XII® livre du De Genesi ad litteram et les Enufades*. 


1 Une curieuse declaration id£aliste du De Genesi ad litteram XII, 10, 21 de St Augustin 
et see origines plotiniennes (Enn^ades 5, 3, 1—9 et 5, 5, 1—2) dans Revue d’Histoire et de 
Philosophic religieuses 34, 1954, 373—400; cf. P. Hadot, Citations de Porphyre chez saint 
Augustin dans Revue des fitudes augustiniennes 1960, 213 et note 77: Le «De Regressu 
animaet de Porphyre dans «La Cit4 de Dieu» edit, de la Biblioth. augustinenne, Desclee 
T. 34, p. 619—622. 
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Quant k ♦ceux qui se sont acquis une certaine gloire dans l’explication des 
Ecrituress le nom d’Ambroise s’impose. On retrouve en effet dans 1© De 
Paradiso de cet auteur la trilogie: corporel, animal et spirituel 1 . Tout en 
s’dcartant de cette terminologie, pour modeler clairement son vocabulaire 
sur celui de l’Ecriture, Augustin entend rester fiddle pour l’essentiel k 
l’Eveque de Milan. Nous sommes ainsi conduits k regarder de plus prfes 
rinfluence d’Ambroise sur Augustin pour le sujet qui nous increase 2 . 

Pour r4pondre aux questions de Pauline sur la vision de Dieu, Augustin 
dans la lettre 147 s’inspire et reprend les termes du commentaire sur saint 
Luc d’Ambroise. II le fait encore dans la lettre suivante, 148, 4crite k la 
m6me dpoque vers 413. Augustin reprend en particulier ces mots mSmes 
d’Ambroise qui sonnent comme l’6nonc6 d’un principe: Non enim corpo- 
ralibu8 sed spiritualibus oculis Jesus videtur. Si Ton relit ces mdmes 
mots dans le contexte de l’ceuvre d’Ambroise, on constate alors qu’il s’agit 
de la Transfiguration. Voici en effet ce qu’dcrit l’6vdque de Milan: «Vous 
le voyez, le Verbe de Dieu a 6t6 vu aussi bien qu’entendu par les Ap6tres. 
Us ont vu le Seigneur non seulement dans son corps mais mfime en tant 
que Verbe; ils ont vu le Verbe, ceux qui avec Moise et Elie ont vu la 
gloire du Verbe (Mat. 17, 3). Ceux-1& ont vu J6sus qui l’ont vu dans sa gloire, 
non les autres qui n’ont pu voir que son corps: car il n’est pas donn6 aux 
yeux du corps mais k ceux de l’ame de voir J6sus». (Expos. Ev. sur St Luc I5; 
Sources chr6tiennes n° 45, p. 47-49. Introduction et traduction de Dom 
Gabriel Tissot). Ainsi pour St Ambroise, la Transfiguration ne peut £tre 
cit6e comme un exemple de vision corporelle. Elle sert au contraire de point 
d’appui scripturaire pour le cas d’une vision du Verbe, une vision qu’Am- 
broise appelle spirituelle et qu’Augustin nommerait intellectuelle. Cette 
position ferme d’Ambroise semble un indice suffisant pour expliquer que 
son disciple Augustin, apr&s avoir 6crit vers 413 les lettres 147 et 148, 
s’abstienne de citer en 415 dans le De Oenesi ad litter am la Transfiguration 
comme un exemple de vision corporelle. 

Cependant, il est possible de remonter un peu plus haut le courant des 
influences. En commentant l’6vangile de St Luc, Ambroise suit en effet de 
tr6s pr&s Origftne 3 . Pour ce maitre de l’6cole de C4sar6e, la Transfiguration 
confirme une sorte de loi g6n6rale qui veut que le Christ se manifeste selon 
les capacity de chacun. Il 6crit par exemple: «Le logos a des formes diverses 
apparaissant k chacun dans la mesure oil cela est utile au croyant, ne se 
faisant voir k personne au-deli de ce que le croyant peut porter. J6sus peut 


1 De Paradiso C. 1, 53; PL 14,300. 

2 Cf. P. EoUero, L’influsse della «Expositio in Luoam* di Ambrogio nell’esegesi agosti- 
niana, dans: Augustinus Magister. Communications du Congr&s inter. Aug. 1954, I, 

p. 211—220. 

3 Cf. Table du Corpus Christianorum XIV (Exp. ev. sec. Luc. Ambr.); Henri Puech et 
Pierre Hadot, L’entretien d’Orig&ne avec H4raclide et le commentaire de St Ambroise sur 
PEvangile de St Luc, Vigiliae Christianae 8, 1959. 204—234. 
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se transfigurer de telle fa$on devant certains, de telle autre devant d’autres, 
au m6me moment ou non* (In Malt. comm. XII 38, 37; GCS 40, p. 151 -153). 
Ailleurs nous lisons encore: «J6sus au moment d’etre transfigure sur une 
haute montagne n’a pas pris avec lui tous les Apotres, mais seulement 
Pierre, Jacques et Jean, comme 6tant seuls capables de contempler sa gloire 
et pouvant connaitre Moise et Elie apparaissant dans sa gloire, et les 6couter 
parler ensemble et entendre la voix venant du ciel dans la nu6e . . . je ne 
pense pas qu’il apparaissait le mfime aux malades qu’& ceux qui, en bonne 
sante, pouvaient monter avec lui sur la montagne* ( C . Cels. II 64; GCS 2, 
p. 65) t. 

Quand Ambroise commente k son tour la Transfiguration au livre VII 
de son Trait6 de FEvangile de Saint Luc, il rejoint Origfene en affirmant 
que le Christ se manifeste selon les capacity de chacun. ♦Gravissons la 
montagne, 6crit-il, implorons le Verbe de Dieu pour qu’il nous apparaisse 
en sa splendeur et sa beaut4, qu’il «soit fort, s’avance majestueusement et 
rdgne* (Ps. 44, 3 sq). Tout cela est myst6rieux et comporte un sens plus 
profond car selon votre capacity, ce Verbe diminue ou grandit pour 
vous ; et si vous ne gravissez la cime d’une prudence plus 61ev6e, la Sagesse 
ne vous apparait point, la connaissance des myst^res ne vous apparait point, 
mais le Verbe de Dieu vous apparait comme dans un corps, n’ayant ni sa 
beaut4, ni son 6clat (Is. 53, 2). II apparait comme un homme tout meurtri, 
pouvant souffrir nos infirmit6s; mais si, en consid6rant l’homme, vous le 
croyez engendrd d’une Vierge, si peu k peu la foi vous souffle qu’il est n6 
de l’Esprit, vous commencez k gravir la montagne. Si, lorsqu’il est en croix, 
vous le voyez triomphant de la mort et non an^anti, si vous voyez ce my- 
st6re, vous avez gravi la montagne 41ev4e, vous contemplez une autre gloire 
du Verbe* (In Lucam VII 12; S C 52, p. 12-13). 

Ainsi, chez Ambroise comme chez Origfene, la Transfiguration donne lieu 
& des considerations spirituelles sur la diffSrente capacity de chacun pour 
la connaissance du Christ. Augustin, lui, k notre connaissance, n’a pas 
repris ce th&me k 1’occasion de la Transfiguration, bien qu’il oppose aussi, 
dans le sermon 78, les yeux du corps et les yeux de coeur et qu’ailleurs il 
revienne souvent sur la n6cessit4 de la purete en citant les paroles du Christ 
dans le sermon sur la montagne: Bienheureux les coeurs purs car ils verront 
Dieu. 

Par contre, nous retrouvons le thfeme de la capacity spirituelle n^cessaire 
pour d6couvrir le Verbe dans la chair appliqu6 au cas des disciples d’Em- 
maiis, cas pr6cis6ment distingu6 de celui de la Transfiguration. Les deux 
disciples, est-il not6, ne marchaient pas les yeux ferm6s, mais ils ne purent 
reconnaitre d’abord le Christ. «C’6tait par une sorte d’aveuglement d’esprit 
qu’ils ignoraient qu’il fallait que le Christ mourut et ressuscitat et pour ce 
motif quelque chose de semblable affecta leurs yeux et les rendit incapables 


1 Cf. J. Dani41ou, Orig^ne, Paris 1948, 256—257. 
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de d6couvrir la v6rit4; ce n’6tait pas la v6rit£ qui les trompait, c’6tait eux 
qui voyaient autre chose que ce qui 6tait. De meme que personne ne se 
flatte de connaitre J6sus-Christ s’il ne participe pas 4 son corps, c’est-k-dire 
k l’Eglise dont Tunit4 nous est figur^e dans le sacrement du pain, d’apres 
ce t4moignage de Tapotre: tout nombreux que nous soyons, nous sommes 
un seul pain, un seul corps (I Cor. 10, 17). Aussi c’est quand J6sus leur 
pr^senta le pain consacr6 que leurs yeux s’ouvrirent. . . Je ne veux pas dire 
que le Seigneur ne pouvait pas transformer son corps pour lui donner une 
autre forme apparente que celle qu’ils avaient coutume de voir, lui qui, 
avant sa passion, s’^tait transform^ sur la montagne et avait donn6 k son 
visage la splendeur du soleil (Mat. 17-18). Celui qui a le pouvoir de changer 
l’eau en vin ne pourrait-il pas faire d’un corps veritable un autre corps 
veritable? Mais ce n’est pas le changement que le Seigneur avait op4re 
en apparaissant d’une autre mani&re k ses disciples# (De Consensu Evangelis- 
tarum III 25, 72) i. 

Pour Augustin l’apparition du Christ aux deux disciples se comprend 
done avant tout par un changement spirituel du cot6 des disciples, alors 
que la Transfiguration suppose un changement du corps m6me du Christ. 
L’auteur du De Consensu Evangelistarum n’a done pas, vers 400, appliqu6 
k la Transfiguration elle-meme les principes que nous avons vus chez Origfene 
et Ambroise. Par ces deux auteurs, il a cependant per 9 u au sujet de la 
Transfiguration un 6cho de la tradition grecque. Dans notre recherche 
commune de runit4 entre l’Orient et l’Occident nous aimons, pour terminer 
ces remarques, reprendrelespropres expressions de saint Augustin, un Maitre 
de TOccident chr4tien: Ne quisquam se Christum agnovisse arbitretur si eius 
corporis particeps non est , id est Ecclesiae cuius unitatem in sacramento panis 
commendat Apostolus dicens : unus panis , unum corpus multi sumus (I Cor. 
10, 17). 

1 D6veloppement analogue dans saint Gr^goire, le$on retenue au br^viaire romain pour 
le lundi de P&ques, in Evang. hom. XXIII; PL 76, 1172. 
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En 396-397. Augustin se met k 6crire une refutation du document fonda- 
mental de l’Eglise de Mani, VEpistola Fundamenti*. Eveque d’Hippone 
depuis peu, Augustin continue k lutter contre le danger manich6en. Cepen- 
dant, le ton du controversiste a change 2 . 

Deux details circonstanciels notes par Augustin meritent l’attention. Le 
manicheen d’hier se rappelle l’6v6nement de la premiere lecture de cette 
lettre. <tConsiderons avant tout le livre que vous appelez Epttre du fonde- 
ment , qui contient presque tout ce que vous croyez. En effet, lorsque pour 
notre malheur, on nous en fit la lecture, nous etions, disiez-vous, illumines* 3 . 
Le terme illumine peut designer une etape dans 1’initiation. II ne s’agit pas 
du groupe des eius car Augustin est reste auditeur. Le contexte semble ici 
faire appel au souvenir d’un groupe de disciples devant lequel fut lue 
VEpttre du fondateur. Lui-meme etait du groupe qui vivait cette illumination. 

Une seconde circonstance retenue par l’6veque d’Hippone edaire la prem¬ 
iere. II s’agit d’un temps fort dans 1’Eglise de Mani, la fete de bema 4 . Chaque 
ann4e, le bema marquait le sommet de la vie religieuse des eius et des audi- 
teurs. Une estrade de cinq degres etait dressee au milieu de l’assembl6e. 
Richement omee, cette tribune de la gnose portait une grande image de 
Mani et toute l’assembl6e etait inondee d’une lumtere resplendissante 5 . 

Cette fete ceiebrait la Passion du fondateur. Elle constituait en meme 
temps une grande joumee du pardon et annon 9 ait le jugement futur. Enfin, 
le bema etait la grande fete de la gnose dualiste. Le fondateur est assis sur 
son trone et continue k r6v61er le commencement, le milieu et la fin. L’assem¬ 
biee chante les hymnes et entend la proclamation du message dualiste 6 . 

* PL 42, col. 173-206; CSEL 25, 8. VI, ed. Zycha, p. 191-248. R. Jolivet-M. Jourjon, 
Six trails anti-manicheens, Paris 1961 (Bibliotheca Augustiniana 17) 381—507. 

2 Contra Epist. Fund. I—III. 

3 Contra Epist. Fund. V 6. 

4 Contra Epist. Fund. VIII 9. 

5 C. R. C. Allberry, Das manichaische Bema-Fest, Zeitschr. fur d. neutest. Wissensch. 37, 
1938, 2—10. Voir la description de cette illumination dans C. R. C. Allberry, A Manichaean 
Psalm-Book, Stuttgart 1938, hymnc de bema CCXXX, p. 26—27. 

6 Nons disposons d’une remarquable documentation sur la fete de bema, une collection 
de vingt-trois hymnes h l’usage de cette celebration: C. R. C. Allberry, A Manichaean Psalm¬ 
book, Stuttgart 1938, p. 1—47. 
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N’est-il pas normal de rapprocher les deux circonstances, le b£ma et la 
lecture de YEpttre du fondement'i N’est-ce pas au cours de la calibration 
de bema, au milieu de l’illumination de Tassemblie et du lieu de reunion, 
que l’auditeur manichien, saisi par l’ambiance mystique de la gnose, 
entendit la premiire lecture de YEpistolal Nous le pensons, d’autant plus 
qu’une hymne de bema, Yhymne CCXXIII de Teucologe manichien de 
Midinit Madi semble etre une version liturgique de YEpistola Fundamenti 

En vue de mieux faire saisir les arguments qui doivent rifuter les dogmes 
dualistes, Augustin cite des textes de la lettre de Mani. Cinq citations 
constituent la trame du traiti augustinien. Ces cinq textes se retrouvent 
quant & la substance dootrinale, dans Yhymne CCXXIII. 


1. La doctrine manichienne du Paraclet 


Epistola Fundamenti 

«Mani, apdtre de Jisus-Christ 
par la providence de Dieu 
le Pire. Voici les paroles 
salutaires qui viennent de la 
source vivante et itemellei 2 . 


Hymne de bema CCXXIII 

♦Adorons l’Esprit du Paraclet. 
Binissons Notre-Seigneur 
Jisus qui nous a envoyi TEsprit 
de viriti. II est venu, il nous a 
siparis de l’erreur du monde . . .»3. 


La mission de Mani, le Paraclet promis et envoyi par Jisus, est une doctrine 
fondamentale de la secte. Augustin le sait. VoilA pourquoi il consacre tant 
de pages A ditruire cette fausse mission de Mani le Paraclet, allant jusqu’A 
citer intigralement le texte des Actes des Apotres relatant la Pentecote 4 . 


2. La rivilation de Mani est une gnose divine 

Cette gnose est source de bonheur et de vie itemelle. Une parin&se intro- 
duit Texposi doctrinal dans TEpitre. Elle termine le chant de la gnose dans 
Thymne de bima. 

Epistola Fundamenti Hymne de bema CCXXIII 

«Celui qui les (paroles) «Voil& la gnose de Mani. 

icoutera, qui les croira Bienheureux tout homme qui 

1 C. R. C. Allberry, A Manichaean Psalm-Book, p. 9—11. 

2 Contra Epist. Fund. V, XI. Le mfime texte de l’Epistola est lu par le manioh6en F61ix, 
lors de la discussion publique en Pann6e 404; voir Contra Felic. Manich. I; PL 42, 
col. 551—552. R. Jolivet—M. Jourjon, Six trails anti-manich6ens, Paris 1961, p. 635—757. 

3 Allberry, p. 9, 3—9. 

4 Contra Epist. Fund. V—X; Six trait4s, p. 398—418. Augustin cite in extenso Actes, 
1, 1—8 et 2, 1—13. Nous retrouvons la m£me demonstration dans le Contra Fel. Manich., 
I 1—5, Six trait4s, p. 644—657. 
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d’abord et ensuite gardera aura foi en elle, car il vivra avec 

ce qu’elles auront insinu6 tons leg justesi 2 . 

en lui, ne sera jamais sujet 

k la mort, mais jouira de la 

vie 6temelle et glorieuse .. .; 

bienheureux celui qui sera muni de la 

divine connaissance» 1 . 

L’hymne copte d6signe par le mot technique saunl, gnose, la doctrine 
dualiste chant^e par Passembl^e 3 . Cette gnose, «divina cognito* dans la 
traduction de YEpttre entre les mains d’Augustin, introduit le disciple dans 
le bonheur actuel et la vie sans fin. Cette par6n£se est suivie, dans 1’ EpUre , 
d’une benediction trinitaire que nous retrouvons en partie sous la plume 
d’Augustin et entiferement dans le discours du manicheen F61ix. A la 
benediction de YEpttre correspond la doxologie de Yhymne copte adressfte k 
Mani, PEsprit de verite du Pfere. 

Epistola Fundamenti 

«Que la paix du Dieu invisible et 
la connaissance de la verite soit 
avec les frferes saints et trfes 
chers qui croient aux divins pr6- 
ceptes et qui les observent. 

Que la droite de la Lumi6re vous 
protege de toute invasion du 
mal et des pifeges du monde* 4 . 

Felix ajoute: «Qu’enfin la piete 
de PEsprit-Saint ouvre l’intime 
de votre cceur . . .» 5 . 

Dans son traite Augustin ne cite que la premiere partie de la benediction, 
k savoir la paix du Dieu invisible, le P&re et la protection de la droite de le 
Lumi&re, le Christ. Felix donne le texte integral, avec la mention de P Esprit- 
Saint qui realise la gnose. La doxologie de Phymne ne mentionne pas Jesus, 
mais Mani, «PEsprit de verite qui vient du P6re». Cependant, ce n’est pas 
un oubli. Car Phymne a commence par la mission de Mani, envoy6 par 
J6sus «B6nissons Notre Seigneur Jesus qui nous a envoye PEsprit de verite* 7 . 
La doxologie resume Penseignement de Mani: «Qui nous a r6veie le oommen- 

1 Contra Epist. Pund. XI12. 

2 Allberry, p. 2,26-28. 

3 J. Ries, La gnose dans les textes liturgiques manicheens coptes, dans: Le origini dello 
gnosticismo (Studies in the history of religions, t. XII) Leiden, 1967, p. 614—624. 

4 Contra Epist. Fund. XI 13. 

5 Contra Felic. Manich. I 16. 

6 Allberry, p. 11, 29—32. 

7 Allberry, p. 9, 4—5. 

23 Cross, Studia Patrlstica XI 


Hymne de bema CCXXIII 

Gloire et victoire k Notre Seigneur 
Mani, PEsprit de v6rit6 qui vient 
du P6re, qui a nous r6veie le 
commencement, le milieu et la fin, 
Victoire k Pame de la bienheureuse 
Marie, de Theona, de 
Pshai j mnoute» 6 . 
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cement, le milieu et la fin». C’est tout le thfeme de Yhymne. C’est aussi, 
salon F61ix, l’enseignement de YEpttre du fondement. Car, selon lui, cet 
enseignement est le eigne del’Esprit-Saint 1 . La r^ponsed’Augustin confirm© 
singuliferement la thfese de F61ix. 

3. La doctrine des deux natures 


Augustin ne s’est gudre arr6t6 au texte de la benediction contenu dans 
YEpttre de Mani. Son intention n’est pas de refuter la doctrine trinitaire de 
Mani. II veut aborder les dogmes dualistes de la secte 2 . 

UEpttre s’adresse k un destinataire, vrai ou fictif, Patticius. Elie est une 
reponse k une question posee, celle de l’origine de l’homme. Mani, toujours 
selon le genre Utteraire qu’il utilise, en profite pour expliquer l’origine de 
TUnivers. 

C’est l’expose de la doctrine de deux natures. L’hymne, dans la sobriete 
qui caract6rise toute sa facture, donne un apergu bref, mais d’une remar- 
quable clarte, du dogme des deux principes co-6temels. 


Epistola Fundamenti 

♦Ecoute done d’abord, je t’en prie, 
dit Mani, ce qui s’est pass£ avant 
la constitution du monde, comment 
alors un combat s’est engage: c’est 
par 14 que tu pourras distinguer la 
nature de la lumifere de celle des 
t6n6bres» 3 . «I1 y avait au principe 
deux substances distinctes et 
oontraires* 4 . 


Hymne de bema CCXXIII 

«I1 (le Saint Esprit) nous a r6v616 
qu’il y a deux natures, celle de la 
lumi&re et celle des t6n6bres, 
s6par6es l’une de l’autre depuis les 
origines* 5 . «Or done, alors qu’ils se 
font la guerre les uns aux autres, 
ils vont se risquer k faire une 
attaque contre le royaume de la 
lumferG, pensant qu’ils pourront 
le conqu6rir» 6 . 


Deux royaumes co-kernels opposes l’un k l’autre et guerre des t6n6bres 
contre la lumi&re, voilit deux donn^es fondamentales de YEpttre et de Yhymne. 
Les deux sources contiennent une 6bauche de chacun des royaumes. Avant 
d’aborder la critique des deux substances, Augustin transcrit la description 
du royaume de la lumiere faite par Mani. Nous en reprenons ici les 616ments 
essentiels, ceux qui correspondent au texte, plus sommaire, de l’hymne 7 . 


1 Contra Felic. Manich. I 6 et 12 

2 Contra Epist. Fund. XI 13. 

3 Contra Epist. Fund. XII 15. 

* Allberry, p. 9, 9—11. 

6 Contra Epist. Fund. XIII 16. 

« Allberry, p. 9, 22-24. 

7 Contra Epist. Fund. XIII 16 et Allberry, p. 9, 12—16. 
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4. Le royaume de la lumifere 


Epistola Fundamenti 

♦Dieu le Pire ocoupait l’empire de 
la lumifere, perp4tuel par son origine 
saint© . . . possMant la sagesse et 
les attribute de la vie, par lesquels 
il comprend encore les douze membres 
de sa lumi&re . . . De plus, dans chacun 
de ses membres sont renferm6s des 
milliers innombrables de tr6sors 
immenses . . . Ses royaumes resplendis- 
sants ont dt4 si bien fond£s sur une 
terr© lumineuse et heureuse que nul 
ne peut jamais les 6branler ou les 
renverser*. 

En comparant ces deux textes le lecteur remarque une difference. L’hymne 
cite avec precision, mais sans les ddcrire, les cinq grandeurs: le P&re, douze 
dons, les dons des dons, Fair vivant, la terre lumineuse. UEpttre, dans le 
text© cite par Augustin, ne parle pas de Fair vivant. Le texte pourtant 
devait en parler, peut-etre ailleurs. Felix nous en donne une preuve dans sa 
discussion. Augustin a fait lire le passage de la lettre oil il est question de la 
terre lumineuse i. Une vive controverse au sujet de retemite et de la creation 
s’engage. Augustin dit: «. . . Et il y aura deux realites, Time et Pautre 
inengendrees: la terre et le p&re. Felix dit: Qui plus est, il y en a trois: le 
pire inengendre, la terre inengendree, Pair inengendr^* 2 . 


Hymne de bima CCXXIII 

«Le royaume de la lumi&re lui, 
etait constitue de cinq grandeurs. 
Il y a le Pfere avec ses douze eons, 
avec les eons des eons, Fair vivant, 
la terre de lumifere. Le grand 
Esprit soufflait sur eux, les 
nourrissant de sa lumiire*. 


5. Le royaume des tenfebres 


Nos deux sources manicheennes contiennent une description du royaume 
des tenfebres compose de cinq domaines. 


Epistola Fundamenti 

♦Confinant & une partie . . . de cette 
terre sainte et lumineuse, il y avait la 
terre des tenfebres . . . et par deli il y 
avait des eaux bourbeuses et furieu- 
ses . . . agitees par des vents d’une vio- 


Hymne de bema CCXXIII 

Le royaume des t4nfebres, lui 
aussi, se compose de cinq 
domaines, & savoir la fumee, 
le feu, le vent, l’eau, les t4ni- 
bres. Son esprit rampe en lui, 


* Contra Felic. Manich. I 17 

2 Contra Felic. Manich. I 18 Meme precision <TAugustin dans le Contra Felicem, I 19. 
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lence affreuse .. . Puis venait la region les poussant et les excitant k 

ign6e et corruptible ... II y avait, au se fair© la guerre Tun k Pautre 2 

sein de cette region, une race pleine de 

brouillard At'de fum6e oii r4sidait son 

prince .et chef feroce, entoure de princes 

innombrables dont il etait lui-m^me 

Pinspirateur et Porigine. Telles etaient 

les cinq natures de la terre pestifeiAe* 4 . 

Les deux documents manich6ens sont bien parallfeles et soulignent la lutte 
intestine des cinq elements du royaume ten6breux. 

Augustin arrdte ici les citations du texte de YEpttre de Mani, k notre 
grand regret d’ailleurs 3 . La refutation augustinienne n’est cependant pas 
termin6e puisque nous n’en sommes qu’au tiers environ de son 4crit 4 . 

La confrontation des deux sources Epttre et hymne , nous a permis de 
mettre environ un tiers du texte de cette demifere en parallel© avec les cinq 
citations augustiniennes de YEpttre . N’aurions-nous pas, dans la contro- 
verse anti-manich6enne, une autre indication sur le contenu de cette 
famous© Epttre du foniemerU? Nous pouvons r6pondre par l’affirmative. 
Le Contra Felicem Manichaeum , en effet, est une source pfecieuse pour la 
connaissaiice de cette Epttre . 

A plusieurs reprises d6j A, des citations litt^rales et bien concordantes de 
YEpistola se sont trouv6es dans les deux documents, le Contra Epistolam et 
le Contra Felicem . L’examen de la discussion de Felix et d’Augustin, leurs 
references k YEpttrb du foniement et la comparaison de ces textes avec le 
texte de Yhymne de bima CCXXIII, nous permettent de saisir, dans ses 
grandes lignes, la suite du contenu de YEpttre. 

Lors de la premiere joum6e de controverse, Augustin et Felix avaient 
d6j k souligne Pimportance de ce document de la secte 5 . Felix y revient au 
debut de la second© joum6e, demandant d’ailleure qu’on lui rend© ses livres 
saisis, afin qu’il puisse se referer k ses textes. «Toutes les Ecritures qui m’ont 
et6 enlev6es. II y a, en effet, cette Epttre du fondement qui contient. . . le 
commencement, le milieu et la fin. Qu’on la lise» 6 . 


1. Le combat des puissances 

Une prem!6re s6rie de textes nous parlent de ce milieu, le melange des 
tenebres et de la lumfere, k la suite d’un combat. 


4 Contra Epist. Fund. XV 4 9. 2 Allberry, p. 9,17—21. 

3 Voir R. Jolivet —M. Jourjon, Six trails anti-manich6ens, Contra Epist. Fund., Intro¬ 
duction, p. 381—387. 

4 Contra Epist. Fund. XVL—XLIII. Voir Six trails, p. 430—507. 

3 Contra Felic. Manich., 1 14. 16. 19. 6 Contra Felic. Manich., XI 1 
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«Le P6re d© la lumi&re bienheureuse 
sachant la menace d’une grande et 
d&vastante souillure bondissant des 
t&n&bres sur ses si&cles saints, s’il 
n’opposait quelque remarquable et 
illnstre divinity, forte en puissance, 
grace k laquelle serait soumise et 
d&truite l’engeance t&n&breuse 


Hymne de bima CCXXIII 

«Le P&re, selon son bon plaisir, 
par son Verb© qu’il va envoyer, 
soumettra les rebelles qui d&si- 
raient s’&lever au-dessus de 
Celui qui est plus haut 
qu’eux* 1 2 . 


Augustin, malheureusement, a interrompu la lecture du texte de VEpttre. 
La discussion qui suit est significative. A l’accusation de blaspheme, F61ix 
r&pond en demandant le pourquoi de la venue du Christ qui vient nous 
d&livrer du filet de la mort. Ce texte est singuli&rement Eloquent, compart k 
celui de Yhymne qui nous parle du P&re qui «va envoyer son Verbe* et de la 
cvoie du P&re qui a envoy& son Fils puissant*. 


2. La lutte de l’Homme Primordial et le Deuxi&me Envoy6 

L 'hymne de bema CCXXIII d&crit le combat de l’Homme Primordial, ce 
premier envoy& du Pfere qui montre aux puissances des t&n&bres son &m© 
pr&sent&e sous une forme feminine destin&e k provoquer la bousculade 
sensuelle des enfers. Son ame se rue sur les t&n&bres pour les enchainer mais 
tout en les tenant captives, elle-m&me est prisonni&re. Le Deuxi&me Envoy& 
du P&re vient alors k son secours; pour lib&rer les parcelles de lumi&re—c’est- 
4-dire Tame de l’Homme Primordial—prisonni&res, il cr&e le cosmos. Dans 
cette cosmogonie manich&enne, le soleil et la lune sont des instruments 
divins pour h&ter la lib&ration de la substance divine 3 . Ce texte,constitue 
environ le deuxi&me tiers de Yhymne: c’est la r&v&lation du milieu, k savoir le 
m&lange lumifere-t&n&bres qui est la situation actuelle du monde selon les 
manich&ens et qui postule leur comportement moral. 

Le Contra Felicem contient une s&rie d’&chos de cette doctrine venant de 
VEpttre du fondement. «Si rien ne pouvait nuire k Dieu, pourquoi est-il entr& 
en guerre avec la nation que vous dites des t&n&bres, guerre au cours de 
laquelle il a mel& k la nature des d&mons, sa propre substance qui est ce 
qu’il est Lui-m&me?* 4 . Quelques lignes plus loin, Augustin pr&cise encore 
sa question, en r&ponse au texte de VEpttre: «Vous y exposez, dit -il, que 
Dieu a combattu contre la nation des t&n&bres et qu’il a m&l& k la nature des 
d&mons pour s’y souiller et y etre li&e, une part de lui qui est ce qu’Il est 

1 Contra Felic. Manich. I 19 

2 Allberry, p. 9, 26—30; p. 10, 1—6. 

3 Allberry, p. 10, 10-32. 

4 Contra Felic. Manich. XI 1. Voir aussi I 19. 
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lui-m&me». A present Augustin est en verve. C’est lui surtout qui ala 
parole. 

II a aussi les livres de Felix et ne manque pas de s’y r6f6rer, sp4cialement 
k Y Epttre du fondement. II le fait notamment pour r6futer toute la cosmogo- 
nie de Mani et sa doctrine sur la liberation des parcelles de lumi&re i . Lors- 
qu’on lit ces textes d’Augustin et de Felix sous l’6clairage du texte de 
Vhymne CCXXIII, on est frapp6 par le paralieiisme des expos6s. La descrip¬ 
tion du combat de l’Homme Primordial, de la r6v61ation du cosmos par le 
Deuxieme Envoye et du processus de purification par le soleil et la lune, 
constituait k n’en pas douter un chapitre important de YEpttre du fondement. 


3. Le feu eschatologique 

Dans Vhymne CCXXIII, le r6dacteur a d6crit le troisifeme temps, la fin: 
la dissolution du cosmos dans le grand feu et le rassemblement du reste des 
parcelles lumineuses dans un nouvel 6on lumineux, construit k la place du 
cosmos. Les puissances des t^nfebres seront enchain6es definitivement 2 . La 
discussion du second jour, entre Augustin et F61ix nous am&ne aussi sur ce 
sujet. Felix se reffere d’ailleurs k la parole du Christ: «Allez au feu etemeh 
(Mt XXV, 41). Augustin semble vraiment scandalise en presence d’une 
doctrine qui pretend lier dans un globe ceux que Dieu a purifies, et dans un 
autre, les parcelles non purifi6es. La source manicheenne k la base de cette 
discussion semble fort proche du texte de Vhymne CCXXIII. 3 

L ’Epttre du fondement contenait les dogmes essentiels de la gnose dualiste 
de Mani: la revelation du commencement, du milieu et de la fin. Deux 
traites augustiniens en sont temoins. Le traite Contra Epistolam quam vocant 
Fundamenti a conserve, en cinq citations d’Augustin, la partie exposant la 
doctrine du commencement. Ces citations sont confirm6es, quant k leur 
fideiite au texte, par le Contra Felicem Manichaeum , le procds-verbal 
officiel de la discussion publique entre F61ix et Augustin. L ’Epttre du 
fondement a servi de texte de base k la controverse. Le d6bat public ne permit 
pas k reveque d’Hippone de se limiter k une partie de la doctrine maniche* 
enne. Son adversaire l’entraina k travers toute la doctrine dualiste, ce qui 
nous vaut de connaitre le milieu et la fin, cette partie de V Epttre du fondement 
non reprise dans le Contra Epistolam d’Augustin. 

Uhymne CCXXIII de l’eucologe copte de M6d£net Madi fait partie du 
recueil de bfima. Elle constitue une pi&ce importante et quasi intacte de cette 
liturgie pascale manicheenne. Chant6e k la gloire de Mani, le Paraclet 
envoys par le P6re et par Jesus, elle cei6brait la gnose dualiste, revelation 

1 Contra Felic. Manich. XI, tout le chap. 7; XI 9. 15. 

2 Allberry, p. 11, 5-25. 

3 Contra Felic. Manich., XI 8. 15. 16. 
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du commencement, du milieu, de la fin, faite par le prophfete. Dans une salle 
illumin6e par les lumi&res 6tincellantes du bema surmont4 de l’image du 
fondateur, le chant de cette hymne, un raccourci doctrinal de la gnose, 
constituait peut-Stre la r^ponse enthousiaste de Tassembl^e k la lecture de 
YEpttre dufondement. 

y Une confrontation du texte de 1 'hymne avec les textes manich6ens de 
YEpttre conserves dans le Contra Epistolam Fundamenti et le Contra Felicem 
Manichaeum nous fait voir un parall61isme frappant de la doctrine et du 
vocabulaire. Les genres litt^raires sont diffSrents: YEpttre est un expos^ de 
cat6ch&se; Yhymne est destin6e au chant d’une assembl6e. Sans h^siter, nous 
pourrions parler d’une hymne dufondement . Les deux documents constituent 
comme un symbole de la foi manich6enne. 
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M6m. Miss. I, Paris 1889, S. 367—408. 
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k Leide, Leide 1897. 

P. J. Balestri: Sacrorum bibliorum fragmenta Copto-Sahidica Musei Borgiani, 
Vol. XU: Novum Testamentum, Romae 1904. 

Marius Chaine: Fragments sahidiques in6dits du Nouveau Testament, Bessarione, 
Serie 2, Vol. 8, Roma 1904/6, S. 276-280. 

E. O. Winstedt: Sahidic Biblical Fragments in the Bodleian Library HI, PSBA 27, 
London 1906, S. 67—64. 

Oscar v. Lemm: Sahidische Bibelfragmente HI, Bulletin de l’Acad&nie de St.- 
P6tersbourg, 6e S6rie, 26/1906, S. 093—0137. 

Carl Wessely: Griechische und koptische Texte theologischen Inhalts H—IV, 
Studien zur Palaeographie und Papyruskunde, 11/1911; 12/1912; 16/1914. 

N. Reich: Koptische Manuskripte aus der kgl. bayr. Hof- und Staatsbibliothek 
in Miinchen, WZKM 26/1912, S. 337-349. 

E. A. Wallis Budge: Coptic Biblical Texts in the Dialect of Upper Egypt, Oxford 
1912 (Apg nach BM Or. 7694 auf S. 122-271). 

Carl Wessely: Die Wiener Handschrift der sahidischen Acta Apostolorum, SWA, 
phil.-hist. Kl., 172/1913, 2. Abh. 

W. E. Crum and H. I. Bell: Wadi Sarga, Coptica HI, Hauniae 1922. 

H.Thompson: The Coptic Version of the Acts of the Apostles and the Pauline Epistles in 
the Sahidic Dialect, Cambridge 1932 (Apg nach Chester Beatty Codex B auf S. 1—86). 
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Walter Till: Koptische Pergamente theologischen Inhalts I, Mitteilungen aus der 
Papyrussammlung der Nationalbibliothek in Wien, N. S. 2. Folge, Wien 1934. 

Walter C. Till: Kleine koptische Bibelfragmente, Biblica 20, Roma 1939, S. 241—263. 
361-386. 

Walter C. Till: Coptic Biblical Fragments in the John Rylands Library, BJRL 34, 
Manchester 1951-52, S. 432-458. 

P. Weigandt: Zwei griechisch-sahidische Acta-Handschriften: P 41 und 0236, 
Materialien zur neutestamentlichen Handschriftenkunde I, hrsg. von K. Aland, 
ANTF 3, Berlin 1969, S. 54-95. 

The Beginnings of Christianity, Part I: The Acts of the Apostles, ed. by F. J. 
Foakes Jackson and Kirsopp Lake, Vol. 3U: The Text of Acts, by James 
Hardy Ropes, London 1926. 

Am. van Lantschoot: Recueil des colophons des manuscrits ohr&iens d’figypte. 
Tome Is Les colophons coptes des manuscrits sahidiques, Fasc. 1. 2, Biblio- 
th&que du Mus5on 1, Louvain 1929. 
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Wertung), Kath.-Theol. Dies. Bonn 1963. 
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Abktirzungs- and Sigelverzeiehnis 


Act 

add 

Apg 

BM 

bo 

Crum 

fa 

Homer: bo 

Homer: sa 

H( a p*) 1 (usw.) 
H Bvv 1 (usw.) 

HKath 1 (U8W.) 
jjPaol i (usw.) 

Hs(8). 

Kahle: Bal. 
Kasser 

LA (A) 

M 


om 

P. Bodm. 3 


= Acta Apostolorum (= Apostelgeschichte) 

= addit(-unt) 

= Apostelgeschichte (= Acta Apostolorum) 

= British Museum 

= bohairisch bzw. bohairische Version oder Textzeugen 
= W. E. Crum: A Coptic Dictionary, Oxford 1939 
= fayumi8ch bzw. fayumische Version oder Textzeugen 
= G. Homer: The Coptic Version of the New Testament in the 
Northern Dialect, Vol. I—IV, Oxford 1898—1905 
= G. Homer: The Coptic Version of the New Testament in 
the Southern Dialect, Vol. I—VH, Oxford 1911—1924 
= Homers Sigel fur die zu seiner Ausgabe des sahidischen 
Neuen Testaments (Apostelgeschichte [Vol. VT], Evangelien 
[Vol. I—3H], Katholische Briefe (und Apokalypse) [Vol. VTI], 
Paulusbriefe [Vol. IV—V]) benutzten Handschriften 
= Handschriftfen) 

= Paul. E. Kahle: Bala’izah, Vol. I. II, London 1954 
= Rodolphe Kasser: Complements au Dictionnaire Copte de 
Crum, Le Caire 1964 
= Lesart(en) 

= New York Pierpont Morgan Library Ms. G 68 (Version der 
Apg [1,1—15,3] im mittelagyptischen Dialekt der koptischen 
Sprache) 1 
= omittit(-unt) 

= Papyrus Bodmer 3 (Papyrus Bodmer HI, Evangile de Jean 
et Gen^se I—IV, 2 en bohairique, 6dit6 par R. Kasser, CSCO 
177/178, Script. Copt. 25/26, Louvain 1958) 


1 Unverdffentlicht. Dankenswerterweise stellte das Institut fiir Neutestamentliche 
Textforschung der Universitat Munster mir die Kopie eines Films von dieser 
Hs. (in Munster als ox 14 registriert) zur Verfiigung. 

Vgl. Theodore C. Petersen: An Early Coptic Manuscript of Acte: an Unrevised 
Version of the Ancient So-called Western Text, CBQ 26/1964, S.225—241. 
E. J. Epp: The Theological Tendency of Codex Bezae Cantabrigiensis in Acts, 
Cambridge 1966. E. Haenchen/P. Weigandt: The Original Text of Acts?, NTS 
14, 1967/68, S. 469-481. 
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P. Bodm. 6 

P. Bodm. 16 
P. Bodm. 18 

P. Bodm. 19 

P. Bodm. 21 

P. Bodm. 22 

P. Bodm. 23 

roll 

8a 

Till: sa 2 
v. 1. 

(Hs. [sa])i 
4 

6 

16 

33 

34 

43 

fa 46 
64 


= Papyrus Bodmer 6 (Papyrus Bodmer VI, Livre des Pro- 
verbes, 6dit6 par R. Kasser, CSCO 194/196, Script. Copt. 
27/28, Louvain 1960) 

= Papyrus Bodmer 16 (Papyrus Bodmer XVI, Exode I—XV, 
21 en sahidique, public par R. Kasser, Cologny-Gendve 1961) 
= Papyrus Bodmer 18 (Papyrus Bodmer XVHI, Deut6ronome 
I—X, 7 en sahidique, 6dit6 par R. Kasser, Cologny-Gendve 
1962) 

= Papyrus Bodmer 19 (Papyrus Bodmer XIX, Evangile de 
Matthieu XIV, 28—XXVHI, 20; Epitre aux Romains I, 1 

— H, 3 en sahidique, public par R. Kasser, Cologny-Genev© 
1962) 

= Papyrus Bodmer 21 (Papyrus Bodmer XXI, Josu6 VI, 
16-26, VH, 6—XI, 23, XXII, 1-2, 19-XXIH, 7, 16-XXIV, 
23 en sahidique, public par R. Kasser, Cologny-Gendve 1963) 
= Papyrus Bodmer 22 (Papyrus Bodmer XXII et Mississippi 
Coptic Codex H, J6r6mie XL, 3—LII, 34, Lamentations, 
Epitre de J6r6mie, Baruch I, 1—V, 6 en sahidique, publie par 
R. Kasser, Cologny-Gendve 1964) 

= Papyrus Bodmer 23 (Papyrus Bodmer XXIII, Esaie XLVII, 1 

— LXVI, 24 en sahidique, public par R. Kasser, Cologny- 
Gendve 1966) 

= reliqui 

= sahidisch bzw. sahidische Version oder Textzeugen 
= Walter C. Till: Koptische Grammatik (Saidischer Dialekt), 
Leipzig 1961 2 
= varia lectio 


= BM Or. 7694; Papyrus-Hs. nicht spater als Mitte des 4. Jh.; 
ed. Budge, 1912 

= Wiener Hs. der Apg; Pergament-Hs. etwa 400 post; ed. 
Wessely, 1913 

= Chester Beatty Codex B; Pergament-Hs. letztes Viertel des 
6. Jh.s; ed. Thompson, 1932 
= Heidelberger Papyrus-Fragmente der Apg = H b 
= p 41 ; Wien, Osterr. Nat. Bibl. Pap. K. 7641—48; ed. C. Wessely: 

Studien Bd. 16, 1914, S. 107-118 
= P. Ber. 16 926 = unsere hier zu edierende Hs. 

= BM Ms. Or. 6948 (3-4); ed. Kahle: Bal. 286-290 
= H f} (= Gregory 0236) 


1 Wir verwenden zur Bezeichnung der Hss. die Sigel (Zahlen) der vom Inst itut 
fiir Neutestamentliche Textforschung der Universitat Munster (analog zur Liste 
der griechischen Hss. des NT) aufgestellten und gefiihrten Liste der sa Hss. des 
NT. Um Verwechslungen zu vermeiden, wird gelegentlich sa vor die betreffende 
Zahl gesetzt bzw. erscheint die Zahl als Index zu sa. Vgl. dazu auch Horners Zu- 
sammenstellung der sa Apg-Hss.; Homer: sa VI, S. 666—669. 
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XI 


349 

352 

= H 11 (= H Bvv 161) 

= Nat. Bibl. Wien K 2585 (Pergamentblatt aus einem Lektionar, 
10.-11. Jh.); ed. Till: K1 B Frag. 376 (= H Bvv 2l!) 

= H 121 (= H Bvv 211) 

= H 361 (= H Evv 211) 

= H 391 (= H Bvv 211) 

= H 431 (= H Bvv 211) 

354 

= H 151 (zu H Bvv 231) 

363 

= H 101 (= h Bvv 351) 

378 

= H fl (= H Bvv fl) . 

436 

= H l a 

437 

= H 2 

438 

= H 3 

439 

= H 5 

440 

= H7 

441 

= H 8 

442 

= H9 

443 

= H 10 

444 

= H 11 

445 

= H 12 

446 

= Ji 13 

447 

= H 14 

448 

= H 15 

449 | 

f = H 17 

[ = Nat. Bibl. Wien K 9121; ed. Till: Perg. theol. 17f. 

450 

451 | 

= H 18 
r = H 19 
| = H 25 
= H 26 

[ = Nat. Bibl. Wien K 9570; ed. Till: Perg. theol. 16 

452 

453 | 

= H 20 

r = h 21 

, = Nat. Bibl. Wien K 9571; ed. Till: Perg. theol. 16f. 

454 

= H 22 

455 

= H 23 

458 

= H 27 

459 

= H 28 

460 

= Bodleian Hunt. 394; Papier-Hs.; ed. Woide, 1799 (= H a) 

461 

= H b 

462 

= H c 

463 

= H d 

464 

= H o 1 

465 

= H b 1 (Miinchen) 

467 

= H 2 1 

468 

= H 31 

469 

= H 4l 

470 

= H 5 1 

471 

= H6 1 
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472 

- H 7l 

473 

= H 81 

474 

= H 01 

476 

= H 111 

478 

= H 131 

479 

= H 141 

481 

= H 161 

482 

= H 171 

483 

= H 181 

484 

= H 101 

486 

= H 311 

488 

= H 421 

490 

= H 45> 

614 

= H a (Lektionar, = Gregory 1 1675, dazu Teile von H p * ul 131, 
QKath a . femer Gregory 0120 und 0203) 

647 

= J. Ryl. Lib. Manchester Suppl. 18; ed. Till: Bibl. JRL 447f. 
(Papyrus-Fragmente, 6. Jh.) 

648 

= J. Ryl. Lib. Manchester Suppl. 8; ed. Till: Bibl. JRL 440 
(Unterteil ernes Pergament-Blattes mit 3 Col., 6. Jh.) 

649 

= J. Ryl. Lib. Manchester Suppl. 17; ed. Till: Bibl. JRL 460 
(Fragmentarisches Pergament-Blatt aus einem Lektionar, 2 
Col., 0./1O. Jh.) 

660 

= BM Or. Ms. 0035; ed. Crum: Wadi Sarga, 1022, 32 

661 

= Berlin, Pergamentfragment einer sa Apg; unveroffentlicht 


(Apg 16, 23—26/27—30; eine Kolumne; jo 13 Zeilen mit 
unterem Band erhalten; Breito des Fragments 11,9 cm, 
H5he 8,2 cm; Broit© des Schriftspiegels 8,6 cm [nach der 
Markienmg]; die ganze Seite diirfte ursprunglich etwa 
21 Zeilen [mit einer Hohe des Schriftspiegels von etwa 
11,3 cm] umfaOt haben; der Text stimmt mit sa 16 voll- 
standig uberein); registriert als F. 16 873 
766 = Nat. Bibl. Wien K 901; ed. Till: Perg. theol. 18 

769 = Nat. Bibl. Wien K 9244; ed. Till: Perg. theol. 19 

Wo bo Hss. genannt werden mussen, benutzen wir fur sie die Sigel Homers, auf 
dessen Ausgabe des bo NT (samt Apparat) wir uns dabei stutzen. 

Was an sonstigen LAA und Textzeugen genannt wird, stammt aus den gangigen 
kritischen Ausgaben des griechischen NT: 

Novum Testamentum Graece . . . rec. . . C. Tischendorf, Editio octava critica 
maior, Lipsiae Vol. I—III, 1869—1894 1 

Herm. v. Soden: Die Schriften des NT in ihrer altesten erreichbaren Textgestalt, I, 
Berlin 1902—1910, II, Gottingen 1913 1 

Nestle-Aland: Novum Testamentum graece, Stuttgart 1963 25 

The Greek New Testament ed. by K. Aland, M. Black, B. M. Metzger, A. Wikgren, 
Stuttgart 1966 

1 Dazu dient jeweils als Schlussel: K. Aland: KurzgefaBte List© der griechischen 
Hss. des NT, I, Arbeiten zur Neutestamentlichen Textforschung, Bd. 1, Berlin 1963. 
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Die Handschrift 


Der heute als Nr. 15926 registrierte Berliner Papyrus, bestehend aus 
einer Vielzahl groBerer bis kleinster Fragmente unbekannter Herkunffc, 
wurde nach dem zweiten Weltkrieg von F. Hintze unter den Bestanden 
der Staatlichen Museen entdeckt und als sahidische Apostelgeschichte 
identifiziert K Es gelang ihm, die Hauptmasse dieser Fragmente zu 57 mehr 
oder weniger fragmentarischen Codexblattem wieder zusammenzusetzen, 
wie sie dann verglast wurden. Der nicht lokalisierbare Rest der Fragmente 
wurde numeriert (von 1-63) und zu vier besonderen Tafeln verglast. 
Nachdem F. Hintze zunachst selbst langer als ein Jahr auf die Edition 
des Textes hingearbeitet hatte, betraute er 1959 H.-M. Schenke, unter 
Ubergabe seines gesamten Materials 2 , mit deren AbschluB. 

Von den 63 Fragmenten konnten nachtraglich noch 14 lokalisiert werden. 
Und zwar gehoren: 


Fragment zu Blatt 

5 37 

6 6 

8 43 

9 4 

11 34 

12 23 

20 8 

23 24 

32 34 

46 9 


1 Im AnschluB an den Text werden mit freundlicher Genehmigung der Staatlichen 
Museen zu Berlin die Blatter 3, 4, 5, 9, 40 und 57 als Tafeln der Ausgabe bei- 
gegeben. 

2 Namlich einer vollstandigen Abschrift des Papyrus, wo dessen Liicken bereits er- 
ganzt und fur Blatt la—3a schon Variant en-Apparate zusammengestellt waren. 
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Fragment 

zu 

Blatt 

48 


3 

50 


3 

51 


23 

54 


4 


Beim Umsetzen der Fragmente 6, 9, 48, 50, 54 erwies sich jedoch der 
Papyrus als inzwischen so briichig geworden, daB auf die Einfligung der 
anderen 9 Fragmente verzichtet werden muBte. Als Ersatz wurden kleine 
Vermerke auf den betreffenden Tafeln da angebracht, wohin die Fragmente 
gehoren. 

Die GroBe der Blattreste, die keineswegs immer zusammenhangen, ist 
ganz verschieden. Die groBten zusammenhangenden Stiicke haben folgende 
auBerste Abmessungen: 

Blatt cm 

3 18 x 13,3 

4 18 x 13 

5 18,7 x 13,5 

6 19,2 x 14,1 

7 20,5 x 14,2 

8 20,2 x 15. 

Das ehemalige Format der Blatter und also des Codex laBt sich liber 
den Schriftspiegel erschlieBen. Die Durchschnittslange der Zeilen - mehr- 
fach sind Zeilen ganz erhalten - betragt ^ 22 Buchstaben = 12 cm. Die 
Hohe des Schriftspiegels laBt sich nur berechnen: Jede Seite muB durch- 
schnittlich ^ 28/29 Zeilen gehabt haben, und das ergibt eine Hohe von 
etwa 26 cm. Wenn aber der Schriftspiegel etwa 26 x 12 cm betrug, dann 
durfte wohl auch der Codex selbst jenes alte Format gehabt haben, dessen 
Hohe etwa doppelt so groB wie die Breite war 1 . 

Auch liber die Anordnung der Blatter innerhalb des Codex laBt sich 
durch entsprechende Schllisse eine Ansicht gewinnen. Zunachst einmal 
laBt sich an Hand des aus Hs. 16 ja vollstandig bekannten sa Apg-Textes 
erkennen, daB unser Codex mehr Blatter umfaBt haben muB, als uns Reste 
von solchen erhalten sind. Und zwar fehlen hochstwahrscheinlich: 

2 Blatter vor Blatt 1, 1 Blatt vor Blatt 9, 3 Blatter vor Blatt 39, 

1 Blatt vor Blatt 41, 1 Blatt vor Blatt 48, 1 Blatt vor Blatt 49, 

1 Blatt vor Blatt 54, 1 Blatt vor Blatt 56, 1 Blatt vor Blatt 57, 

1 Vgl. W. Schubart: Das Buch bei den Griechen und Romem, Leipzig 3 1961, 

S . 118 f. 
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so daB unser Text urspriinglich 57 + 12 = 69 (beschriebene) Blatter, 
d. h. 138 Seiten umfaBt haben diirfte. Nun gibt es in der Folge der Faser- 
richtung bei den unmittelbar hintereinandergehorenden Blattem gewisse 
UnregelmaBigkeiten, wie sie an sich stets wenigstens die Chance einer Re- 
konstruktion der Lagen eines fragmentarisch erhaltenen Codex bedeuten. 
Unter der (plausiblen) Voraussetzung, daB dem ersten beschriebenen Blatt 
noch zwei unbeschriebene vorausgingen xmd dem letzten beschriebenen 
Blatt noch ein unbeschriebenes Blatt folgte (als Schutzblatter) - daB die 
tirspriingliche Blattzahl also im ganzen 72 betrug (= 144 Seiten) - ergibt 
die Folge der Faserrichtung ein System, in das sich die Blatter, von denen 
nichts erhalten ist, in Gedanken wohl einpassen lassen: 



(Lagenmitte) 


(Lagengrenze) 


(Lagenmitte) 


(Lagengrenze) 
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Danach hatte unser Codex - unter der Voraussetzung, daS er nur die Apg ent- 
hielt und seine Blatter in gleichen Lagen angeordnet waren - bestanden aus: 

12 Lagen zu 6 Blattem 
(oder 6 Lagen zu 12 Blattem 
bzw. 3 Lagen zu 24 Blattem). 

Was nun den Text der Hs. selber betrifft, so finden sich regelmafiig folgende 
Kurzsehreibungen von nomina sacra: 1C, (P6)XC, (n)IHX [aber PICpXHX? 
(9b, 15)], elxHM, cpoy, nfix. 

Die Hs. ist anscheinend sorgfaltig korrigiert worden. Es finden sich: 
Erganzungen fiber der Zeile: 


3b, 3: fl 

20b, 8: X 

34b, 14: O 

3b, 6: T 

21a, 9: Z 

35a, 4: Oy 

4a, 12: \ 

22 b, 16: OY 

35a, 11: Z 

7a, 19: Xy 

25a, 17: Xy 

39a, 12: K 

7b, 5: T 

30b, 3: H 

40b, 9: O 

7b, 7: p 

31a, 5: 6 

43 b, 14: X 

10a, 13: 6 

32a, 7:Y 

49a, 3: 6 

17b, 6: T6 

32a, 9: Y 

49a, 15: N 

18b, 7: 2 

32 a, 11: Cy 

67a, 22: Z 

20b, 2: O 

34b, 11: N 



Getilgte Buchstaben: 

6a, 14: N 6a, 16: O 7a, 12: — 

Nachtraglich eingeffigte Buchstaben: 

3a, 11: T 4a, 10: 2 

Nachtraglich verbesserte Buchstaben: 

4a, 18: M fiber 6 geschrieben? 23a, 14: 9 fiber Y(?) geschrieben 

8b, 10: C zu T verbessert 32a, 12: P fiber I geschrieben? 

Dennoch gibt es offenbare Fehler. Namlich: 

Auslassungen durch Homoioteleuton: 19 b, 7; 32 b, 7 

Falsch gesetzter Vokalstrich: 

2b, 11: TA2MOY 43b, 4f.: PNOYT6 

3b, 10: OyNOyB 46a, 7f.: NXK 

12a, 5: TXSC6 46a, 13: NBNTXy- 

22a, 14: 6P 19a, 5f.: M/OY^ 

v 23b, 9: XTCBB6 20 a, Ilf.: 620Y/N 

40b, 10: 6TMOOO)6 
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Dittographie durch Zeilenende: 

8a, 16f.: N/NNXnOCTOXOC 2ib, 8f.: N/NTBCDK 
9a, 16f.: OytDO)/©) 33a, 7f.: BXpNXB/BXC 

Sonstige Fehler: 

4b, 16: eTpeq neqxc fureTpe ne^xc 

9 a, to: xpxiepeoc fur xpxiepe yc 

18b, 13: nepXN fur neMpXN 

19 b, 2: OIxyM fiir ©IXHH. Vgl. Kahle: Bal. 76. 

20b, 7: NTepeMCO) fiir eTpe^COD. Vgl.unten die v.l. zu Apg21, 14! 

Jedoch muD NT6p6 t i6'CD nicht unbedingt Irrtum bzw. Horfehler sein. Es 
konnte sich auch einfach um eine unorthodoxe Schreibung handeln. Die 
Form T6p€- ist gelaufig im P. Bodm. 21; vgl. R. Kasser: Papyrus Bodmer 
XXI, S. 23. Und zum N am Anfang vgl. nochKahle: Bal. 73 (N fiir 6), und 
daraus den Beleg MTpABCDK. 

20b, 10: neNpXN fiirlieMpAN 

20b, 12:epo<l fiir 6poc 

25b, 17f.^qp XNXM (?) fiir 4p XNXy (?). Vgl. Kahle: Bal. 89. 

29b, 7: Nr- fiir NN6K-. Sieht aus wie Konj., ist aber nur wilde Schrei- 
bimg des neg. Fut. Ill; vgl. Kahle: Bal. 180. Achmimischer Einschlag? 
34 b, 8: BXpBXBBXC fur BXpCXBBXC 

36a, 2: XMCNBHTM (?) fiir XMCBBHT<i. Falsche Dissimilation. 

Vgl. P. Bodm. 3 Joh 18,40: BXpXMBXC. 

39a, 13: 6<J>6CCOC. Vgl. Kahle: Bal. 127. 

39 b, 4: X-f- fiir XM-. 

49b, 13f.: tieCCTpXTeyMX. Vgl. Kahle: Bal. 127. 


Die Schrift 


Die Schrift unseres Codex sieht unregelmaCig aus, ohne jedoch stillos 
zu wirken. Die Einzelbuchstaben sind gewohnlich groC und grob und ohne 
daB den groben Strichen feinere gegeniiberstehen. Allerdings scheint der 
Schreiber mit unterschiedlich biegsamem und unterschiedlich spitzem Rohr 
gearbeitet zu haben. So wird man sich namlich den Tatbestand erklaren 
diirfen, da8 dieselbe Schrift auf manchen Seiten in verschiedenem Grade 
geschmeidiger bzw. feiner wirkt. Die Zahl der Ligaturen ist relativ groB. 
Die Zeilen wirken uneben, und das Schriftbild wird beherrscht von dem 

2 Hintze/Schenke 
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Unterschied groBer und kleiner Buchstaben. Unser Codex ist also nicht 
im Bibelstil geschrieben. Vielmehr scheint unsere Schrift eine von der 
Geschafts- bzw. Kanzleischrift beeinfluBte Buchschrifb zu reprasentieren. 

Unserer Schrift am ahnlichsten im Gesamteindruck wie in Einzelheiten 
ist die Schrift, in der der Nag-Hammadi-Codex III abgefaBt ist. (Vgl. 
M. Krause/P. Labib: Die drei Versionen des Apokryphon des Johannes 
im Koptischen Museum zu Alt-Kairo [ADAIK, Kopt. Reihe 1] Wiesbaden 
1962, Taf. II-V.) Die Cbereinstimmungen betreflFen zunachst das Schrift- 
bild, charakterisiert durch die Lange und GroBe der Buchstaben B I X p 4>t 
Cl) M 6 'j', durch die UnregelmaBigkeit der Mittelzeile, die durch Ver- 
kleinerungen und Verschiebungen von A CD O und durch ligaturen veran- 
laBt ist, als auch die Buchstabenformen: besonders charakteristisch in dieser 
Hinsicht sind ABMCy^f, Weiter haben die beiden Schriften nicht nur 
die allgemeine Neigung zu Ligaturen gemein, sondem auch ganz bestimmte 
Ligaturen, namlich: AM Ap Zf nC TA TO T6 TM R6 TH HO T6 6T 6T6. Was 
die Unterschiede anbelangt, so erscheint der Nag-Hammadi-Codex III alles 
in allem feiner und etwas sorgfaltiger. Auch sind schon die Striche diinner. 
Im einzelnen: Im Nag-Hammadi-Codex III begegnet nicht die zweite 
Form des A (wenigstens nicht auf den vier Tafeln bei Krause/Labib). p 
und 6 zeigen eine starkere Tendenz zur Verkleinerung des Kreises. CD ist 
relativ groBer. <)> ist spitzer an den Seiten. Es begegnet nicht die lange 
Form des Y- Der Abstrich des Cl) ist gleichmaBiger. 'f* ist groBer. Ubrigens 
verbindet noch eine nicht unerhebliche Kleinigkeit die beiden Schriften, 
ich meine das einem Apostroph gleichsehende Hakehen, durch das man, 
einer Eigentiimlichkeit der griechischen Schrift des 3. Jahrh.s folgend, 
vor allem IT, TK, TX, KX trennt (in unserem Codex 9 a, 12) 

Eine Seite unseres Codex (9 a) ist in einem anderen Duktus geschrieben 
(ahnlich dem der Hs. 4), ein Sachverhalt, der nicht ganz ohne Parallele ist 1 2 . 


Die charakteristischen Formen der Buchstaben 
(mit Ligaturen) 3 

A (in einem Zug z. B. 5b, 8. 12) (in zwei Ziigen; z. B. 5b, 9) 
Beide Formen des Buchstabens in einem Wort: 

(3a. 5) (4a, 10) T*(8a, 15) 


1 W. Schubart: Griechische Palaeographie [HAW I, IV, 1] 1925, S. 79. 

2 Vgl. Kaeser: P. Bodm. Ill, S. V. 

3 Um die H&lfte verkleinert. 
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<*p (17 b, 5)^(1 a, 8) 

(Die zweite [zweiziigige] Form des X findet sich klassisch im P. Bodm. 6.) 
B i (z. B. 34b, 10) jS (z. B. 34b, 12) g (z. B. 34b, 8) 0 (40a, 8) g (6a, 12) 

r Der Buchstabe an sich bietet nichts besonderes. Aber: 

I"'*' (39a, 5; 39b, 6; 40a, 12) 

(29b, 9; 60b, 14) 

A. (31b, 6) £j (5a, 18 [vgl. Hs. 4 Colophon Z. 7]) 

Solche Schriftbilder sind auch sonst in deutlicher griechischer Geschafts- 
schrift gelaufig; z. B. W. Schubart: Palaeographie, Abb. 46. 53. 

6 [in zwei Ziigen 1. v 2. ^ ] (5a, 5. 6. 12) 

^ [am Ende der Zeile] (8 a, 4; 10 a, 6. 6. 7; 29 a, 13) 

Gr (la, 13; 2b, 15. 18; 4a, 11; 4b, 12; 21a, 7 [in gleicher Hohe nen 
angesetzt]; 40b, 10. 11; 50b, 11; 57a, 3) 

Of- (22a, 12; 43b, 11) 

CtG- (67 a, 9) 

GnT (21a, 7) 

Gtt (5b, 11; 6a, 11; 32a, 6; 32b, 10; 33a, 11; 46a, 2) 

2 3C,(31b, 7; 40a, 13) 

H k (z. B. 34a, 8) K (*• B. 46a, 7) 

[in einem Zng geschrieben] (z. B. 5 a, 4) 

O Qe (46b, 6) 

I l (3b, 8) f(3b, 12) 

K (z. B. 34a, 9) 

X ( 6b > 2 °) 

M |U/ (45b, 4) t* (49a, 12) <*■*> (5a, 8) 

XL (5a, 4) (5b, 18) 

N N (45b, 2) H (5a, 5) N. (5a, 9) 

K (50a, 13) a (5a, 6) 
i X (5 b, 19; 51b, 2) 

O ®y [am Zeilenende] (33 a, 1) 

y y ( 4b >«) ( 0b > 12 ; 10a > 17 ) y ( 23a > 12 ) 

Y (24a Fragm. 2, 3; 26a, 17) V (28b, 6) V (29a, 6) 

Y (57 a, 3) 

Y (29a, 9); uberhaupt die lange Form (21a, 8; 31a, 9; 52a, 1) 

II TT (45a, 7) 

2 * 
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Hintze/Schenke 


(la, 14; 3b, 5; 8a, 13.15; 8b, 21; 10a, 7.9.10.11; 13b, 10; 
14b, 9; 20b, 7.20; 23a, 9; 24a Fragm. 2,5; 35b, 12; 54a, 2) 

TT® (23b, 2; 31a, 5) 

TIC (9b, 5) 

P p (31b, 9) p (31b, 11) p (32a, 7; 34b, 12) 
f (45b, 2) 2 (2a, 10) 

C C* (31a, 8; 34b, 8) C* (31a, 12; 31b, 8) 

T f (41b, 17.18) (5a, 4) 

'rtf' (6 a, 13) 

>6^ (lb, 6; 2a, 6; 4b ,13; 7a, 12; 7b, 9; 21a, 6; 29a, 3; 31b, 11; 

32b, 10; 33b, 8.11; 38a, 2; 40b, 6; 41b, 18) 

7f< (4b, 15; 9b, 10; 18b, 5; 22b, 7; 28b,4.5; 50b, 11; 55b,9; 57a,7) 
7T> (7a, 12.14; 22a, 6; 28a, 1.4; 29a, 5; 30a, 14; 31a, 5; 41b, 17; 

50a, 7; 50b, 6.12; 55a, 4; 57a, 20) 

TOorrf (34b, 10) 

TnC* (24a Fragm. 2,5) 

(3a, 4; 8b, 11; 17a, 6; 18a, 3; 19a, 9; 22a, 4; 30a, 12; 55b, 3) 

(7 a, 20) 

(49b, 6) 

<j> (54b, 9) fj> (34a, 6) 

X X, (12b, 2; 23b, 10; 39b, 4) 
t i' (12b, 1) f (5a, 10) 

CD CO [in zwei Ziigen] (5a, 11) UJ (4a, 7; 10a, 13; 13b, 7.8) 

(6a, 16) 

7 V"T (38a, 2) 

(1) t*5 (31b, 10; 32a, 10) UJ (33b, 9; 34a, 10) 

(6a, 10) (5b, 13) U\. (5a, 15) 

4 (31b, 8) (32 a, 5) 

2 a (55b, 4) Z ( 5a > 21 ) 2, ( 5a > 21 ) 

(2b, 11; 4a, 7; 16a, 6) 

T (40b, 9). Dieses Zeichen kann namlich kaum etwas anderes sein 
als ein seitenverkehrt geschriebenes 2, wie es auch sonst gelegent- 
lich vorkommt. (V. Stegemann: Koptische Palaographie, S. 14b 
und Taf. 6; Till: Perg. theol., S. XVI Nr. 6.) 

(Vgl. $5 ^ J^5 P a P- Nr. 1922 [hrsg. von W. E. Crum; in: H. I. 
Bell: Jews and Christians in Egypt, Oxford 1924, S. 97 -99 mit PI. Ill c] 
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und 5? Pap- Wien K 88i = kleines Pap.-Fragment mit Ps. 1,1 in 
Fayumisch [hrsg. von C. Wessely: Stud. Bd. 15 Nr. 223 = S. 90].) 

X 2$ (49a, 11.13) 

6 (31b, 0) (33a, 13) (34b, 9) 

tf" (5b, 15) (P (lb, 9.13) 

(53a, 2) (28b, 7) (ila, 7) 

(21a, 6) ^67 (23b, 2) 
tfR (33a, 6; 41b, 2) rffc (54a, 13) 
fin (29a, 10) 

■f’ Beinahe quadratisch; Querstrich relativ tief (29b, 7) 

(43b, 5) -f- (43b, 10) 

Un8er Codex verwendet neben den Buchstaben auch noeh mancherlei 
andere Zeichen. Die wichtigsten von ihnen sind die Lesezeichen 

Paragraphos bzw. Koronis: und Versabschlufizeichen innerhalb der Zeile: 

lb, 10/11 nach 2, 23 
2a, 21/22 nach 2, 34 
2b, 6/7 nach 2, 38 

2b, 11 nach 2, 39 

4a, 18/19 nach 3, 13 (zwei Zeilen zu friih?) 

4b, 9/10 nach 3, 16 <-.-» 4b, 9 

4b, 12/13 nach 3,17 

5b, 13/14 nach 4, 4 -.-> 5b, 13 

6 a, 21/22 nach 4, 12 

7b, 5/6? nach 4, 28 (eine Zeile zu spat?) 

7b, 13/14 nach 4, 30 .-> 7b, 13 

8 a, 8 nach 4, 35 

8b, 14/15 nach 5, 6 <-.-> 8b, 13 

(eine Zeile zu spat) 

9 a, 2/3 nach 5, 25 

9b, 5/6 nach 5, 33 <- .-> 9b, 5 

10b, 10/11 nach 6, 2 

lib, 6/7 nach 6, 11 (eine Zeile zu friih) 

lib, 12/13 nach 6, 12 

16b, 5/6 nach 8, 13 
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19a, 9/10 naoh 9, 18 <-.-*• 19a, 10 

(eine Zeile zu friih) 

20 a, 8 nach 9, 36 

21 a, 4/6 nach 10,8 (eine Zeile zu friih) 

24b Fragm. 

2,1/2 nach 11, 16 (eine Zeile zu spat?) 

26 b, 6/7 nach 11, 28 

26b, 4/6 nach 12, 11 (zwei Zeilen zu friih?) 

26b, 13/14 nach 12, 13 

29b, 7/8 nach 13, 36 < ->■ 29b, 8 

(eine Zeile zu friih) 

30b, 8/9 nach 13, 47 

33b, 7/8 nach 16, 6 

40b, 8/9 nach 19, 12 

62b, 1/2 nach 26, 12 (zwei Zeilen zu friih?) 

64b, 12 nach 26, 32 

Diese und die anderen Zeichen haben folgende Gestalt: 1 


Paragraphs bzw. Koronis: 


(lb, 10/11; 2a, 21/22; 4b, 12/13; 16b, 6/6; 19a, 9/10; 21a, 4/5; 
30b, 8/9; 33b, 7/8; 40b, 8/9; 62b, 1/2) 

- (2b, 6/7) 

*■*1 (4a, 18/19) 

7r- (iob, io/ii) 

f— (24b Fragm. 2, 1/2; 25b, 6/7) 

^ (4b, 9/10; 6a, 21/22; 8b, 14/16) 

f- -(»b, 5/6) 

(7b, 5/6?; 7b, 13/14; 9a, 2/3; lib, 12/13; 26b, 4/5; 26b, 13/14; 
29 b, 7/8) 

(5b, 13/14; lib, 6/7) 

Veraabachlufizeichen: Satzzeichen im Vera: 


• (19a, 10; 20a, 8) j (9a, 14.16) 

> (29b, 8) • (7b, 10) 

:: (8b, 13) (39a, 12 [am Ende einer direkten Rede]) 

1 Im Text Bind sie normalisiert. 
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(5b, 13) 

v:* (54b, 12) 
1 (8a, 8) 

? (2b, 11) 
-Y (9b, 5) 

9* (7b, 13) 
7 (4b, 9) 


Zahlzeichen: 


Zeilenftiller: 
- (2a, 3) 
w (11a, 5) 
f (4b, 17) 

i (10a, 8) 
^ (5a, 7) 
Y (3a, 7) 


^ = 100 (49b, 2) 

Der Apostroph 1 begegnet viermal; namlich: 

7a, 18: 6TB6 OY’ N266NOC 9a, 12: nxpxrTl\6 
9a, 3: AMBIDK’ NCI 17a, 3: 6BOX’ MflMeye 


Ala Tilgungszeichen kommen Punkte rings um den betreffenden Buchstaben 
vor. So wurde getilgt: 

6 a, 14: N (in der Mitte der Zeile) 

6a, 16: O (am Ende der Zeile) 

7 a, 12: — (am Ende der Zeile) 


Die Schreibung 


Schreibung und Sprache gehoren zusammen. Was zunachst die sprach- 
geschichtlich nicht oder kaum bedeutsamen, aber dennoch auffalligen 
Schreibungen anbelangt, so bietet unsere Hs. das typische Bild eines alt- 
sahidischen Textes. Die Schreibung ist unausgeglichen bzw. weicht von dem 
spateren klassisch-sahidischen Standard ab. Vgl. im einzelnen: 

N ist vor n haufig nicht (zu H) assimiliert: lb, 3; 2a, 18; 3a, 14; 6b, 4.19; 
7a, 15.17; 9b, 9; 13a, 10; 23a, 14; 24a Fragm. 2,6; 25a, 16; 31a, 10?; 
31b, 6; 32b, 7; 37a, 3; 39b, 4; 46b, 16. 

Die Schreibung des i bzw. j ist schwankend: 

11X61 (6a, 15; 29a, 7; 30a, 2) aber: HXI (la, 10; lb, 7; und sehr oft) 

NX6I (34a, 7; 35a, 7.11; 51b, 2) aber: NXI (la, 12; lb, 6; und sehr oft) 

1 Solche Apostrophe haben als Hinweis auf ein hohes Alter der Hs. zu gelten. Vgl. 
Kasser: P. Bodm. XVIII, S. 14. 
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11661- (49b, 10; 57 a, 8.19; 57b, 5) aber: 1161- (2a, 14; 4b, 8; 8a, 16; 8b, 5; 

9a, 14; 13b, 10) 


T66I- (4b, 18; 34a, 6; 34b, 11) aber: T61- (2b, 15) 

N661- (9b, 16; 23a, 16) aber: N6I- (5a, 16; 6b, 13; 8b, 7; 30a, 10) 
epoei (34 a, 1; 49a, 8f.; 54b, 1) aber: epoi (8b, 17) 

€61- (51a, 19) aber: €1- (54a, 16) und 61NA- (48a, 4) 

A6I- (23b, 14) aber: Al- (48b, 5; 49b, 12; 53b, 3) und NTAI- (43b, 8) 
(6)2pA6l (32b, 5; 34b, 5; 55a, 2) aber: (6)2pAI (la, 8; und sehr oft) 

0610) (6b, 5; 7b, 17; 18a, 7; 45a, 8) aber: OIU) (7b, 8; 35b, 4) 

OVXAei (6a, 17) aber: OyXA'T (3a, 16; 4b, 8; 6a, 5; 22b, 4; 29a, 5; 33a, 5; 


6IOPM (4a, 9) aber: ICDpM (3b, 4) 


35a, 12; 57a, 19) 


Vgl. einerseits: 

NC0D6I (22 a, 16) 
NTA6I (Prap.) (3b, 11) 
Cl)Ap06l (22b, 6) 
206IN6 (40b, 9) 


andererseits: 

AU)AI (11 a, 9) 

C2AI (34b, 9f.; 49b, 7; 54a, 14) 
TAIO (2 a, 14) 

TAIHOY (9 b, 9) 


H61 (3a, 9; 8a, 4; 15a, 11; 18b, 12; 45a, 7) TC6BIAT (17b, 3) 


HA6IH (6b, 7; 7a, 4; 7b, 10; 16b, 4) 
AOeiffG (22a, 17) 

OGIK (2b, 21 f.) 
oyoei (31a, 6; 41a, 2) 
oyoeio) (43a, 8?) 

206IT6 (31b, 13) 

X06IC (lb, 16f.; 2b, 3; und sehr oft) 
6IOT6 (4a, 14; 5a, 19f.; 51a, 6) 


TCIO (32 a, 4) 

XOi (55b, 8) 

TAI (5a, 18; 20a, 5.6) 


In griechischen Lehnwortem und in Eigennamen zeigt sich sogar eine 
Vorliebe fur (Beibehaltung des) €1 gegeniiber I. Vgl. 

A1T61 (18a, 12) AOK6I (35a, 5) n6ipA26 (60b, 8) 

AD6IXH (18a, 9) M6TAN06I (4b, 18) npOCKApTOpei (3a, 7f.; 

16b, 3) 

ApX6l (23b, 10; 39b, 4; 50a, 21) CyM<|>0DN6l (34a, 6) 

ACK6I (51a, 12) NO€l (57a, 10) xp€IA (3a, 6; 8a, 8) 

eneiAH (3ib, 5) nApAireixe (6b, 14) 

Aber: PApAITlXe (9a, 12) und 0106 (30a, 16) 

Und: B6NIAM6IN (28b, 8), AAyeiA (lb, 14; 2a, 16f.; 29b, 8 [AAyeiA]), 
XeyeiTHC (8a, 13), CAnneipA (8a, 18f.), ANTIOXeiA (32a, 8; 34b, 5f. 13; 
35 a, 14). 

Aber: KAICApiA (45a, 6) bzw. KBCApiA (18a, 8f.). 


Digitized by ^.ooQle 



Die Sprache 13 

Unsere Hs. hat weiter die Tendenz, den sog. Murmelvokal 6 zu schreiben. 
Vgl. 

6T6N- (46a, 7) aber: 6TN- (60b, 11) 

6T6V- (8a, 9) aber: 6TOy- (61a, If.) und 6TMNX- (6a, 9) 

6MTX. (lb, 6; 4a, 10.16; 4b, 10; 6a, 19; 6a, 13.15; 7a, 3; 8b, 18; 21b, 11; 
36b, 4; 43b, 16; 46a, 16; 49a, 21) aber: NTA* (8b, 6; 14b, 9; 46a, 13) 
neMTO (4a, 18; 11a, 6f.; 15a, 8; 17b, 9) aber: nAMTO (lb, 16) 

neKMTO (22b, 7) 
nCTNMTO (6 a, 12) 

nepne (3a, 8f.; 5b, 2; 61a, 19; 54a, 2) aber: neipne (46b, 6f.) 

Vgl. feraer einerseits: andererseits: 

€NN6* [Neg. Fut. Ill] (50b, 1) Mn(6)M- (17b, 11; 18b, 4f.; 29b, 13) 

Rnoy- (2a, 6f.; 29a, 6f. 10) 

Allerdings gibt es auch, wenngleich in geringerem MaBe mid nicht so auf- 
fallend, das Umgekehrte; namlich: 2N- fiir 26N- (la, 4; lb, 4; 7b, 10; 
8b, 11; 31b, 8f.; 33a, 9) und TN- fiir T6N- (4a, 11). 

An Haplographien begegnet dasFolgende: MM (N-) (31a, 5); MN (N)6N- 
(5a, 19); N(N)eN6IOT6 (4a, 14); 2IOy(6) 620yN (55b, 6). Vgl.hier auch 
NT6p OyCTACIC fiir NTCpe oyCTACIC (33a, 5f.). 

SchlieBlich konnte man an bemerkenswerten, aber nicht auBergewohn- 
lichenSchreibungennochnotieren: NTAp*(10b, 14) [Finalis]; M66NTXI-fiir 
neNTXI- (21b, 11); <JL)A 62pXI (28b, 4) fiir Cl)X2pXI (so 47b, 2); (gApHXM 
fiir (I)X XpHXM (30b, 8); XI tfONC fiir XI NtfONC (17 a, 5). 


Die Sprache 


Wir kommen nun zu den sprachlich bzw. sprachgeschichtlich bedeut- 
samen Schreibungen unserer Hs. Als erstes ware da zu nennen 

(Partielle8 Fehlen der) Vokcddoppelung 

XAOye (3b, 8; 6b, 19 [Crum SAA 2 /Kasser P^]) und XXyoy (6b, 16 [Crum 
F/Kasser S o t1 AO]) 

aber: XXXY (21b, 10; 22a, 14; 29a, 10; 43a, 13) 

Meye (la, 13; 3b, 7; 17a, 3; 32a, 12 [Meyoye]; 57b, 3 [Crum SAA 2 
(once)/Kasser SqPo]) 

MH(I)6 (2b, 12; 7b, 18; 30a, 13 [Crum A 2 /Kasser S 0 S Tl A c M M f F„]) 
aber: MHHCQ6 (Ha, 11; 31a, 2; 32a, 10; 41a, 15) 
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MOCQ6 (3b, 13 [Crum S/Kasser S 0 ]) 

aber: MOOCJ)6 (3b, 18; 4a, 12; 6b, 12; 18a, 5.7; 21b, 9; 40b, 10) 
NXK6 (lb, 12 [Kasser S 0 S vl ]) 
nON6M [fiir POON6M] (12a, 1) 

TXOy [fiir TXXy] (32b, 9 [Crum S/Kasser B‘]) 

aber: TAX<1 (4a, 16; 8a, 15; 9b, 2; 12a, 6; 39b, 13) 

0)011 (lb, 17; 2b, 7 [Crum BF (once)/Kasser S 0 S Tl S b Aj]) 

aber: <l)OOn (4b, 2; 5b, 20; 17a, 4; 19b, 9; 31a, 4; 34b, 14) 

CL)CDT [fiir Cl)tD(DT] (32 a, 7 [Crum SA 2 B]) 

2HT6 ? (18b, 8 [Crum SAA 2 /Kasser F 0 S^,,]) 
aber: 2HHT6 (9a, 14; 30b, 3) 

2ITOTM (4b, 7 [Crum SAA 2 BO/Kasser S 0 M])_ 

aber: 2ITOOTOy (8a, 10; 34b, 10) und NTOOTOy (3b, 8) 

XNXY (20a, 15 [Crum S]) 

COCM [fiir KOOC4] (8b, 12 [Crum B]) 

Vgl. sogar I'CXK (4a, 13)! 

Jedoch stets: XX- (lb, 5; 22b, 6; 35a, 12; 38a, 6); CDCD 4 ! (10a, 2); KXX* 
(35a, 13; 40b, 5); MXXX6(15b, 16; 57a, 16); 066116 (34a, 12); OyXXB 
(2a, 13; 2b, 6; 7b, 12f.; 14a, 7f.; 19a, 6; 20b, 3; 23a, 16; 40a, 7; 43b, 11; 
57b, 7); OyHHBe (11a, 12); 200K6 (17b, 10); XOO- (4b, 13; 5a, 5); 
XtDtDpe (10a, 4). 

H 

In diesen Zusammenhang gehoren auch bestimmte Verbesserungen: 2HT6 
o o 

(sic) (30b, 3); (l)On (sic) (34b, 14); TOTOy (sic) (40b, 9). Derselbe Sach- 
verhalt, namlich partielles Fehlen der Vokalverdoppelung, begegnet uns 
iibrigens auch in P. Bodm. 19 und 21 (vgl. Kasser: P. Bodm. XIX, S. 30f.; 
P. Bodm. XXI, S. 17); fiir uns besonders interessant: MXK6 (P. Bodm. 19 
Mt 24, 8). Solches Fehlen der Vokalverdoppelung ist iiberhaupt im groBen 
und ganzen typisch fiir alte literarische imd fiir nichtliterarische sahidische 
Texte. (Vgl. Kahle: Bal. 61 f. [Xfiir XX]. 67 [6 fiir 66]. 76f. [Hfiir HH]. 83f. 
[O fiir OO]. 91 [CD fiir CDCD]; Till: sa?, S. 46'-.) 

In unserer Hs. findet sich iibrigens gelegentlich auch das Umgekehrte: 
Doppelvokale, wo keine hingehoren. Vgl. (l)CDCDn6 fiir 0)CD!16 (20b, 7; 
43a, 11 [Kasser S S :f ]); 6CDCDM fur ffCDM (8a, 20; 8b, 18). (Vgl. Kahle: 
Bal. 91 [CDCD fur CD], 212 [bes. fiir AJ.) 
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Vokaldehnung 

e-Laut Vgl. Kahle: Bal. 54-56 (H fiir 6 [nach S. 54 besonders typisch 
fiir die Gegend von Hermopolis]). 70f. (H flir 6). Andererseits ist der lange 
e-Laut typisch fiir F! Wir finden in unserer Hs.: 

Hf 62NXM fiir j> 2NXM (21a, 9 [Hp- Kasser S v] ; 62NX> Crum SB/Kasser P 0 ]) 
AHBTK fiir \6BTK (54a, 14f.) 

HMTOyH fiir MNTOye (la, 7 [als normale Form in keinem Dialekt]) 
tl)H fiir Ci)6 (49b, 2 [Crum S f F]) 

GHMSOM fiir ffMffOM (17 b, 2 f. [<SHN- Kasser S vl ]) 

Vgl. n€T6y- (8a, 9; s. oben S. 13) fiir neTOy- (das ist die normale Form 
in alien Dialekten; dennoch mtifite fl6T6y- in derTendenz von BF liegen); 
N6MXY (die normale Form in B!) fiir NMMXy (3b, 18; 20a, 16; 21b, 9f.). 

Das Umgekehrte (vielleicht): TpTN fiir THpTN (4b, 9 [wenn die kleinen 
Striche nicht Tilgimgszeichen sind!]). 

o-Laut Vgl. Kahle: Bal. 82 (CD fiir O). 
oy 

2CDCDN (sic) fiir 2CDOY ON (35a, 4 [Kasser S vl G 2 ]) 

Oy(DN2 fiir OyON2 (6b, 7.10) 

Das Umgekehrte, Kiirzung: 200K6 fiir 2CDCDK6 (17 b, 10). 


Ablaut 


6 -* X Vgl. Kahle: Bal. 68-70 (X fiir 6). Wir finden bei uns: 
X- fiir 6- (Prap.) (14a, 10 [A A 2 ]) 
nxi- fiir nei- (7 a, 3 [B]) 

6KX- fiir 6K6- (19a, 5 [A 2 ]) 
eyx- fiir eye- (49b, 5 [A 2 ])‘ 

NTXpeq- fiir NTepeM- (28b, 9 [A A 2 ]) 

X -+ 6 Vgl. Kahle: Bal. 58f. (6 fiir X). 

X(1)620M fiir XO)X20M (14a, 10 [Crum O/Kasser S 0 P 0 ]) 

TC6B IXT fiir TCXB6 6IXT (17 b, 3 [Crum F]) 

ep62 (sic) fiir 2Xp62 (35a, 11 [Crum S/Kasser S 0 A]) 

X26P62 fiir 2Xp62 (33 b, 4) 


1 Vgl. 6KX- P. Bodm. 19 Mt 19, 19; 6MX- P. Bodm. 19 Mt 19, 13. 
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HintzeSchenke 


Sprofi-G am Wortende 


Vgl. Kahle: Bal. 64 f. Typisch fur den Einflufi von A A 2 . 

COOVN6 fiir COOVN (4b, 5; 8b, 16; 22b, 18; 50b, 16 [Kasser S 0 P 0 ]) 
OyHHB6 ftir OyHHB (11a, 12) 

Oy(D(l)6 fiir OyCDO) (9 b, 4; 31b, 10 [Crum S A 2 ]) 
xxoye fiir XXXy (3b, 8; 6b, 19 [Crum S A A 2 /Kasser P^]) 


Sprofi-U 


Vgl. zum allgemeinen Rahmen Kahle: Bal. 102-105. 
eXNNenCDp fiir eTXGNentOp (21a, 8 [vgl. Kahle: Bal. 73f. 132])i 
Mnxf fiir nxi'Jlb, 7 [vgl. Kahle: Bal. 124]) 

N6HNTXT6TNXOOY fiir N6NTXT6TNXOOY (17a, 8 [vgl. Kahle: 
Bal. 119-121]) 

NNOy^fiir MOy- (39a, 2 [vgl. Kahle: Bal. 119f.]) 

OyX2HH€C fiir OyX2M6C (20a, 5 [vgl. Kahle: Bal. 100]) 
q)OMHT€? fiir tt)OMT6 (8b, 14 [Crum S]) 

XNeynXNTOC fiir XNeynXTOC (28 a, 1) 

Es findet sich jedoch gelegentlich auch das Umgekehrte: 

I16» fiir Mi1€» (2a, 7 [vgl. Kahle: Bal. 159]) 

U)OMT fiir (l)OHNT (21b, 7 [vgl. Kahle: Bal. 105-107; Crum SB (rare)]) 


Die Schreibung des u bzw. w 

In unserer Hs. wird das u bzw. w auffallend haufig plene (Oy) geschrieben. 
Vgl. 

6(I)XOy- (8a, 11) 

xxoye (3b, 8; 6b, 19 [Crum S A A 2 /Kasser P 0(h) ]) 

Mxoyxxy (46a, 10) 

NHOY (19b, 10; 22b, 3; 30a, 11; 39a, 4; 40b, 8) aber: NHy (30a, 9) 
HHOye (15b, 11) 

CNHOY (4b, 9f.; 23b, 7; 33a, 1.9f.; 33b, 10; 34b, 12f.; 45b, 15) 

TXIHOy (9b, 9) 

THOyTN (4b, 19; 6a, 14; 35a, 7.8) aber: THyTN (33a, 2) 

1 Vgl. zur hiesigen Einfachschreibung des Doppelkonsonanten das Umgekehrte in: 
xncgoMTA6 fiir xn<QOMT6 (49b, 3f.). 
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2XTHOV (23b, 1) 

2X2THOY (45 a, 4) 

TXOy fur TXXy (32 b, 9) 

THOy (55b, 9) 

(Natiirlich gibt es auch die sozusagen normale Pleneschreibung: Vgl. N6 
OyM [20b, 9; 56b, 6]; H6T6 OyN [3b, 11]; aber: N€yH [3a, 13]; eyfi 
SOM [41b, 18].) 

Solche Pleneschreibung ist nun in alten Hss. (besonders nach H) auch 
sonst gelaufig. Vgl. Kahle: Bal. 88f.; und neuerdings an einzelnen Formen: 
XXOy (P. Bodm. 21 Jos 24, 12) 

M2XOY (P. Bodm. 16 Ex 14, 11; P. Bodm. 19 passim) 

N60[y-] (P. Bodm. 19 Mt 25, 4) 
peqXNXOY (P. Bodm. 19 Mt 25, 26) 

TXOy ([an Stelle und neben TXXy] P. Bodm. 19 Mt 18, 26) 

2NXOY (P. Bodm. 19 Mt 25, 4) 

XlXeoy (P. Chester Beatty Jos 5, 13; P. Bodm. 21 Jos 6, 18; 7, 13; 10, 
13.25) 

Ungleich interessanter ist die in unserer Hs. daneben vorkommende 
Schreibung yoy. Es handelt sich um folgende Formen: 

Xyoy- (lb, 2?; 8b, 13; lib, 10f.?; 39b, 8; 52b, 5?) 

♦Yoy / [MHHtt)e] (sic) (25a, 17f.) 

6Tpeyoy- (5b, 14; 25a, 15) 
eyoyxne (6 a, 16) 

xxyoy (6b, 16 [Crum (XXOy F)/Kasser (XXOy S 0 vl A O)]) 

Neyoyo (7 b, 19) 

NTXyoy- (32 b, 10) 

NTeyoyajH ([fur MTeyOJH] 50 a, 2) 

Meyoye (32a, 12 [Kasser A2 0(h) ]) 

Txyoye- (40b, 11 [Kasser (Teyoyx* S 0 )]) 

Diese Schreibung kommt auch sonst in alten Hss. vor; aber nur ver- 
einzelt. In der Breite des Vorkommens dieser Schreibung ist unsere Hs. 
m. W. einmalig. Die iibrigen Belege sind: 

XyoyMTOH 0)0)116 (P. Bodm. 16 Ex 8, 11) 

XyoytDN [Imp.] (P. Bodm. 21 Jos 10, 22; Nag-Hammadi-Codex V52,17; 
Prov [Worrell] 24, 76 *) 

AyoyOITO (P. Mich. 136'2 [Orientalia 4, 17ff.]2) 
eyoyKoyT (Bal. 2277)3 

nxyoytDd) 1 ! [= HXOyCDajM] (Berl. Psalter [ed. Rahlfs] 36, 17)3 
1 Vgl. Kahle: Bal. 64. 2 Vgl. Kahle: Bal. 254^. 3 Vgl. Kahle: Bal. 87. 
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Hintze / Sobenke 


NMXyOV (Ryl. 320) 1 

NCXyoyHXM (P. Mich. 1190 2 [Orientalia 4, 0]i) 
nxyoyCDO) (P. Bodm. 19 Mt 17,5) 
nexxyoy (Ryl. 320) 1 
Txyoyxc (P. Mich. 593 [AJSL 46, 245]») 

Teyoyx* (Ev Phil pi. 102,5 [Nag-Hammadi-Codex II]; vgl. iiberhaupt 
Crum s. T\yO) 

TeyoyqjH (P. Bodm. 16 Ex 10, 13) 
xixeyoy (P. Bodm. 21 Jos 10, 19) 

( 2 )xyoyATX mcTeye (Apg 9,42 [M]) 

(Dieses yoy kommt interessanterweise gelegentlich auch in nichtkoptischen 
Texten vor. Vgl. A5Xo<; ’AooutXXio*; OXaxxo*; [P. Boissier Z. 5; U. Wilcken: 
Archiv flir Papyrusforschung 1/1901, S. 168-172]; 6N ONOMATI AOy 
eyoy [Bal. 152 *]. Vgl. weiter dazu B.Lifshitz: Donateurs et fondateurs 
dans les Synagogues Juives, Paris 1967, S. 72 m. Anm. 2) 

Die Frage ist nun, wie diese Schreibung yoy zu deuten ist. Kasser halt 
sie fiir eine Dittographie, d. h. fiir eine Fehlschreibung 2 , wahrend Morenz 
von alter Schreibweise redet. 3 SchlieBlich konnte sich in dieser Schreibung 
aber auch eine bestimmte Aussprache widerspiegeln (etwa eine Verdoppelung 
des w in der Sprache). Beim Versuch einer Antwort muB man m. E. zwei 
Sachverhalte im Auge haben: Einerseits ist namlich nicht zu iibersehen, daB 
diese unsere Schreibung mit der phonetischen Schwache des Halb- 
konsonanten w zusammenhangt. So korrespondiert ja in unserer Hs. selbst 
der sozusagen ,,iibervollen“ Schreibung des w eine gelegentliche Auslassung 

des w. Vgl. ON fiir OyON (22b, 17); AfiirOyA? (30a, 8). Und dazu konnte 
oy 

man noch stellen: 2CDCDN (sic) fiir 2G)OyON (35 a, 4). (Und vgl. im iibrigen 
Kahle: Bal. 85.) SchlieBlich gibt es dasselbe Phanomen bei dem Halbkonso- 
nanten j: Apg (M) schreibt stets lO YAXI6I. Andererseits sollte man wenigstens 
zunachst einmal unsere Schreibung yoy fiir Oy von der Schreibung oyoy 
fiir Oy unterscheiden. Fiir diese andere Schreibung gibt es folgende Belege: 

NOyoyNXOJTe (Berl. Psalter [ed. Rahlfs] 17, 36) 4 
xqoyoyxqjq (Berl. Psalter [ed. Rahlfs] 21,9) 4 
Oyoyp(DM6 (Berl. Psalter [ed. Rahlfs] 42, l) 4 
NCNHOyoy (P. Lond. IV 15651 7 ) 4 
NoyoypoMne (BM 1064) 4 

1 Vgl. Kahle: Bal. 64. 

2 P. Bodm. XIX, S. 29 Anm. 5; P. Bodm. XXI, S. 16. 

3 In: Handbuch der Orientalistik I, I, 1 (1959), S. 95 Anm. 2. 

4 Vgl. Kahle: Bal. 87. 
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TNNAMOVOV (Dt [Budge] 6, 25) 1 
2MOyoy (Le Mus4on 52, 2f.)i 

Nach alledem halte ich es - einer Anregung von F. Hintze folgend - fiir 
erwagenswert, als letzte Wurzel unserer Schreibung yoy ein uw in der 
Spraehe anzunehmen (man hatte z. B. awon als auwon gesprochen). 


Die Schwache des 2 


Auch in unserer Hs. herrscht, was den Buchstaben 2 anbelangt, ein ziem- 
liches Durcheinander, wie es eben typisch fiir alte Hss. ist (vgl. Kahle: 
Bal. 139). Ahnlich wie in unserer Hs. ist der Sachverhalt z. B. im P. Bodm.19 
(s. Kasser: P. Bodm. XIX, S. 34). Im einzelnen findet sich bei uns: 

Metathese Vgl. Kahle: Bal. 149f. 

A26P62 [vgl. Kasser: 62Ap62 S vl (MDAIK 16,320)] fiir 2Ap62 (33b, 4) 
aber: 2Ap62 (46a, 15; 48 a, 2) 

62TN fiir 6T2N (19 a, 12) 

02pAMA? fiir 20pAMA (23 b, 14) 

C020Y fiir COOy2? (9b, 14) 

C(D20y fiir CCDOY2 (4a, 2; 5b, 14) 

OY2AM6M fiir OYA2M6M? (8a, 12) 

OY26 CA2N6 fiir Oy62 CA2H6 (56 a, 5) 

2 CAN6 fiir CA2N6? (22b, 8) 

2CIM6 fiir C2IM6 (Sib, 13) 

Zuwaehs Vgl. Kahle: Bal. 143. 

AM2A26 pAT<i (3b, 17) 

I1APP2HCIA (6 a, 21 f.) 

2 AyO) fiir AyO)? (4b, 6) 

2616 fiir €16? (10a, 9f.) 

262pAI? fiir 2?AI (12a, 4) 

Wegfall Vgl. Kahle: Bal. 139-142. 

(D (DM fiir 2 CD (DM (10a, 2) 

26NBC fiir 26N2BC (19a, 8) 

Naehtrag 

£ 

6p62 (sic) fiir 2Ap€2 (35 a, 11) 

£ 

OYH (sic) fiir OyH2 (57 a, 22) 


l Vgl. Kahle: Bal. 87. 
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A/T und e/K 

A liir T Vgl. Kahle: Bal. i30f. 

NA2A6 (57 a, 2) 

NAepoy- (7a, 5;32b, 11; 39a, 6) 

T Iflr A Vgl. Kahle: Bal. 95. 

T6 fur A6 (6b, 3; 32b, 11) 

TepBH (31a, Ilf.) 

6 Iflr K Vgl. Kahle: Bal. 96f. (typisch fiir die Gegend von Theben bzw. 
die Sphare des Achmimischen). 

ANOtf fiir ANOK (21b, 10; 43b, 5) 

NTAtt- fiir NTAK- (8b, 6) 

<?HM6 fiir KHM6 (12b, 5) 

<yOC<i fiir KOOCM (8b, 12) 

ffU) fiir K(D (39a, 8 [Kasser So]) 

K fiir <? Vgl. Kahle: Bal. 147 (wiederum typisch fiir die Gegend von 
Theben bzw. die Sphare des Achmimischen). 

KN fiir ffN (6b, 2 [Kasser P 0 ]) 

KOn<i fiir <?Onq (lib, 11 [Kasser P 0 ]) 

TAXKO fiir TAAf>0 (7 b, 10 [Kasser (TXKO(O) P 0 )]) 

TAAKOq fiir TAXGOq (6 b, 1 [Kasser (TXKO- S 0 )]) 


Einzelnes 

Ay(D ... A6 (4b, 12f.; 6a, 16f.; 13b, 8f.) Vgl. Apg 4, 13 (Hs. 460). 
6Tp6Q)(JL)(jDN6 [Assimilation] (20a, 9) 

KCD- fiir KA- (54b, 10 [Kasser S vl ]) Vgl. Kahle: Bal. HOf. (EinfluO von 
A/A 2 ; gerade bei KCD haufig). 

N6TOYN2HTOY fiir N6TN2HTOY (7a, 14f.) VVohl kein Fehler, sondem 
Pleonasmus! 

G)C1)B fiir (JDBU) [Metathese] (10b, 3) Vgl. Kahle: Bal. 149f. 
pApxei (39b, 4) 

Aus dieser Aufschliisselung und Analyse der sprachgeschichtlich inter- 
essanten Schreibungen ergibt sich das folgende Resultat: Die Sprache 
unserer Hs. ist ein archaisches, vorklassisches Sahidisch in gelegentlich un- 
orthodoxer Schreibung mit einem betrachtlichen Einschlag aus A/A 2 , einem 
Bchwacheren Einschlag aus F und einem gelegentlichen Einschlag aus B. 
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Die Textform 


Unsere Hs. ist offenbar ein Reprasentant der sahidischen Version der 
Apg. Aber innerhalb dieses Rahmens nimmt sie doch eine bemerkenswerte 
Sonderstellung ein. Ihr charakteristisches Verhaltnis zu der sonstigen Tra¬ 
dition der sahidischen Apg kann durch die folgende Tabelle anschaulich 
gemacht werden: (Die Richtung der Betrachtung ist dabei so: Wie verhalt 
sich unsere Hs., wo Hs. 16 und Hs. 4 auseinandergehen? Wem von beiden 
folgt sie? Folgt sie keiner von beiden, ist sie dann durch irgendwelche 
anderen sa Hss. gedeckt?) 

168mal geht sie zusammen mit Hs. 16 (und zwar, wo Hs. 4 nicht mit Hs. 16 
iibereinstimmt); 

66 mal geht sie zusammen mit Hs. 4 (und zwar, wo Hs. 4 von Hs. 16 ab- 
weicht); 

45mal geht sie zusammen mit irgendwelchen anderen sa Apg-Hss. (und 
zwar, wo unser Text sowohl von Hs. 16 als auch von Hs. 4 ab- 
weicht); 

239mal steht sie fur sich allein. 

In dieser Zusammenstellung sind alle Schreibvarianten mitgezahlt. Von 
den 239 Sonder-LAA sind die wichtigen Schreibvarianten bereits zur 
Sprache gekommen, von den Textvarianten, die die Textform unserer Hs. 
bestimmen, seien die wichtigen und interessanten zusammengestellt und je 
nach Relevanz kurz besprochen! 


Lesarten , die filr die gesamte Textgeschichte 
der Apg relevant sind 

4a, 5/6 (= Apg 3, 12): AqOY<DO)[B NNA]2pN HXAOC THpH. Dabei ist 
THpM ein wilder Zusatz (s. den nachsten Abschnitt!), den unsere Hs. einzig 
mit der bo Hs. S teilt. Im ubrigen geht unsere Hs., wie iibrigens auch die 
bo Uberlieferung (auBer F S T 1 ), mit dem normalen und fast von der Ge- 
samtheit der Zeugen vertretenen griechischen Text, wahrend die iibrige sa 
Uberlieferung (auBer sa 54 mit seinem Mischtext) unter den differierenden 
LAA des kleinen Restes der Zeugen, zusammen mit dem Altlateiner gig, 
eine ganz extreme Position bezeichnet. 

3 Hintze/Schenke 
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4a, 11/12 (= Apg 3, 12): CTpC^MOOUJC entspricht dem normalen tov 
neqmaxelv avxdv. Das Fehlen dieser Wendung in sa rell (und M) hat in der 
sonstigen t)berlieferung keine Stiitze. So findet sie sich parallel zu unserer 
Hs. selbstverstandlich auch in bo: 60p6 <j>(f1)XI MO(l)l, nur da6 hier, im 
Unterschied zu unserer Hs., die schmal bezeugte v. 1. rot; neqmaxelv xovxov 
(E e (d) vg Ir 1 * 4 Cassiod) vorausgesetzt ist. 

5a, 13 (= Apg 3, 23): NCXXOC = bo: H6CXXOC (gegen sa rell: I1XXOC) 
[wahrend M ganz anders ist] entspricht dem grieehischen ix xov Xaov avxrjq 
(307 610 453 614 255 p) bzw. ix xov Xaov avxov (467 1845 Or). 

6 a, 3 (= Apg 4, 9): 2IT[N THO]YTN = 6BXX 2IT6 THNOy (M) = dtp 9 
(bzw. t5 <p 9 ) vpd>v (D E pc it sy aeth(?) Ir 1 * 1 ). Hier folgt unsere Hs. einem 
relativ schmal bezeugten Text (sekundarer Zusatz), wahrend nicht nur sa 
rell, sondern auch bo die normale Textform bieten. 

6 b, 13 (= Apg 4, 17): 6TB6 N6K1)[X]X6. Vgl. die an gleicher Stelle sich 
findende Hinzufiigung von ra qrj/j,axa xavxa f bezeugt von E h gig p sy h mg 
Lcf; und zwar hat h: verba istorum; und sy h : sed ne amplius sit divisio in 
populo ( mg add: propter sermones hos). Unsere Hs. scheint eine doppelte 
Einwirkung eines solchen Textes zu reprasentieren, denn schon die Wendung 
NN6(epe) n(l)XX6 MOO(l)6 (bo: NT60)T6M ni2(DB CO>p 6BOX; M: NN6 
N6IC6X6 COp 6BXX), in der unsere Hs. mit sa rell ubereinstimmt, durfte auf 
ihren EinfluB zuriickgehen. Vgl. noch sy p : sed ne amplius exeat fama haec 
(unter Auslassung von elg x. X.). 

11a, 4 (= Apg 6, 6 Anf.): XyCO gegeniiber sa rell: NXI. Vgl. als einzige 
Parallele (wenn sie stimmt) aeth: and they set them (nach Horner: sa). 
Unser Xy€D (gegeniiber dem NXI) ist eine der anderen normalen Weisen, 
wie der in der Apg so haufige relativische AnschluB im Koptischen (sa) 
wiedergegeben wird. An den 52 Stellen (E. Haenchen: Die Apostelgeschichte, 
MeyerK III 14 , 1965, S. 108 5 [auBer 19, 25]) gibt Hs. 16 z. B. das Rel. Pron. 
folgendermaBen wieder: 12mal Dem. Pron. + Rel. Pron.; 9mal Dem. Pron.; 
5mal nichts; 2mal Dem. Pron. + A6; 3mal Dem. Pron. + <?6; 6mal Pers. 
Pron. + A6; 2mal Pers. Pron. + (>6; 9mal A6; 4mal Xy(D (1, 11; 7, 39; 
21,32; 28, 23). 

15a, 8/9 (= Apg 7, 46): Xy(D X^fflNC. Eine singulare LA, die wohl auf 
einem Versehen, und zwar noch innerhalb der grieehischen Version ( evgev - 
evqelv), beruht, wie es (ahnlich) auch x reprasentiert, wo «/ fjxrjaaxo zu- 
nachst versehentlich ausgelassen worden war und dann nachgetragen ist. 

17a, 5 (= Apg 8,23): MMppc. Vgl. als einzige Parallelen (wenn sie 
stimmen) aeth: into the bond; arm: in the knot (nach Homer: sa). Man 
kann hier fragen, ob wir es in unserer LA mit dem Produkt einer inner- 
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sahidischen Entwicklung zu tun haben, oder ob dahinter ein (sonst nicht 
bezeugtes) griechisches ra ovvdeajua steht. 

20b, 16/16 (= Apg 10, 2): Unsere LA 2M [nXAOC] (die auch M bezeugt) 
entspricht der LA b rq> kaq> (181 gig p). Allerdings konnte unser 2M an 
Stelle des gewohnlichen M- (sa rell) auch bloB eine Schreibvariante infolge 
der Schwache des Z sein. 

21a, 11 (= Apg 10, 10): Wahrend sa rell die LA in&ieoev ... i. (ft E al 
lat sy) bzw. enecrev . . . i. (460 pc Cl) und bo (rell: AM(l)(Dni (A6) NX6 
OyT.) die LA iyivero ... i. (a A B C 81 181 al) reprasentieren, vertritt 
unsere Hs. mit M bo (A 26: AMI (A6) NX6 OyT(l)MT) p*s aeth die LA 
ijA&ev . . . Sxaraoig. 

21b, 2 (= Apg 10, 17): Ay]MOYT6 [Ay(l). Vgl. M (2Ay€l 2Ay(l)IN6) 
und die ahnliche Verdoppelung diegcoTijoavreg xal /ud&ovret; bezeugt durch 
51 42 234 605 630. 


24a, Fragm. 2,6 (= Apg 11, 11): Unsere LA [61C] 6*6 kann als normale 
Ubersetzung von xal Idov gelten. Unsere Hs. setzt anscheinend einen Text 
ohne igavrfjs voraus; vgl. als einzige auBere Stiitze 216, wo das igavrfjs 
erst auf avdgeg folgt. Andererseits wird die LA von sa rell m. E. erst ver- 
standlich auf dem Hintergrund einer Wortstellung xal i£avrfj<; idov, wie aller¬ 
dings nur Epiph sie bezeugt; vgl. aber das sozusagen doppelte „siehe“ in bo 


29b, 6 (= Apg i3, 35 Anf.) : 6MX0D. Was das Fehlen des X€ betriflFt, so 
reprasentiert unsere Hs. (zusammen mit Hs. [sa] 473) die LA von D sy p , 
wahrend sa rell die von p 7 '* § pc und bo die von C ft E pi vertreten. 

Was das 6^- betriflFt, so ist bo (0: 6M-) bzw. bo (NT: AM-) parallel; dem- 
gegeniiber haben M bo rell (auBer F S: NAM-) wie sa rell M-. 

31a, 9/10 (= Apg 14, 6 Anf.): Ay6IM6 Ayn[CDT (ohne Ay(D oder ahn- 
liches dazwischen, wie sa rell es haben). M ist tibrigens ganz anders! Vgl. 
nun: 


einerseits: 

ovvtdovreg xareqwyov 
und dementsprechend 
bo: 6TAYNXY ( A6 ) 


andererseits: 

D*: ovviddvreg xal xazdqwyov 
d: intellexerunt et fugerunt 

h: intellexerunt [et fugerunt] 

gig: intellexerunt et 


Vielleicht stellt unsere LA eine Anpassung an den neutralen Text dar, 
w^ahrend sa rell den westlichen Text reprasentieren. 

31a, 11 (= Apg 14, 6): Ay](D XyCTpA. Diese LA findet sich sonst nur 
noch sy aeth (nach Horner: sa). Liegt hier etwa ein falsch verstandenes 
*xal . . . xal . . . zugrunde? 

3 * 
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31 a, 12/13 (= Apg 14, 7 Anf.): *Y6Y[V|r[r]eX[IZ6]. Was das Fehlen 
des xai/xyiD betrifft, so geht unsere Hs. hier nur mit bo (aufier L g F P S) 
zusammen. Hinsichtlich des Tempus ist die einzige Parallele der Vulgata- 
Codex Fuldensis (evangelizaverunt). 

35a, 11 (= Apg 15, 29): Es fehlt in unserer Hs. (mit bo!) die sog. goldene 
Regel, obgleich sie fur nvixxcbv das charakteristische sa N60JXYMOY 
(gegeniiber bo: NICOX2) hat. 

Da dies wohl die wichtigste LA unserer Hs. ist, muB ihre Relevanz hier 
verdeutlicht werden. Sie ist ein bedeutsames neues Glied in dem Komplex 
der Uberlieferung des sog. Aposteldekrets. Dieser Katalog von vier For- 
derungen begegnet in der Apg im ganzen dreimal, mit kleinen Varianten, 
aber in der Sache vollig gleich: 

15, 20 al8 Yorschlag; 

15,29 als Bestandteil des Briefes der Gemeinde von Jerusalem; 

21,25 als Erinnerung fiir die Leser der Apg an diesen Brief. 

Und in der Textiiberlieferung des Katalogs gibt es nun zwei uberaus 
interessante Phanomene: Bestimmte Textzeugen lassen das Erstickte weg, 
und bestimmte Zeugen haben am SchluB die goldene Regel in negativer 
Form. Das sieht im einzelnen folgendermaBen aus: 

15, 20 fehlt xal nvixxov in D d gig Aristides Ir Ambst Ephr Ambr Aug 
15, 29 fehlt xal nvixxcbv in D d 1 vg™ 8 georg Ir Tert Cypr Ambst Ephr 
Pacian Hier Aug 

21 , 25 fehlt xal nvixxov in D d gig georg (Ambst) Aug 

15, 20 ist zugesetzt xal Saa dv juij ftiXartiv eavxolg ylvsa&ai exiqoig fiij noielv 
in (D) 322 (630) (945) (1739) ar (d) (sa) aeth Aristides Ir Porph Eus Ephr 
15, 29 ist zugesetzt xal Saa jurj &6\exe eavxolg ylveaftai Mqoig jui) noielv 
in (D) (614 2412) (630) 945 1739 ar h 1 p ph (d) vg” 188 sy h sa [aber eben 
mit Ausnahme unserer Hs. P. Ber. 15926 = sa 43 ] aeth (Ir) (Cypr) 
Porph Eus (Ambst) 

21, 25 ist zugesetzt - nichts und nirgends. 

Aus dieser komplizierten Bezeugungsskala ergeben sich zunachst zwei 
Schliisse: 1. Die Auslassung des einen und die Zufugung des anderen ent- 
sprechen einander und gehoren ursprunglich zusammen, d. h. bilden zu¬ 
sammen eine besondere, der kurzen Form der anderen Hss. gegeniiber- 
stehende lange Textform. 2. Diese lange Textform gehort zu dem besonderen 
,,westlichen“ Apg-Text. Wie dieser selbst ist diese lange Textform des 
Katalogs sekundar. Sie ist eine ,,Verbesserung“ des ursprunglichen Textes. 
In diese selbe Richtung weist auch der Sachverhalt, daB der Zusatz dem 
westlichen Text in 21,25 fehlt: die ,,Verbesserung“ ist eben nicht voll- 
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standig durchgefuhrt. Sie hat den Sinn, dem urspriinglich kultisch-ritueU 
gemeinten Katalog (Blut = BlutgenuB) einen moralischen Sinn (Blut 
= BlutvergieBen) aufzupragen. 

Ahnlich wie viele andere Textzeugen ist nun der gewohnliche sa Text 
hier im Aposteldekret halb-westlich: Er hat das Erstickte und dennoch die 
goldene Begel. Unsere Hs. macht indessen diese Halbheit nicht mit. Leider 
ist 15, 20 iiberhaupt nicht und in 21, 25 nicht das fur uns wesentliche in 
unserer Hs. erhalten. Dann konnten wir das noch sicherer sagen. Aber die ent- 
scheidende Alternative ist nun: Reprasentiert innerhalb der sahidischen t)ber- 
lieferung der Apg, was die Form des Aposteldekrets anbelangt, unser Kurztext 
das Ursprungliche - dann wiirde der gewohnliche halb-westliche Text auf 
sekundarem Einwirken der westlichen langen Textform beruhen oder stellt 
unsere Textform eine ,,Reparatur“ dar, d. h. eine Korrektur der gewohnlichen 
sa Textform an Hand von und in Richtung auf den sog. neutralen Text? 

39b, 6/7 (= Apg 18,26): Nffl np[ICKIXXA MN XKyXXC. Wahrend die 
meisten sa Hss. die LA von $ D pi gig sy bieten, folgt unsere Hs. zusammen 
mit [sa' 1 ? (sa 6 ?)] bo der LA von p 74 s A B E 33 vg aeth. 

40a, 4 (= Apg 19, 5 Anf.): N]T6poyC(DTM (ohne folgendes A6). Auch 
bo hat das A6. Es (bzw. seine Entsprechung) fehlt iiberhaupt nur noch 
beim Altlateiner d. 

49a, 6/6 (= Apg 23, 18 Anf.): X t IXMX]2T6 S6. Das S6 entspricht dem ein- 
heitlich bezeugten griechischen oHvl Vgl. bo: N0CW M6N OyN. 

60b, 13 (= Apg 24, 9): (ohne 6yX(D MMOC vor dem) X6. Auch bo hat 
nur X6. Sie stimmen darin iiberein mit der griechischen Minuskel 1829, die 
das gewohnliche <p&oxov teq auslaBt. Demgegeniiber reprasentiert die LA von 
sa rell: 6yX(D MMOC X6 eben dieses norm ale griechische tpdaxovreg. 


Wilde Zusdtze 

Der folgenden Zusammenstellung ist zweierlei vorauszuschicken: Einer- 
seits enthalt die gewohnliche sa Apg-Version schon derartige Zusatze; 
andererseits ist das Vorhandensein solch wilder Zusatze auch in anderen 
alten koptischen Bibelhss. zu konstatieren (vgl. Kasser: P. Bodm. XVI, 
S. 14f.; P. Bodm. XVIII, S. 20; P. Bodm. XIX, S. 38). 

lb, 16 (= Apg 2, 25): 2N NC^fAJXMOC. Derselbe Zusatz findet sich auch 
inM! 

6a, 20/21 (= Apg 4, 12): 6IMHTI cnxT. Interessanterweise findet sich 
auch in M: XMMHT1 H6I. 
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17b, 6 (= Apg 8, 31): 62px]l 21 <f>ApM[A], 

19 b, 12/13 (= Apg 9, 29): AyCD He^CBCD. 

22b, 6 (= Apg 10, 33): 0)ApO6[l. 

28a, 12 (= Apg 13, 14 Ende): 62pAl'. 

33a, 3 (= Apg 16, 1): 6IMHTI NT€TNMOO](l)[e. bo, ganz andere, 
folgt hier dem neutralen Text, wahrend sa ja die westliche Form hat. Wenn 
unsere Erganzung (aus Raumgrunden erfolgt) richtig ist, dann handelt es 
sich um eine einfache Verdeutlichung. Einen anderen (westlichen) Zeugen 
mit doppeltem idv firj (M eingeschlossen) gibt es nicht. 


Innersahidische Sonderlesarten 

2 a, 2/3 (= Apg 2, 30): AHNOYT6 0)p]K NAH 2N OyA[NA]0); eine bloBe 
Umstellung. bo und M haben dieselbe Stellung wie sa rell. Die Wortstellung 
nnserer Hs. hier ist freier. 

20b, 18/19 (= Apg 10, 3): 2M [nCZOOy]; gegeniiber sa reU: MnCZOOy. 
Es ist indessen moglich, daB wir hier gar keine andere LA vor uns haben, 
sondem nur eine andere Schreibung infolge der Schwache des Z. 

29a, 7 (= Apg 13, 27): T6CMH. Nirgends sonst bezeugt! Entweder ein- 
faches Versehen oder Verschlimmbesserung unter dem Eindruck des vorher- 
gehenden singularischen riA6l. Jedenfalls wahrscheinlich ein rein inner- 
koptisches (innersahidisches) Phanomen. 

30a, 22/23 (= Apg 13, 45): Vgl. 

unsere Hs.: N6T6 -H- XU) MMOOy UG\ nAy]AO[C 

gegeniiber sa rell: N€T6pe flAyAOC XO) MMOOy 

und bo: NH 6NAp6 PAyAOC XU) MMG)Oy 

und M: N6T6 flAyAOC XCO MM Ay 

und griechisch: rolg tino IlavXov XaXov/nivoig 

Die von unserer Hs. gebotene Konstruktion ist freier in bezug auf die 
griechische Vorlage. 

32 a, 7 (=» Apg 14, 18): 6TM]Tp6y(l)(DT; gegenuber sareU: 6TMa)(D(OT. 
Vgl. andererseits bo: 6C1)T6M(1)G)T; M: 6TM6p oyCIA; griechisch: rov 
juij frveiv. Unsere Hs. ist hier pleonastisch. 

32 a, 11 (= Apg 14, 19): MflB[0]A; gegenuber sarell: flBOA. Vgl. anderer¬ 
seits bo: CABOA (bzw. (1) A CABOA P); M: flflAA; gr. %a). 

39a, 5/6 (= Apg 18, 19): CfHGJAXC. Diese LA hat keinerlei auBere Ent- 
sprechung, ist also wohl ein innersahidisches Phanomen. Diese unsere 
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Wendung ist abhangig von dem An. B(1)K 62., und das bedeutet die Um- 
kehrungdesgriechischenUnterordnungsverhaltnisses (siaeX&wv ... dieX6£axo). 

39a, 8 (= Apg 18, 21): AHffCl) N[NH; gegeniiber sa rell: AHKA NH bzw. 
NAI. 

46b, 2 (= Apg 21, 27): 6AYC6Y2. Es gibt in der Gberlieferung kein 
dementsprechendes dvyx^ovreg. Wenn das 6 nicht einfach eine Dittographie 
ist, dann hat man hier wohl den (innersahidischen) Versuch einer Glattung 
des asyndetischen (Entsprechung von xat fehlt; bo hat 0y02) Aye. . . . 
Ay6IN6 zu sehen. 

46b, 6 (= Apg 21, 28): RJNOMOC [MN HXAOC. Das Besondere ist hier 
die Reihenfolge! Diese Vertauschung ist sonst nicht bezeugt. Vielleicht be- 
ruht sie einfach auf einem Versehen. 

46b, 16 (= Apg 21, 30): Nn[BOX; gegeniiber sarell: riBOX. Vgl. anderer- 
seits bo: 6BOX &6N ; griechisch: ££co. 

49a, 4 (= Apg 23, 17): 0)Hp]6 KOyei Mn[X.; gegeniiber sa rell: 0)Ufe 
(1)HM (620yN) tt)A nx. Vgl. andererseits bo: £6X(l)l(H)pi 6£OyN tt)A 
MIX. ; griechisch: rov veavlav rovrov (fmaye) nqog rov Was die Proposition 
anbelangt, so kann man, da sich ja U)A und nqig entsprechen, hinsichtlich 
unseres M- auf die LA elg rov x- (88 915) verweisen und dann weiter fragen, 
ob etwa unsere Hs. ein rq> %• voraussetzt. 

49a, 16 (= Apg 23, 20): NrN ; gegeniiber sa rell: X6KAC 6K6 - 

\ ciNc n*. 

Vgl. andererseits bo: 20n(JDC NT6K1NI M-; griechisch: dncog . . . xara- 
yuyxiQ. Unsere LA steht hinsichtlich der Konstruktion zwischen sa rell 
und bo. 

49b, 4 (= Apg 23, 24): C6B[T6; gegeniiber sa rell: (6)COBT€ N-. bo 
ganz anders: NC6(>I (A6) N-. 

54a, 4 (= Apg 26, 22): 6A2[6 pAT. Es gibt kein earrjxbai als Voraus- 
setzung unserer sa LA in der griechischen Uberlieferung. Wenn hier nicht 
einfach ein (6)1 ausgefallen ist, diirfte es sich um einen Glattungsversuch 
der gewohnlichen sa Version handeln, die ja das griechische Abhangigkeits- 
verhaltnis auf den Kopf gestellt hat: 

. . . . . . £arrjxa - (laqrvqojuevog 

AIMAT6 . . . 61A26 pAT . .. 6ip MNTp6 (sa rell) 

6TAI61 . . . AI02I 6pAT . .. 616p M60p6 (bo) 

57 a, 9 (= Apg 28,26): 6X6X[NAC(DXM (Fut. II); gegeniiber sa rell: 
X6XN(N)AC. (Fut. I). Vgl. andererseits bo: 6p6X6N6C. (Fut. III). 
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Sonderlesarten, in denen sick unsere Handschrift 
mit der bohairischen Version berUhrt 

2 a, 12 (= Apg 2, 33): 6AHXI = bo (auBer A): 6AH<?I = griechisch: Xaficbv 
(einhellig bezeugt). Vgl. demgegeniiber sa rell: AHXI; M: 2AHXI; bo (A): 
AHffl. 

2b, 7/8 (= Apg 2, 39): M[N N6TN6IO]T6 AytD; om sa roll. Aber vgl. 
Ape nepHT TAP 0)AH N6N MN N6N(l)Hp6 (M) 
epe nepHT TAP (l)OOn NHTN MN N6TNU)Hp6 (sa rell) 

4>o)T6n rxp ne maxi) ngm n6T€nio^ (bo [A t . 2 *]) 

<j><DT€N rxp ne muxi) N6M N6T6N(i)Hpi (bo [L g T* A 2 mg &c.]) 

Es findet sich sonst kein© einschlagige Variante; weder bei Griechen noch 
anderswo. Unsere Hs. hat also wohl die LA von bo (A) mit der gewohnlichen 
kombiniert. 

6a, 23 (= Apg 4, 13) : 6[yeiM6; entspricht bo: 6TXy-undM: 62Xy- 
und griechischem: xaraXafidiiEVoi (einhellig bezeugt). Demgegeniiber sa 
rell: xy-. Aber unsere Hs. braucht hier nicht bo vorauszusetzen. Sie kann, 
wie M seinerseits zeigt, auch direkt auf den griechischen Text zuriickgehen. 

11a, 11/12 (= Apg 6, 7): OyMHH(l)6 A6 6[NX(J)0) t l; entspricht M: 
OYMHO)6 A6 6NAU)OH und bo: OyNIC^f A€ MMHtl) und dem grie- 
chischen: noXvg x{d)e 6%Xo<;. Demgegeniiber fehlt bei sa rell das A6. Auch 
hier bedeutet Obereinstimmung mit bo nicht notwendig Abhangigkeit. 

18a, 7/8 (= Apg 8, 40): 2N finO[XIC = bo: £6N NIHOXIC. Demgegen¬ 
iiber sa rell: NMHOXIC = dem griechischen (evrjyyeXlCero) rag n6Xeig. Ganz 
anders M: KXTX noXIC. 

19a, 10 ( = Apg 9,19 Anf.): N[T6p]6 t IOYU)M (ohne vorhergehendes 
Xy(D); entspricht bo (A): GTAHtfl NOyape und M: eeXMOyOM. Dem¬ 
gegeniiber haben sa rell vorher XyCD; und das entspricht bo (L 8 T* &c.): 
0y02 6TX t l6“l NOy^pe imd griechischem: xal Xafiwvr. (einhellig bezeugt); 
ungefahr entsprechend auch bo (F S): 0y02 X<l6i NOy^pe. Eine solche 
Ubereinstimmung kann natlirlich auch Zufall sein; oder man konnte auch 
einen griechischen Text ohne xal als Vorlage postulieren. 

30a, 10 (= Apg 13, 42): 6Tp6qX]0) (ohne folgendes epOOY); ent¬ 
spricht bo (AO): 21 NX NC6CXXI. Demgegeniiber haben sa rell BpOOy; 
entsprechend M: 6Tp6HXCD N6y und griechischem avroig (einhellig be¬ 
zeugt); in etwa auch bo (L 8 T l &c.): 21NX NC6CXXI N6MO)Oy NNXICXXI. 
Sollte die Obereinstimmung doch auf das Konto einer griechischen Quelle 
(ohne avrolg) gehen? 
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31b, 13 (= Apg 14,14): Ayn(JD2 NN[6y20]6IT[6; entspricht bo: 
Ay<f>(D£ NNOy2BG)C und M: 2Ayri02 NN6Y2A1T6. Demgegentiber sa 
rell: Xyn62 N6y2. . 

34b, 13 ( = Apg 15, 23): [N6]T2N TA.; entspricht bo (A B a G): NH 
6TXH &6N TA .. Demgegentiber sa rell: 6T2N TA. und bo (L 8 F K P S): 
6T &6N TA. bzw. bo (r N 0 T 26): 6TXH £6N TA . . 

34b, 14 (= Apg 15,23): N[N6T]0)OOri; entspricht bo (T 4 T G N 0 T): 
NN1CNHOY NI6BOA £€N. Demgegentiber sa rell: (N)6T(l)OOn und bo rell: 
NICNHOY NI6BOX £6N. 

35a, 12 (= Apg 15, 29): KAACDC T6TNAAC; vgl. bo: (N)T6T6N6p 2(DB 
(N)KAAG)(0)C. Demgegentiber sa rell (auBer 4): T6TN(N)A(€)p Cl)Ay, 
wahrend der einhellig bezeugte griechische Text e8 7iQd£e(a,rj)re ist. Das 
Verhaltnis unserer Hs. zur bo Version ist hier zugleich durch Uberein- 
stimmung und Unterschied bestimmt. Unsere Hs. sieht hier eigentlich wie 
eine Version ftir sich aus, mit genauerer Wortstellung. 

36b, 11 (= Apg 15, 38): 6n3(DB; entspricht bo: 6ril2CDB. Demgegentiber 
sa rell: (2,6)M<J>(n2)U)B. Vgl. griechisch: elg to tQyov (keine betreflfende 
Variante). 

46a, 12 (= Apg 21,24): [21N]A NTOy[26K6 X(l)OY; entspricht bo: 
31NA NC6^(2)6(H)K XCJDOy. Demgegentiber sa rell: 6Tpey2. . Dies ist ein 
sehr interessanter Sachverhalt! Innerhalb der Ubereinstimmung zwischen 
unserer Hs. und bo hat unsere sa Hs. den bo Konj., wahrend der bo Text 
die sa Konj.-Form (genauer: S [B] A 2 F) aufweist. D. h. aber, der bo Text, 
der auf unsere Hs. eingewirkt hat, ist nicht ohne weiteres der uns heute vor- 
liegende. 

52a,5(= Apg 25, 6): 6]Tpey[6IN6 (vgl. 32a, 7) = bo: eepoyiNl. Dem¬ 
gegentiber sa rell (-= 16): 66IN6. Der griechische Text ist ax&fjvai (einhellig 
bezeugt). - 

Um den Wert des in alledem registrierten Sachverhalts zu ermessen, muB 
man sich vergegenwartigen, daB im Licht der offenkundigen Querverbin- 
dungen, ja direkten Abhangigkeit, zwischen unserer sa Hs. und der bo Apg- 
Version auch die wenig auffalligen und an sich mehrdeutigen Uberein- 
stimmungen Gewicht bekommen. Und das Bild wird erst vollstandig, wenn 
man sich auBerdem mm noch die markanten Falle ins Gedachtnis ruft, wo 
unsere Hs. zusammen mit bo gegen sa rell einer bestimmten griechischen LA 
folgt. Das alles bedeutet zunachst einmal, daB unsere Hs. die Existenz einer 
bo Apg-Version schon in dieser frtihen Zeit (4. Jh. [s. S. 31]) bezeugt. Diese 
Erkenntnis ist wichtig, weil die vorhandenen bo Apg-Hss. samt und sonders 
sehr jung sind (die alteste stammt aus dem 12. Jh.). Freilich trifft uns diese 
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Einsicht nicht unvorbereitet. Auch aus zweien (fa 46 [4./5. Jh.]) der drei 
Bruchstiicke der fa Apg-Version, die mit der bo vollig parallel geht, hat man 
schon Schliisse in derselben Richtimg gezogen. 1 Und es setzt sich in der 
modemen Forschung in Verbindnng damit hinsichtlich der (wegen des 
jimgen Datums der bislang bekannten bo Bibel-Hss. problematischen) Frage 
nach dem Alter der bo Bibeliibersetzung liberhaupt mehr und mehr die 
t)berzeugung durch, im wesentlichen veranlaBt durch die (iiberraschende) 
Entdeckung alter bo Fragmente bzw. Hss. (der jiingste derartige Fund ist 
der P. Bodm. 3 [bo JohEv]), daB sie kaum wesentlich jiinger als die sa sein 
diirfte. 2 

Nim vermittelt unsere Hs. aber zugleich auch Einsichten in die Art und 
Weise des Kontakts zwischen sa und bo Apg-Version. Hier wird bedeutsam 
die Ubereinstimmung unserer Hs. mit ganz bestimmten bo Hss. bzw. 
Hss.-Gruppen gegen bo rell, aber auch die erstaunliche ,,Verkehrung“ der 
Konj.-Formen (in Apg 21, 24). D. h. namlich, der bo Apg-Text hat — 
ahnlich wie der sa - seine Geschichte gehabt und Wandlungen durch- 
gemacht, und in der Friihzeit gab es beiderseits noch keine festen Fronten, 
vielmehr kam es da und dort, wiewohl jede der beiden Versionen ihren 
eigenen Ursprung hat, zu einem gegenseitigen Geben und Nehmen. DaB 
man sich die Verhaltnisse iiberhaupt so vorzustellen hat, zeigt ja von einem 
ganz anderen Ende her auch das merkwiirdige Bohairisch des P. Bodm. 3, 
das Kasser eben nur so erklaren kann, daB dieser Text ,,serait la transpo¬ 
sition, dans un bohairique approximatif, d’un modele 6crit en un sahidique 
archaique, faite par un particular qui parlait le bohairique, ou du moins 
le comprenait, mais qui ne parait pas en avoir bien connu Torthographe". 3 

Aber in dieses Wechselspiel der Versionen muB man nun auBerdem noch 
die mittelagyptische Apg-Version (M) einbezogen sehen (im Unterschied 
zur fa, die, soweit wir sie kennen, sich als ein bloBer Ableger der bo offeriert). 
Die Friihgeschichte der koptischen Versionen, sei es der Apg, sei es der 
Bibel iiberhaupt, erweist sich eben, je mehr sich unsere Kenntnis erweitert, 
als immer noch komplizierter als vorher gedacht. Es ist ja bemerkenswert, 
daB unsere Hs. gelegentlich nur mit M zusammengeht. D. h., es gibt wohl 
auch eine direkte Beziehung zwischen unserem Text und M. Auf Bezie- 
hungen iiberhaupt weisen dariiber hinaus aber auch noch die Falle hin, 
wo unsere Hs. mit bo und M gegen sa rell geht, gegeniiber gelegentlichem 
Zusammengehen von sa rell und M gegen unsere Hs. und bo. Dabei stellt 

1 Vgl. Joussen S. 35. 213. 

2 Vgl. Kahle: Bal. 250f.; Morenz in: Handbuch der Orientalistik (I,) I, 2 (1952), 
S. 21 Of.; Joussen S. 213f. 

3 Kasser: P. Bodm. Ill, S. XII. 
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aber M eine Version fiir sich dar (im Prinzip der Gbersetzung bei gleiehem 
griechischen Substrat zuweilen mit bo gehend, zuweilen mit sa, zuweilen 
aber aueh vollig anders verfahrend) und auch eine Textform fur sich 
(namlich einen verwilderten rein westlichen Text, wahrend sa ja „halb- 
westlich" und bo neutral 1 ist). 

SchlieBlich, nach all dem im einzelnen Aufgefuhrten, noch ein zusammen- 
fassendes Wort tiber das mutmaBliche Alter unserer Hs.! Alle Indizien 
(das hohe Format, die Palaographie, die vorkonventionelle Schreibung, 
die archaische Sprache, die besondere, noch nach vielen Seiten hin offene 
Textform) weisen eigentlich in dieselbe Richtung: wie haben es offenbar 
mit einer sehr alten koptischen Hs. zu tun. Genauer kann man das Alter 
dann nur noch schatzungsweise festlegen. Als ,,sehr alt“ gilt fiir koptische 
Hss. die Herkunft aus dem 4. Jh. post. Dann dxirfte wohl auch unsere Hs. 
in das 4. Jh. zu setzen sein. 

Dem im folgenden dargebotenen, nach MaBgabe des als notwendig Er- 
kannten erganzten Text der einzelnen Blatt- bzw. Seitenfragmente unserer 
Hs. ist jeweils ein im Prinzip auf das bei uns Erhaltene bezogener text- 
kritischer Apparat beigegeben. Er soli die sofortige Einordnung unseres 
Textes ins Spektrum der gesamten sa Apg-t)berlieferung ermoglichen. In- 
folgedessen beschrankt er sich auf die sa Textzeugen und verzichtet auf 
die Notierung oflFenkundiger bloBer Schreibvarianten. Er ist im iibrigen 
nach dem Prinzip, tunlichst nur die Altemativ-LAA zu verzeichnen, an- 
gelegt. D. h., es ist zu beriicksichtigen, daB, da unsere sa Textzeugen auBer 
der vollstandigen Hs. 16 und den fast vollstandigen Hss. 4 und 460 nur aus 
groBeren oder kleineren Fragmenten bestehen, das explizite oder implizite 
,,8a rell“ eine variable GroBe ist. Soweit die Textzeugen in Editionen vor- 
liegen, sind die Angaben unseres Apparates danach (falls nicht unzugang- 
lich [s. Literaturverzeichnis]) kontrolliert bzw. fuBen sie darauf, fiir die 
iibrigen bleiben wir vorerst auf die Notierungen in Homers Apparat an- 
gewiesen. 


1 Vgl. jedoch die Einschrankungen von Joussen (S. 216). 
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Blatt la (Act 2, 11-17) 


Zeilenlange ± 22 Buchstaben. Enden der Zeilen erhalten. Ein groCes 
zusammenbangendes Stuck; ein kleines loses Stuck. 

x + 1 “... 6YTAYO NMMNT]NOS [MHN 

OYT6 12 ayhcdcqc a 6] THpoY ay<d ay 
[Afiopei] oyx [NNA2p]N oyx 6YXO) r 
[MOC X6] OY n[6 n]6[l2]CDB 13 2NKOOY6 A6 
5 [6YNO<?]N6<? €YtX]0) MMOC X6 6p6 2H 

[TOY M62 NMpiC] « AMA26 A6 epATM 
[n<?i neTpo]c mn nMNTOYH Aqqi 

[HT6HCHH] 62pAI A<IOYUHl)B NAY 
[X6 Np(DM6] NIOYAAY MN OYON NIM 
10 [6TOYH2 2N ei]\HM MAp6 HAl' Q)(Dn€ 

[6MOYON2 6]BOA NHTN AY«> NT6T[N] 

[XI CMH 6NA](1)AX6 45 N6p€ NAI TAp TA 
[26 AN NOG N]TO)TN 6T6TNM6Y6 
[epoc XnO)OMT]6 TAP MH6200Y T6 
15 [»« AAAA HAl n6NT]AYX[00]<l 2[I]TN 10) 

[HA H6npO<J>HTH]C 17 x[6 C]NAq)CDn6 
[MNNCA NAI H6X6 HNOYT]6 NTA 


2 om A6 4 7 iimntoyh] nMNTOye 10 448 449; nMNTOYei 460; hmntoy6 nxrocto- 

xoc 4; nMHTOYe 443 (so nach Woide; nach Homer: RMNTOY6); nMHTOYeie 490 (so 
nach Wessely; nach Homer: nMNTOYeie) 8 xqoYCDCQB] 6<ixcd mmoc 4 11 6BOX 

NHTN] NHTN 6BOX sa rell 12 Nepe] epe 460 nxi] hxi 490 14 xn-]cpn- 4 

T6] ne 4 16 hbntxy-] necgxY- 4 2itn] 4; cbox zitn 16 sarell 15f. icdhx] 

ICDNX 448 17 NXI] N6200Y 6TMMXY 4 RNOYT6] PX06IC 4 
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36 Hintze/Sohenke 

Blatt lb (Act 2, 22-26) 
t 

Zeilenlange Jh 24 Buchataben. Anfang der Zeilen erhalten. 

(x + 1) 2 2 N]p<l)H6 NT6 I1jy[\ CG)TM 6NX(1)XX6 1C] 

RNXZCDpXIOC Oy[pCDH6 6]XYO[VTOO)M 6] 
BOX 2ITN HNOYT6 6[20YN 6]p(DTN [2pXI 2N 2] 
6N<?OM MN 26MMX6IN [R]N 2 N[ 0 )nHp 6 ] 

6 NXI 6NTX nNOYTC XX[Y 6]B[OX 2ITOOT4 2N] 
T6TNHHT6 KXTX 06 N[TCDTH 6T6TNCO] 
OYN 23 RflXI 2pXi" 2M nO)OX[N6 6TTH(1)] 

RN nCOOYN NT6 HNOYT6 [XT6TNTX] 

xq ezpxT cn<?ix nnxno[moc xtcth] 

10 [X]0)TH XTeTNMOOyfq C 24 HXI HTX 

RNOY]T6 TOYNOCq 6Xq[B(DX 6BOX] 
[NJNNXK6 HriMOY 6[B]OX [X6 N6MN0)] 

(SOM 6Tp6YXMX2T6 [MMOH 6BOX 2ITO] 

OTOY 25 AX YGIA rxp X[U) MMOC 620YN] 

16 epoq 2N N6'|[[X]XMOC [X6 N6INXY 6nXO] 

6IC MnxR[TO 6]BOX [NOYO6I0) NIM X€] 

qcgon h[cx oynxm mmoi ... 


2 exyoy-] xy- 4; exy- sa rell 8 eptuTM] add 2 N zynoTxrH mim 4 7 Mnxi 

zpxi 2 m] nxi jm sa rell 8/11 XT6TNTxxq-nNOyTe] om 4 9 xtctn-] 16; 6XT6TN- 
443 448 452T 460 10 -Nooyrq] 443 452? 448 460; -MOyoyT mmom 16 111. Toy- 

MOCM 6XMBOX 6BOX MN*] TOyNOCS 6BOX 2N NCTMOOyT NM N- 4 12 N6] 16 443 448; 

om N6 4 462? 460 181. ziTOOToy] sitootm sarell 16 epoq] om 460 zn 

NC'pxxMOC] om sa rell 17 qqjon ncx] qtyoon ncx 4 443 452?; «ui 16 460 
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Blatt 2 a (Act 2, 30-36) 

t 

Zeilenlange ± 21/22 Buchstaben. Enden der Zeilen erhalten. Ein groBes 
zusammenhangendes Stuck; drei kleine lose Stiicke. 

(x + 1) 30 .. . AY]«) 6*ICO[OY 

N X6 AnNOYTG CDPJK NAM 2N OYA 
[NA](1) [60MCO GBOA 2]M flKApHOC > 

[NT]6‘»'i'n6 6[2pAI 6]XM flGMepON 
5 [OC] 31 AMCl)pn6IM6 [A]4U)AX6 6TBG 
[TANACT]ACIC RneXC X6 OYT6 R 
[nOYKAAM 2]N AMNT6 OYTG 116 
[TGHCApX N]AY 6nTAKO 32 nAl n6 
[1C R6NTA] I1NOYT6 TOYNOCM HA 
10 [I 6NO)OOn] NAM THpN MMNTpe 
33 6AM[XICG] 66 62pAI 2N TOYSAN 
MnN[OYT6] AY<D CAMXI Rnep[HT] 

RnepriNA] gtoyaab cboa 2 [itm 
ne]jq)[T Aq]ntD2T fineiTAio 
15 [nAI NT(DT]H 6T6TNNAY epOM 

AY[(1) 6T6]TNC(DT[M] 6pOM 34 HA[AY] 

GIA T[Ap A]H nGHT[A]MBO)K 62 p[AI] 

6NnH[OY]6 M[XCD A6 MMOC NTOM] 
xe ne[xe nxoeic MnAxoeic] 

20 xe 2M[OOC MCA OYNAM MMOI] 

35 OJAN'f'tKCD NN6KXAX6 N2YHO] 
n0A10[N NNeKOYepHTG 36 2M oyod] 

PX [«6 MApeqeiMe ... 


I 6M-] om 460 21. 2N oyxNXO) AnNoyTe copK nah sa rell 4 ezpxi] om 4 

5 A<ui)AX6] 6HO)XX6 4 7 n6-] Mne- sa rell 10 6N-] 6N6N- 4 nah] om 460 

II ee] om 4 12 Ayci) ex^xi] Ayco amxi 443 452?; ahxi 16 4 460 14 n6icDT] 

neMGKDT 4 ah-] 6AH- 452 460 16 nto>tn] om 452 16 6pos] 443; om sa rell 

161. NAAyeiA] 4; AAyeiA sa rell 17 neNTAM ] ne neNTAH- 4 18 A6] om 

4 20 nca] 2i 452 460 21 XAxe] xixeeye 460 23 ffe] 16 6 443 460; A6 

452; om 4 

4 Hintze/Schenke 
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Hintze/Schenke 
Blatt 2 b (Act 2, 38-42) 


Zeilenlange ± 19 Buchstaben. Anfang der Zeilen erhalten. 
(x + 1) NAY X] 6 H[6TANOI AyCD MApe] 

noyA noyA [mmidtn xi baiiti] 
CHA 6npA[N Mnx]Q6jC [1C] n[e] 

XC CriKG) 6B[OA NN]6TNNOB[6] 

5 AYC1) T6TNAXI NTACDp[6]A M[fl] 
6HNA 6TOYAAB 39 gp[6 flCpHT] 

TAp Q)On NHTN M[N N6TN6IO] 

T6 AY€D MN N6TNO)[Hp6 Ay(D] 
OYON NIM 6THnO[Y6 NAI 6] 
io Tepe nxoeic ne[NNOYT6] 

NATA2MOY: 40 2fAI [A6 2N] 26N 
[K]6MH(1)6 NO)AX6 N[6Mp] MN 
[Tp6] AYCD N6MCOn[C MM]OOY 
[6]<1X<D MMOC xe OY[XAI 6BOA] 

15 [2]N T6IT6N6A 6T[<?OOM6] « N€ 

[N]TAYO)(D[n] ee epooy [Mnjeqq) 

[A]X6 AYX[I BAf1TIC]M[A A]Y<JD Ay 

[oyo)2 epooy Mne200]Y gtm 

[MAY Ntfl A(1)MT(1)0 M'f]YXH 
20 [« Neyq^oon A6 ne eynjpocKAp 

[T6pi 6TKOINCDNIA MJN606I 
K][MN T6CBCD NNAtlOCTOAOC . . . 


If. Mxpc-xi] mt6tmxi 4 8f. Mnxoeic ic nexc] nic nexc nxoeic 4 5 tgtnaxi] 

nt6tnxi 460 5f. nenNA] 460; neinNA 16 4 71. mn N6TN6iOTe ay<d] on sa 

rell 11/18 26NK6M. - MNTpe] N6200Y <0® NUJAXe N69XU) MMOOy 4 18 Neaconc] 

e<iconc 460 16 G6] ac 451; om 4 19 au;mto)o mYyxh] .npome 6; 

A<9MNT<96 nYyxh 451 21 f. tkoinwnia - NNAnocTOAOc] Erganzungen unsicher; 

T6CBCD NNAIIOCTOAOC MN TKOINOJNIA MIUUDO) MI1061K sa rell 
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Sahidische Apostelgeschichte 
Blatt 3a (Act 2, 44-3, 1) 


Zeilenlange ± 18/21 Buchstaben. Ende der Zeilen erhalten. Ein groBes 
zusammenbangendes Stuck; ein kleines loses Stiick. 

(x + 1) «... AY]€D N6p6 [N 

KA NIM 0)00n NAY] 21 OYCON « AY 
(D N6Y£<?OOM MN N6Y2Y]nAfXONTA 
N€Y'f' MMOO[Y] 6BOX AY<D N6YTCD 
6 Cl) MMOOY OYON NIM KATA 
©e eTepe noya noY* pxpeiA 

[M]M[OC] « MMHN6 AG NGYnpOC > 

[KApTG]pei zj OYCon 2 M nepn 
[€ AYCD] 2M nH6l GYnCDCl) R 
io [noeiK] 6YXi noytpo<|>h 2n 
[ 0YTG]AHA MN OYMNT2AnAO 
[YC] NT6 nGYZHT « 6YCMOY 6 
[n]NOYTG AY(1) NGYNTOY xa 
pic RMAY NNAZpN n\AOC 
is THpq nxoeic ac ncmoyidz 
epoo[Y] NN6[T]NAOYXAV Rmh 
N 6 2i [OYcon 31 neTjpoc 

A6 R[N KJD2ANNHC N]6YNA 

[b]cdk [ 62 pxi enepne] Rxn 

(t«]T[6 . . . 


1 N6pe] epe 16 41. xy<D NeyTCDO)] 16; xyc d NeynciHi) 442? 447? 460; xyTCDU) 4 

10 eyxi] xycD eyxi 4 zn] mn 4 11 mn oy-] m- 4; mn t- sarell 111. mnt- 

2xnxoyc] das t ist nachtraglich eingefiigt 18 NeyNToy] e(o)yNToy sa rell 
15 THp«i] om 460 16 epooy] eTOoroy 378 NN6T-] mhct- 4 18 Ney-]ey- 

460 481 191. Nxn'f'iTe] om 481; HnNxy nxhcit6 4 

4 * 
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Hintze/Schenke 


Blatt 3b (Act 3, 3-9) 
t 

Zeilenlange ^ 18/20 Buchstaben. Anfang der Zeilen erhalten. 

(x + 1) 3 nxi] NT6p[6MNAY 6fl6TpOC MM] 

)0)2ANN[HC 6YHAB(DK 620YN 6M6p] 

ne AMcenc[0)noY e-f- n]am [noy] 

MNTNA * n[6TpOC] AMIO)fM 6[20] 

5 YN 62pAM MN KD2ANNHC ri€X 

AY NAM X6 <?O)0)T 6pON 5 NTO[M] 

A6 AM<y0)0)f 6MM6Y6 X6 6[M] 

NAXI OYAAOY6 NTOO[TOY 6 06] 
TpOC A6 n6XAM N[AM X€ MN OY] 

10 2AT OYA6 MN OYNOY? [0)0011 MAI] 
06T6 OYNTA6IM A6 ['f'NATAAM] 

MAK 2M npAN NIC 06XC [flNA] 
ZOipAIOC MO(l)6 7 XYO) AM[AMA] 

2T6 NT6M61X NOYNAM A[MTO] 

15 YNOCM NT6YNOY A6 AYTA[X] 

po n<?i N6M<yon ayo) Neq^fBC] 

8 AYO) AMMOtfM AM2A26 [f]ATM [AM] 
MOO[Cl)6] AYO) [AM]B[0)K] N6M[AY] 

62 oy[n enepne 6 mmo]oo)6 [ay] 

20 O) 6M[. ... 6MXI MOGC] 6MC 
MOY [6nNOYT€ 9 An\]AOC 


1 nxi] nxi as 460 neTpoc] neTpoc A6 481 3 Das erst© n in cencumoy ist 

iiber der Zeile nachgetragen 2/6 cynabcdk. — kdeannhc] om 4 41. neTpoc — 

KDEANNHC] 443 444? 460; n6TpOC A6 XH6ICDPH USW. 16; neTpoc A6 HN KDEANNHC 
xyeicopM ezoyN 6EpA4 481 453 378 6 Das t in <?u>(i)T ist iiber der Zeile 

nachgetragen 61. ntoh A6 xh^o)U)t] om 4 7 xqsuMijT] a^sum^t epooy sa 

rell xe e<i-] xe m- 460 8 oyx.] xxxy 453 481; oyxxxy sa rell 91. oyeat] 

text 443; ext sa rell 10 HN] om 481 oyNoyB] NoyB sa rell nxi] nxn 453 
481 12 nexc] om 4 14 NT64-] nn6h- 378 15 NTeyNoy A6] xyui 4 

16 n<?i] nxi 4 xycD] 16 4; hn sa rell 17 xyo)] om 481 am(e)ae6 pxTq] om 
378 path] pxT<i xyco 4 18 xyco] om 4 181. xyo) - 6 ( imooo)6] om 378 

20 eq . . . . e<ixi mosc] A<txt hosc 378; esxi <\ogc xyo) 4; enxi mosc sa rell 
201. 6MCHoy] mchoy 378 
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Blatt 4 a (Act 3, 11-13) 

t 

Zeilenlange 16/19 Buchstaben. Anfang und Ende der Zeilen erhalten. 
Ein groBeres zusammenhangendes Stuck; zwei kleine lose Stticke. 

(x + 1) ‘i . .. X]nXXOC T[Hp<l 

C(D]20[y epooy 2]x tbctox 6 
[T]oyMoyT[e epoc xe] txcoxo 
hcdn 6ya)[Tp]Tq)[p i2N]Tepe<i 

5 [NXy A]e N[<?l] H6T[pO]C XMOyOHl) 

[B NNX]?pN 11XXOC THpq X€ N 
[p(DM]6 NT6 ffiHX X2p(l)TN 
[T6T]wp ajnHpe exR nxi e 
[16 6T]B6 oy T6TN6IOpM NCODH 
10 [2U)]C 6NTXMp 11X1 2N T6NSOM 

[H 2]N TNRNT6YC6BHC 6Tp6M 

Mootge nNoyre nxbpx2xm 
mn icxk Rn ixkidb riNoy 
T6 N6N6IOT6 neNTXM'f' 

15 eooy Rneqa)Hpe Tc nxi 

MT(DTN 6NTXT6TNTXXM 
XytD XT6TNXpNX [R]MOM 
RneMTo 6B[ox] RmxxT[oc] 
exneTRM[xy K.pin]e 6KX[xq 


2 epooy] ezoyn epooy 16 442 41. NTepe^Nxy a 6 nsi neTpoc] Mrepe [nerpoc] 

Ae nay 64 51. x«ioya)a)B NNA2pw paaoc thpm] A[HoyaxgB ne]XA<i 2M h[aaoc 54; 

n6XA<t 4; nexAH nay sa rell 8 cxm] ezpxi cxm 463 33? 460 81. 616] 460; H 

sa rell 9 610pM] 6KDpM 460 10 Das 2 von 2N ist nachtraglich zwischen l und N 

gequetscht worden 11 2N] 26N 453; om sa rell 111. 6Tp6HMOO<i)6] om sa rell 
12 Das zweite A in ABPA2AM ist iiber der Zeile nachgetragen 13 MN icak MN 
IAKCDB] f1NOYT6 NICAK UNOyTe N1AK(1)B AyO) 4 14 N(N>6N6IOT6] Om 64 H6N- 

TAM't'] 33?; A'l'f' sa rell 161. NT0)TN — ApNA] N|NT(DTN 6NTATNTAAM 62pAI 6NAPNA 
4 17 mmoh] mmom AycD AT6TNCoq)H 4 18 Das m am Anfang der Zeile ist an- 

scheinend fiber ein 6 geschrieben worden 
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Hintze/Sohenke 


Blatt 4 b (Act 3,15-19) 


Zeilenlange ± 16/18 Buchstaben. Anfang uad Ende der Zeilen erhaltea. 

(x + 1) 2N] N6TM[OOYT NAI ANON 6N] 

(1)0011 NAM [MMNT]p6 Ay[CD 2] 
fAI 2N [TniCTIC M]ri6MpA[N] 

HAI 6T[6]TNN[AY] 6pO[M AYCD 6] 

' 6 T6TNC[0]0YN6 [MMOM AMTA] 

XpOM NSJ neMpAN 2A[Y€D THIC] 

TIC 6BOA 2ITOTM AC-f [NAM M] 
neioYXAi MneTN[MTO cboa] 

TpTN: 17 T6NOY <?6 NA[CNH] 
io oy 'f'eiMe xe 6 ntat[ctna] 

AC 2N OYHNTATCOOYN [N] 
ee NN6TNK6APXCDN H»AY[a>] 

NNOYT6 A6 N6NTAMXOO[Y] 

XIN NO)Opn 6BOA 2ITN Tj 
16 TAlipO NN6NpO<|>HTHC 

THpOY 6Tp6M N6MXC 0)0[n] 

0[Y NAI] AMXOKOY 6BOA N > 

T66l[26] 19 M[6T]AN06I <?6 AY 
CD N[T6TNK6]T [T]HOYTM [. .. 


2 NAM] NAM THfN 54 4 6T6TNNAY 6fOM AY U)] om 4 6f. TAXpOM] TAXPO 460 

7 6BOA] 460; T6 6BOA 453; T6SOA sa rell AC'J*] AM'J* 4 10 6NTAT6TN-] NTATN- 16 

12 ay<d] om sarell 18 N6NTAM-] 4 460; nnbntam- 16 14 qbox eitn] zh 453 

ti-]t- sa roll 16 NN6-] nnom- 453 16 6TpeM] fehlerhaft fur 6Tpe neM-] 16 4; 

ne- 460 453 xc] xpHCTOC 16 17 nai] om sa roll 19 kgt] 16 4 378 II; 

kht 378 I; KT6 460 
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Blatt 6 a (Act 3, 21-26) 


43 


Zeilenlange ± 20 Buchstaben. Anfang und Ende der Zeilen erhalten. Ein 
groftes zusammenhangendes Stuck; ein kleineres loses Stiick. 

(x + 1) 21... MnXtDK 6BOA N2(D]B [NIM 

gnta nnoyTe xoo]y xin g[N62 
GB]OA 21 [TN TTA]npO flNGHlipfO] 

<J>HTHC 6T[OyXX]B 22 MU)y[CH]C M6N 
6 [A]MXOOC HNA2fN N6[NG]jOT6 

xe nxoeic nNo[yT6] natoyngc 

OynpO<|>HTHC H[HTN] 6BOX 2N > 

N6TNCN[HO]Y NTA[2]6 CtDTR N 
[C](1)M [N(1)A]X6 NIM GTMNAXO 
10 [Oy] HHTN 23 6C6Cl)(Dn6 A6 'pyxH 
N[IM] 6T6 NCNACODTM AN NCA 

ne[n]po<J>HTHc gtmmay cgna 

MOT C GBOA 2M fiCAAOC 24 NG 
npO<|>HTHC AG ON XIN CAMOy 
15 HA AytD N6T RnNC(DM Aytl) 

AX6 AyTAOJG 0[6]K1) NNGI200Y 
25 NTtDTN AG NG N(l)Hp6 NNG 
npO<j>HTHC RN TAIA0HKH TAI 
6NTA HNOy[T]6 CMNTC RN6N6I 
20 OTG GMXCD RMOC NABpA2A[M] 

X6 2 pAI 2 R n6K[CnGpMA ... 


3 2ITN] 2N 378 I TTxnpo N-] om 460 4 M6N] rxp 4 6 n-] 460; neN- sa rell 
Toywec] toynoc 378 8 NTX26] om 460 9 N-] 16 378; 2N 460 449; om 4 
91. xooy] XOOM 378 10 A6] om 378 ‘fyxH] M'f'yxH 449 11 ncnx-] 449 460 

378; n^nx- 4; NC6NX- 16 ISncxxoc] nxxocsarell 14 A6]om 4 on] ONTHpoy 
sa rell 15 N6T] om 4 16 xyTxaje] xyco xyTxa^e sa rell nnci-] 16 449 460; 

NN6- 378; 2N N6- 4 18 mn] xyo) 460 TXI] om 460 19 MN6N-] MN N6N- 4 449 

378; MN N6TN- 16 460 
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Hintze/Schenke 


Blatt 5 b (Act 4, 1-6) 

t 

Zeilenlange ^ 19/20 Buchstaben. Anfang und Ende der Zeilen erhalten 

(x + 1) 62p]AI €X[CDOY Ntfl HOyHHB MN 
nec]TpxTH[roc NT6] nep[ne] 

AY[tl)] HCAA[AOYKA]IOC 2 6YHO[K2] 

NZtJT GBOA ^[6] HeY'f' CBO) fin[\A] 

5 OC AYtp [N6Y]TA(I)6 061(1) 2N l[5] 
NTANA[CTA]CIC NN6TMOOYT 
3 AY«) AY[€I]N6 HN[6Y]<y«X 62pAI 

excooY aynoxo[y ene]<i)T6K[o] 
q)A neqpACTe ng Apoy?[6 tap] 

10 U)(Dne ne 4 2 A 2 ag nngn[tay] 

CCDTM 6nO)AX6 AYn[IC]T6Y[€] 

AY(1) AT6YHne ACp A'f'OY N 
(1)0 fip(DM6 : 5 AC(l)(Dn6 AG 

RneqpACTe gtpgyoyc<d?[oy] 

15 Ntfl N6YApX(DM MN NGnpGCBy 
TGpOC A[Y](1) HGrpAMMATGYC 
2N eiAHM 6 MH ANNAC HApX) 

cpeyc ay(d kai<|>ac mn iod 

2ANNHC MH AAGSANApOC 
20 [XY](1) NGJ(l)OOn 6BOA 2M 


1 mn] 16 449 460; Ayco 4 6 2 necTp.] NGCTp. 460 4 xe] fur e ist kein Platz; 

es miifite iiber derZeil© gestanden haben 5 zu] N 4 101. NN6NTAyc. — xym- 

CTeye] NeyccoTM encgxxe ne xya> nicTeye 4 12 XT6yHne xcp] 16 4; XTeyHne p 

451 460; TeyHne xcp 449 xfoy] foy 4 14 ctoeoy] fiir ccDoys; a)u>n6 4 

15 mn] xycD 460 16 xyo>] nm 4 17 zh ] n 451 20 <goon] Moocpe 378 
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Blatt 6a (Act 4, 8-13) 

t 

Zeilenlange ^ 17/21 Buchstaben. Anfang und Ende der Zeilen erhalten. 
Ein grofieres zusammenhangendes Stiick; zwei kleine lose Stticke. 

(x + 1) 8... N6np€CByT6]pOC 9 6[0)Xe 

ANON Mnooy CGA]NAKpi[N6 M 
MO]N 2JT[N THO]yTN 6TB6 [noy]X 
[XI] NOyptDM[6 Nff](DB X[6 NT]Aq 
5 OyX[A]l 2N NIM [io MA]p6[MOy]tpN2 
NH[TN 6BOX T]y[pTN Ay]CD NXA 

oc THp[M M]nmx [xe 2]fi npxN 
nic n[ex]c nNxz[(D]pxioc nxi 

M6[N NTXT6]TN^£[0]y RMOM AN 
10 [NOyT]6 T[0]yN0CM 6BOX 2N N6 
[TM]OOyT 2pAI N2HTM 6p6 HA 
j [A2]6 pAT<l MnCTNMTO 6BOX 

eqoyox 11 hai ne name cntay 

[C]TOM 6BOX N 2ITN THOyTN N6 
16 TK(DT nA6l 6NT[Aq]tt)(Dn6 

eyoyxne n[koo 2 12 ay]cd mn o 

OyXACI A6 0}[00n 2N] KeoyA 
OYAC TAP [MN K6PAN 2A] N6CHT 
NTN6 [CAyTAAq 2N Np]CDM6 
20 6NNACg[OYXAI N2HTq] 6IMH 
ti enAi' 13 e[yNAy ac ctna] 

PP2HCIA M[n6TpOC MN ICD2A] 

NNHC 6[y6IM6 X6 ... 


2 C6ANAKpiN€] 16 4 449 460 378 c ; C6NAANAKpiN6 451; C6NAKPIN6 378 8 2ITN 

THOyTN] om sa rell Der Raum fur [noy] ist zu knapp 6 THpTM Ay(D] om 4 
61. nxAOC] miiaaoc 378 8 nexc] om 4 9 NTAT6TN-] ntatn- 451 10 Fur 
[NoyT6 a] 6, wie es sa rell haben, ist der Raum zu knapp 11 zpxi] ezpAi 378 
13 ne] om 451 6NTAY-] ntah- 4 14 ctom] 16 4; tctom 449 460; T6CTOS 378; 

totoh 451 M] durch Punkte getilgt THOyTN] om 4 449 15 6NTAH-] as- 4 

16 eyoyAne] fiir 6(o)yAne; noyAne 4 o] durch Punkte getilgt 17 Ae] om sa 
rell 2N] m 4 18 2A] exyTAAS 2A 449 19 2n]n 16 20 en-]n-460 N 2 HTM] 

2pxi M2HTS 4 201. eiHHTi enAi] omsarell 211. nAppznciA] nAp2nciA4; nAppncix 

451; nAppoyciA 16 460 449 28 ey-] AytD Ay- 460; Ay- sa rell 
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Hintze/Schenke 


Blatt 6b (Act 4, 14-19) 

Zeilenlange ± 17/20 Buchstaben. Anfang der Zeilen erhalten. 

(x + 1) TAX]KCW [6*1X26 pXT*l NMMXy 

mhojykn o)[xx6 6 X 0 ) isxyoye] 
2[CX2]N6 T6 N[Xy 6T]peyp N[BOX] 
N[ncyH]26[ApiO]N Xy(l)XX[6] 

6 MN [N6Y6]pH[OY] 16 eyxo) M[M]OC x[6 
oy ne]TN[NXAM NNeipo)M]e 2 ot[i] 

M6N r[xp] XYMX6j[N 6M]Oy(l)N[2] 

6BOX 0)[0)]n6 6BO[X 2IT]0[0]T0y 
HOYON NIM 6HO[YH2 2N 0IXHM] 

10 qoyODN2 6BOX MN (l)ff[OM M] 

MON 6XPNX 17 XXXX X6KX[XC N] 

N6 no)xxe mo[o] 0)6 ene2o[yo] 

2M nxxoc 6TB6 H6I0)[X]X6 
Mxpfinxpxrreixe Nxy [6 ]tm 

16 tl)XX[e <?]6 X[<] N T6NOY 62px[i] 

6xm [neipx]N mn xxyoy Np[o>] 

M6 isxfytD xyMO]yT6 epooy xy 
nxp[xrreixe Nxy 6 ]tmo)xx6 
xxo[ye xyd) eTM'f] cbcd 2n npx[N] 

20 NIC [19 neTpOC] A6 MN l(D2[X 

nnhc xyoycDjujB nexxy N[xy 

X6 KpiN6 X6 Oy]AIKXIO[N .. . 


1 NMMXY] 2N T6VMHHT6 449 2 6X0)] 660) 4 3 T6] fur A6; om 4 449 nROA] 

box 451 4 xy] 16 453 460; ay<i> xy- 4 451 449 6 Der Raum fur [N6Y6] ist zu 

knapp 6 NN6ip<DM6] NNip(DM6 453; Npa)H6 N6CNHY 4 7 OYCDN2]OYON2 sa rell 

9 c«i-] 6T sa rell 10 oy<i>ne] oyone sa rell mn]ayo> mn sa rell Of. noyom- 
cbox] 449 4; HOYONE cbox noyon NIM ctoyhe 2N eiXHM sa rell: 16 453 460 
Ilf. NN6] epe 4 18 2M nxxoc] om 460 6TB6 N6i(i)XX6] om sa rell 15 ee] 16 

4 449; om 460 453 15/18 XIN - 6TMcgxxe] om 453 21 XYOYOCQB] om 453 
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Zeilenlange ± 18/22 Buchstaben. (Anfang) und Ende der Zeilen erhalten. 

Ein grofieres zusammenhangendes Stlick; zwei kleine lose Stlicke. 

(x + 1) 21...] 6 XM [n6NT 

A<t(i)u>n6 22 N6M2N zo]yo rxp [ 62 M 6 ] 

[H]poMne n[<?i np]U)M 6 6 [nt]a ha[i] 

MA6IN MnTA[A <?]0 U)[U)n]6 ezpx 
5 1 6XCDM 23 HA6p[OYKAAY] A[6] 6BOA 

xyei (i)x N 6 T 6 [Noyoy] ng [xyco 
xyTxjHooy 6 N[ 6 n]ta fixpxie 
[peyc MN N 6 ]np 6 CBYT 6 pOC xo 
[oy N]xy 24 ntooy ag NTGpoycuiTM 
10 [Ay*!]! NTeycHH Gzpxi eriNoy 

[tg 2]i oycon eyxu) hmoc xe 
[nxo]eic htok ne riNoyTe u 
[NT]AKTAMI 6 Tn 6 MN 11KA2 
[AY]CD 0 AAACC[A] M[N N] 6 TOyN 2 H 

is [Toy] THpoy 25 ne[NTA<ixo]oq zitn 
HGNNA 6 [TOyAAB 2N t]tA npo 
Nf16N[6l(DT AAyeiA n] 6 K 2 M 
2 AA 6 KX(p [MMOC X 6 6 T]B 6 Oy’ N 
2 G 0 NOC Ayxjce M[MOOY Ay](D NAA 
20 OC AYM 6 A 6 TA ?[N 0 yn] 6 T(l) 0 [Y 
61 T][. .. (Spuren) 


2 N 6 <IZN — 62M6] NZOyO rxp N61ZN 2H6 4 6ZM6] NZM6 460 8 nxi-] m- 453; n6i- 

sa rell 4 Mn-] n- 766; NT6 n- sarell txxco] txko 4 8 A6 MTepoy-] 

THpoy xy- 4 18 txmis me] txmio Mme 460 141. N 6 ToyN 2 HToy] NemzHToy 

sa rell 15 xoo<i] xooc sa rell zitn] ezox zitn(m) 4 766 453 460; nci 16 
18 zm] 4 766 453 460; esox zitn 16 181. HZeeNOC xyxice] XNzeeNOC xice sa rell 

18 xyxice] xy iiber der Zeile nachgetragen xyo)] om 4 181. mxxoc xyM.] 

766; xnxxoc M. sa rell 20 zn oyneTq).] 766; NZeNnem). 16 4 460; [n]zmii6T(Q. 453 
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Hintze/ Schenk© 


Blatt 7b (Act 4, 27-32) 

t 

Zeile nlange ± 19/21 Buchstaben. Anfang der Zeilen erhalten. 

(x + 1) m\XT]OC M[N M260NOC XyCD HXX 

oc M]nTFi\ [28 eeipe nngnta tbk] 

6\[x A]y(0 n[6KtgOX]N6 TOC^[Oy XIN] 
N<J)[op]n 6[Tp]6yci)<Dn6 29Tew[oy] 

5 ee [njxfoeic <s]cpq)T ezpxi exii n 
[ e]y?(DN[T xycD] Nf'f' ee nngk 
2M2XX [2M] nxppHCI[X NIH 6TX] 

0)6 OKI) Mn6K0)[XX6 30 2 M HTp6K] 
COOyTN 6BOX NT6K<?IX [62GN] 

10 TXXKO: Xy«) 62NMX6I[M MN 2] 

GNU)nHp6 6Tp6yq)0>n[6 6BOX] 

2 i tR npxN RneKO)Hp[6 €Toy] 
xxb ic: 31 xycjD fiTepoyc[onc X] 

Hmx k[im 6Ney]cooy2 ?.[pxi N2H] 

15 TM Xy[MOy2 TH]poy 6BOX 2M H[6] 
rnlx [GToyxxB xyjcp weyTxfcge] 

0610) [Mnq)xxe M]nNoyT6 [2] 
Rnfxppncix nim] 32 iiMhcge A[6] 
nh6[nt xy]nicT6y6 Neyoy[o] 

20 N2[HT .. H]Oy(DT xycD oy'fftyxH 


1 iiixxtoc] om 4 xyco n-] xyo) n- 4 2 T6K-] nck- 4 8f. Tocpoy xih 

Ntgopn] eroyox pcyopn 766 5 ffCDCOT] das t ist liber der Zeile nachgetragen 

7 nxppHCix] das zweite p ist liber der Zeile nachgetragen 9 €BOX NT6K<?ix] 16 
4 463; NT6K<?IX 6BOX 766 460 10 62N-] 26N- 16 4 766; 62M-463; 2N- 460 101. 26N-] 

N6- 463 12 2ITH] 21 4 14 kih] nih 766 2pxi] om 460 15 xy-] xyo) xy- 

460 18 nMH0)6] flir nnHHO)6; mmhho)6 766 19 NNCNTXy-] 4 463 460 378; 

NTxy- 16 766 20 N2HT . . noycdt] Noy2HT NoycDT sa rell; in [ ] ist noch flir 

etwa zwei Zeichen Platz xycD] MN 463 766 


Digitized by 


Google 



Sahidische Apostelgeschichte 


49 


Blatt 8 a (Act 4, 33-5, 2) 

t 

Zeilenlange ^ 19/22 Buchstaben. Ende der Zeilen erhalten. Ein grofieres 
zusammenhangendes Stuck; drei kleine lose Stiicke. 

(x + i) 33 . .. qjoon ezf\\ e]^(p[oy THp 
oy 34 m6]mn [\Axy] rxp N?[HT]oy 
ne N6[T6y]tlToy [<?(d]m rxp 
[MM]XY 21 H6I N[6Y]'t' M[HO]pY 6 
5 BOX 6Y6IN6 N[N6YXC]OY 35 6YK(D 
MMOOY 2X PX[T]QY [NN]XnOCT[ 0 ] 
xoc |>y<d] N6[Y]f m[h]oyx noyx 
Rn[€Teqp] xpeix Nxq: 36 |(d 
[CH]C A6 n6T6YMOYT6 epoq 
10 [X6 BJXpHXBXC 6BOX 2ITOOTOY 

[NN]xnocT[o]\oc nxi eqjxoY 
[oy 2 ]xm 6 m [x ]6 nqjHpe Rnconc 

[OY]X6Y€l[TH]C NKYnpiOC 2M H6q 
[r6NO]C 37 e[YNT<l 0]Y[eKD]2€ MMXY 
is [x]qTXX[q 6 box xqei]N6 Rnei 
XpHM[X X4KXXM 2X p]XTOY N 
NNX[nOCTOXOC 61 OYP0)]M6 A6 

[e]neqpxN [ne xnxnixc] mn cx 
nneipx Teqc?[iM6 x]q^ noy 
20 eqHDM e box 2 x[yo> xqqi e]B[ox ... 


2 N2HToy] MMOOY 460 7 Mnoyx noyx] Mnoyx Mnoyx 378 8 MneTeq-] 460 

378; MneTM-4; nerq-16 9 ncTey-] neToy-sa rell 12 oy2XMeq] fur oyx2Meq; 

A2M62 4 13 oyxeyeiTHc NKynpioc] 16 4; oyKynpioc nxeyiTHC 378; oyx. nk. ne 

33? 460 15 Mnei-] Mne- 16 4 378; Mneq- 460 20 xya>] om 4 
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Hintze/Sehenke 


Blatt 8 b (Act 5, 4-9) 


Zeilenlange ± 19/20 Buchstaben. Anfang der Zeilen erhalten. 

(x + 1) ...] 4 6IMH [N6MO)OOn NAK 

AN n]6 AYO) [NT6]£6KTA[AM 6B] 

OX [N]6MU)[OOn] AN 2A T6K[6SOY] 
CIA [6TB]6 0[Y A]KKA I1AI 2N N6K 
6 2HT ee[ipe MjneinoNHpoN 

NTA<?X[I <S]OX [A]N ep[0)]M6 [AXXA] 
6 HNOY[T6] 5 6M[C<DTM A6 6]N6l' 
U)AX6 Ntfl ANA[NIAC A]M26 [A 4 !] 

MOY XYCD AYNOG N20T6 [26 62] 

10 pAI 6XN OYON NIM 6TC[€DTM] 

« AYTIDOYN A6 N?j 2N2p<l)[ip6] 
AY^OCq AY CD A[YXI]Tq 6B[OA] 
AYOYTOHCM : 7 A[CU)]U)I16 [A6] 
MNNCA C50M[NT6] NOY[NOY] 

16 T6MC[2I]M6 [6NCCOOJYN6 [AN] 

Rlie n[tamu](D ue A]cei 8 nexe 
neTp[oc nac xe ax]|c epoi 

X6 6[NTAT6TN'f' n<y]U)U)M 6 
BOX [2A N6I20MNT] NTOC A6 11 [6] 

20 XAC [X6 626 2]A NAI 9 ll6TpOC A6 
ne[XAM NA]C xe 6TBe OY A[T6 
TNMI][. . . 


1 6IMH] HH sa rell 2 NT6p6K-] NTepeM- 4 8f. N6M0). XN ZX T6K6X.] xu 

ne ZX T6K62. 16; N6MU). ZX T6K6S. 4; HH N6<i(JQ. XU ZX T6K6X. 460; HH N6<HQ. ZX T6K6X. 
xn 455? 6 cox] 16 4; cox rxp 455? 460 7 A6 6N6I-] 6NXI- 4 9 xy<D] om 

455 10 gtccoth] das t ist aus einem irrtiimlichen c verbessert 11 t<doyn] 

tcooynoy 16 2N-] M- sa rell 12 xycocn] fur xykooch xy<i>] om 455 

18 xccpone] der Raura fiir [ccp] ist zueng 14 G)OHNT6] cqohtg 16 4 455; a)OH6T6 
460 15 6NC-] 4; nc- 16; N6C- 455 460 16 xcei] xc(e)i ezoyu sarell 18 6N- 

TXT6TN-] NTXT6TN- 16 455 460°; NTX- 4; NT6TN- 460* ncuMDH] fur nca)H; om 
455 20 A6] om 455? 
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Blatt 9 a (Act 5, 25-29) 

t 

Andere Schrift! 

Zeilenlange ± 17/20 Buchstaben. Ende der Zeilen erhalten. Ein grofieres 
zusammenhangendes Stuck; vier kleinere lose Stiicke. 

(x + i) »... 2 M] n[epn] 

6 GY'f' CB[0) MHXAOC] 26 TO[T6] 

XMBCDK’ Nff[l n€CTpX]TH 
roc hn NpYnHpeTH]c xyN 
5 TOY NX[NA2 AN N]€YP [20T6] 
rxp 2H[Tq Mn\xo]c mhikdc 
[NC 62I 0)N6 epOO]Y 27 NTCpOY 
[NTOY A6 XYTX2]OOY epATOy 
[2H nCYN]26[ApiON] AyOD Aq 
io [x]Noyoy n[<?i n]Apxiepeoc Blc 
[28 eqx] 0 ) m[moc x]e 2 nn oynx 
[pxr]rex[iA MjnNnxpxrTixe 

[NHTN] CBO) 62pAI 6 

[XM n]6ip[A]Ns AyO) 6IC 2HHT6 
15 [AT6T]NMO[Y2] NOIX[H]M NT6 

[TNC]BCD : XY[tD T]6TN[O]Y0)0) 

(1) 66IN6 6[2pAI 6]X[<«]N MP6 
CNOq MI 1 [p(DM 6 6TM]HAY 
[29 xq]OY(p[(i)B Ac n<ji ncTpojc 
20 [AyO) NAnOCTOXOC] 6Y 

[Xtt> MMOC xe 0)0)6 6]CO) 

[TM NCA riNOYTG 620]Y 
[6 NpO)M6] [. .. 


2 Mnxxoc] om 460 8 xq-] xy- 4 6 MHnoc] MHnoTe 460 11 xe] 378; 

xe mh sa rell 18 nhtn] Nxy 378 cbcd] cbcd nxxxy 378; [cbcd] xxxy 441 
15 f. NT6TNCBCD] 2N T6TNCBCD 460 16 T6TN-] NTXT6TN- 378 171. 62pXI - 

eTMHxy] MnecNoq MnpcDMe 6tmmxy ezpxi cxcdn 378 19 xe] om 460 21 mmoc] 

MMOC NXY 441 455? 378 xe] om 441 0 ) 4)6 ec.] 16 4 455?; 6U)<96 c. 441 460; 

6CQX6 C. 378 28 Np.] 16 4; ep. 378; €Np. 460 
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Hintze / Schenk© 


Blatt 9b (Act 5, 32-36) 


Zeilenlange + 17/19 Buchstaben. Anfang der Zeilen erhalten. 

(x + i) .]H[Neici)AX6 xya) nenNx 6] 

TOy[XXB XnNOyT]6 TXAq N 
N6T[C(DTM NC](l)q 33 NT6poy 
[CCDTM A6 AYOy(D]Cl)6 6HOOy 
5 [T]oy: 34x[qT(ooyN] A6 2 m ncyN 

2€AplON [NCI Oy4>ApiCXIOC] 

eneqpx[N ne rxMxxiHX] 
OYNOM[OAIAX]CKX[XOC eq] 

TXIHOy [NNX]?pN RXX[OC] 

10 THpl Xqoy[€2C]X2N6 [6Tp6] 
NxnocTOxo[c] pn[BOX m] 
hmx NoyKoy[6i] 35 xy[o) ne] 

xxq NNX2[pN N]XpX[(DN MN] 
N6[TC]020[y X6] Np(DM[6 NT6] 

15 niqpxHX fsTHTN] epcDTN xe oy 
ne[TNXxxq eTBe N]eeipcD[He] 

36 2X[0H rxp NN6I200Y XqTtD] 
oy[N nci eeyAxc ... 


1 NN6I-] NNXI- 4 31. NT6poyCO)TM A6] 6yC0)TH A6 6NXI 460 4 Xyoy.] 

xyxcdnt xyo> xyoy. 460; xyscdnt xyci) xyoy. sa rell oya>ci)6 gm.] oyea) h. 
16; oyaKO 6M. sa rell 10 THp c i] om 4 13 Nxpx<DN mn] om 4; der Zeichenrest 

vor xpx sieht nicht wie n aus 14 cozoy] fur cooyz; coyz 455 16 neTNXXxq] 

455 460 (Homer); neTNNXXXH 4 460 (Woide); neT6TNXXxq 16 17 sxgh rxp] zx 

T 62 H rxp NoyKoyi 4 
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Zeilenlange ± 17/18 Buchstaben. Ende der Zeilen erhalten. Ein groOeres 
zusammenhangendes Stuck; drei kleinere lose Stiicke. 

3 7 _] [— xyo) A^neojc 

(x + i) oy\]xo[c] 2 i [rmoy mmom n 

TO]M 0)0) <1 ON A[YTAKCW AytD 
Oy]ON N1M 6TC[0)TM NCCDM 
A]yX0)0)p6 [6BOX 38 T6N]Oy 66 
5 ['filxia) HMOC [NHTN X6 C]A26 
[THOyTN 6BOX NN6ip]0)M6 
[XyO) NT6TNKXXY X6 6ti)]U>n6 
[n6l]U)OXN6 [616 I16I2]0)B > 

[OyeBO]X 2N N[pa)M6] N6 26 
10 [16 0N]ABq)[A 6]B[0]X 39 60)0)116 

[A6 oyeBox 2M) nN[o]YT6 ne 
[NT6TN]NA[0)]?N<?OM AN 6 
[BOX 1 * * * 5 ! 6B]OX [MH]n€DC NC6GN 
[THOyjTN [6T6T]N-f OyB6 
is [nNoyTe Aym©]6 ac nam 

[« AYMOYT6 6NAnO]CTO[X]OC 

[Ay2ioye epooy xyo)] xy 
[nxpxrnxe Nxy 6 tmo)]ax6 
[6xm npxN nic xyo) AyKAA]y 


1 oyxxoc] 4 67; oyxxoc 6nxu)u>h 16 460 If. nto*i] 4 460; ntoi ao 16 2 on] 

16 460; om 4 8 tgoxNe] 16 4; U)xxe 460 eie] vgl.Bl. 4a, 8f.; h sarell 

• oyesox] 16 4; oye «box 460 9f. J6ie] fiir eie 16 460; om 4 10 snx-] 16 4; 

c<inx- 460 (Woide); e«j- 460 (Homer) esox] 16 4 460 (Homer); om 460 (Woide) 

12 NT6TNNX-] 4; NT6TNX- 16; NT6NMX- 460 18 BOX«l] 16 460; BOXOY 4 6BOX] 

16 460; 6BOX oyAe n6tntypxnnoc 4 NC6-] das 6 ist fiber der Zeile nachgetragen 

16 xy-] xyo) xy- sa rell 10 xyo>] 16 4; ntooy A6 460 

5 H In tie/ Schenke 
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Hintze/Schenke 


Blatt 10b (Act 6, 1-4) 

t 

Zeilenlange ± 19/21 Buchstaben. Anfang der Zeilen erhalten. 

(x + 1 ) NTepoyACl)AI N]tfl MMA[©HTHC 

xyKpMpM oyjtpne noY6i[6nin] 

[6N]2[6BpAIOC X]6 NeyCDUJB [HMO] 

oy ©[NeyxHpA 2N] taiakoni[a mm] 

5 HN6 2 A[NMNTCNOOyC A6 MOy] 

T6 en[MH0)6 NMMA©HTHC 116] 

XAy N[Ay NO)(l)]e AN 6T[p6NKCD] 
nccdn [Mna;]Axe M[riNoyTe] 
NTNAI[A]K[ONI] N26[NTpAn6] 

10 ZA 3 CIDTN N[6CNHOy N] 

CAaj<j Np(D[M]6 N[2HT THOy] 
tn eyp MN[Tpe] 2Af[ooy eyxHK] 
6BOA fin[NA 6HOYAAB 21 CO] 

<J>I A NTA[pNTAZOOy epATOy] 

15 62p[AI 6XN TCIXpiA * ANON] 

Ac [NTNcpqe eneqjAHA hn] 
T[AIAKONIA MnQ)AX6 ... 


1 NMA0HTHC] 4; THne NMMAOHTHC 16; THriC NNMA0. 460 2 N-] NN- 460; 2N N- 16; 

NTMHT6 NN- 4 8 6N-] 16 4; N- 460 UHQB] fur U)B(Q 4 2N] 16 460; Xy(D ZN 4 

5 A6] 16 4; om 460 7 nay] nay X6 sa rell ; X6 pafit nicht in die Liicke, vielleicht 

om mit bo NU)(Q6] 16; NC(Q6 4; N6U)U)6 460 9 AIAKONI NZ6N-] 4; A. 6Z6N- 16; 

A. AZ6N- 460 (Woide und Homer: AIAKONIA Z6N-) 10 cumi] 460; C0)Tn A6 16 4 

18 MI1NA 6<<OYXAB] 16 460; MnenNA 6TOYAAB 4 14 NTAfN-] TApN- 16; TAp6N- 

460; 6- 4 15 6ZpAI 6XN T6I-] 16; 6ZpAI 6T6I- 4; 6XN TN- 460 
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Blatt 11a (Act 6, 6-8) 

t 

Zeilenlange + 18/20 Buchstaben. Ende der Zeilen erhalten. Ein grofierea 
zusammenhangendea Stuck; zwei kleinere lose Stiicke. 

5 .. .][HN <f>i\in 

x + i no]c mn np[oxopoc xyu) ni 

K]XN(Dp MN T[IM€DN MN] NXp 

mcnxc xy[tD nikoxxoc oy]npoc 
[H]\y[TO]c H[XNTioxey]c «xytp 
5 [xyTxzooy epxToy] mncm > 

[TO 6BOX NNXnOCTO]XOC xy(D 
[xy]<i)XHx x[ytxx6] 6ix. ex(i)oy 
[ 7 najxjxe a[6 MnNO]yT6 xqxy 
[xx h e xyo) Nec]xu)xi n 
10 [<?l THne NM]MX[0]HTHC 6MX 

[T€ 2N GIXHM] OYMHHOje A6 6 
[NXq)(Dq 6BOX] 2N NOYHHB6 
[H6yC(DTM NCX TPIJCTIC 8 CT6<j>X 
[NOC A6 6MXHK] 6BOX NXXpiC 
15 [21 SOM NGMGipe N26N]NO<? N 

[MxeiN xycD 26N(i)nH]p€ zpx 

[I 2H HXXOC 6BOX 2ITM n]fXN 

[Mnxoeic ic nexc ... 


3 Ayu)] MN 460 4 xyo)] NAI sa rell 8 A6] 16 460; om 4 11 A6] om sa rell 

12 2N N-] 16 460; 2N 4 16 xya)] 16 4; mn 460 26NO)nHp6] 16 4; 26NtynHpe 

€NAcya>oy 460 16f. zpxi] 16 4; om 460 17 gbox] 16 4; om 460 

5* 
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56 Hintze/Sehenke 

Blatt lib (Act 6, 10-14) 

—► 

Z eilenlang e ± 18/20 Buchstaben. Anfang der ZeUen erhalten. 

x + i io aycd M]noYci)©[N<yoM 

6'f' OYB6 TCO]<f>IA MN fie[nNA] 
eT[4(l)XXG N2H]TM n TOT6 A[y] 
NOYX[6 620yN N2]6NpCDM6 [6y] 

5 X€D H[HOC X6 ANCCDTM efOM] 

eqXCD [N26N(1)AX6 NOyA 620YN 6] 

MU)yC[HC MN HNO]YT 6 12 *Y[ KIM ] 

A6 enx[xoc xy(D] Nen[pecBy] 

Tepoc M[N NerpX]MHX[T6YC] 

10 Ayei G2[p]Ai €X[ AYO) *Y] 
oyKon^] xyx![TM eaoyN 6] 
ncyNzeApioN [13XYCD xyTxzo] 
GfXTOY N2G[NMNTp6 NNOYX] 
6YX[€D] MHO[C X€ Mneip(DH6] 

15 AO AN 6MXO) [N2GNO)AX6 6] 

2oyN [eneiHA gtoyaab hn] 

nNOM[OC 14 ANCODTM TAp epOM] 

6MX(1) [MMOC X6 1C HNAZCDfAl] 

OC [RAI nCTNABCDX 6BOX H 
20 neiMA][... 


1 xyo>] om 460 q)«N«OM] eq)<?M«?OM 4 6 460; «msom 16 2 mm] m 4 

16 460; mm 4 101. xyoyKonH] fur xy«on<i 14 Mneip.] 16 4; neip. 460 

16 4; mtom 460 20 nei-] 16 460; nxei- 4 


8 xy®] 
19 n xi] 
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Zeilenlange ± 21 Buchstaben. Ende der Zeilen erhalten. Ein kleineres 
Stuck. 


x + i <... x]qnoNe[q e]2px'j 

[eneiKxz nxi] ntcdtm tbnoy e 

[T6TNOYH2 2p]XI N2HTH 5 XY[U>] 
[Mnq-f* KXHpONOMIJX NAq ?[6]2pXj 
5 [NZHTq OYA6 OYTXj&Ce NOYPH 
[Te aaxx xqepHT 6T]xxq Nxq 
[6YXMX2T6 MN nGMCJliepMA 


1 x«l-] 4 460; xy- 16 33 378 8 *pxi] 16 460 378; om 4 33 4 zezfXl] die Lesung 

?[e] ist ganz unsicher; 2pxi 16 460; ezpxi 378 (nach Woide); om 4 6? 6 xq-] e«i- 4 


Blatt 12b (Act 7, 10-11) 

t 

Zeilenlange ^ 19/21 Buchstaben. Anfang der Zeilen erhalten. 

• • •][ 10 XY<*> xqNxzMeq gbox 
x + i ?n [Ne]qexi-f[ic thpoy xq-f* Nxq] 
NOYXXpiC MN [OYCO<}>IA Mn6M] 

[T]0 6BOX M«i>XpX[(D nppO NKHM6] 
Xq[T]XZOq €[pXTq NNO<? 62pxi] 

5 6XN <yyM6 [XY<D 6XM n€qH6l] 

THpi 11 XY[26BCD(DN A6 €1 62pXI 
6X]N K[HM6 THpq . . . 


1 jkM-p] >Y+ 4 4 X4-] 16 460 33? 378; \y- 4 6 ezpxi] om 378 5 *Y<1>] 4 6 

378; *Y<» 62 P* 1 460; om 16 


Digitized by Google 



58 


Hintze/Sehenke 


Blatt 13a (Act 7, 17-21) 

t 

Zeilenlange ± 21 Buchstaben. Ende der Zeilen erhalten. Ein groBeres 
Randstuck; ein kleineres loses Stuck. 

x + i AfiNoyTe xysxNe Mnxxjoc [xyo> 

XMX(1)XI 2M KHM6 18 Ci)XNT]HT(p[OyN 

n<si Keppo ezpxi exN] khm[6 

NMCOOYN XN NI(JDC]H<}> * 9 HXI [X]M 

5 [xi ojoxNe eneNr]eNoc eMoy 

[K.2 NN6N6IOT6 GNOY]XG [6]BQX NN 

[eyqjHpe 6 tmt xN2]ooy “[2 ]m neoy 
[06i(i) 6THHxy xyx]ne m(D[y]chc x 
[ ycD N6 NeccDH ne] mii[noy]T 6 xy 

10 [CXHOyO)M N(l)OMNT] N[6BOT] 2N flH 

[6i MneHeitDT 21 NTepoyNoxH A]e 


8 K6ppo] Nippo 6 4 N<l-] 16 460; 6N<l- 4 362 5f. 6NoyK2 nn 6N6IOT6] om 4 

6 6Moyxe] eTpeyMoyxe sa rell; mit Tpey ware die Erganzung zu lang 

9 N6 N6co>q] 6N6co>q 460 m] zm 16 Ay-] 16 4; Ayu> Ay- 460 10 CAMoya>q] 

4 460; CANoytQq A6 16 u)omnt] 16 4; «i)OMNT6 460 352 zn] zm 16 460 362; 
m 4 11 as] om 4 
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Blatt 13b (Act 7, 26-29) 


Schrift sieht anders ana!! 

Zeilenlange ± 20/21 Buchstaben. Anfang der Zeilen erhalten. 

26 .. .][eHXO) HMOC X6 N 
x + 1 p](DM[6 NT6TN 26NCNHOY 6TB6 Oy T6 

TNpCI N[N6TN6pHOy NGONC 27 n6T 
XI] A6 [Mn6T2ITOya)M NtfONC A«ITO 
6]U6<i [eqXCD MMOC X6 NIH n6NTVI] 

6 KA0ICT[A MHOK NApXCDN XyU) N] 

peq'f'pjAtn ezpxi bxcdn 28 hh 6Koy] 

(DU) NTOK. [620TB6T N©6 NTXK] 
2(DT[B] Mnp[MNKHM6 NCAM 29 xy] 

0) H[(D]YCH[C A6 AMI 1(1) T 2pXI 2M] 

io nei[Q)xx6] xjyu) xqp pMNeoixe] 

2M [HKX2] M[HXAI2XM XMXH6 U)H] 

p[e cnay 2M nHX 6 tmmay... 


5 xya>] om 33 6 6zpxi] om 4 8f. xya>] om sa rell 9 spxi] ezpxt 4 
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Hintze/Sohenke 


Blatt 14a (Act 7, 32-36) 


Zeilenlange ± 22 Buchstaben. Vier kleinere lose Stilcke. 

.. .][32 xe XNOK 
x + i rie nN[oyTe nn6K6iot6 riNoyTe 

NXBf[X2XM HN ICXXK MN IXKCDB 

mo>Vc[hc A6 NTepeMO)tDne zu o 
ycTOJT] [HneqTOXMX 6 <?«ki)t 33 ne 
5 X 6 ][nX 06 IC A6 NX<1 X6 B(JDX 6BOX 
MnTOOy] [6TNPXTK I1MX TXf 6TK 
X 26 ][fXTK N 2 HTH OyKX 2 GMOy 

xxb n[e 34 2 N oyNxy xmxy enMKX2] 

MnX\[XOC €T]2N K[HM6 XyU) XICOD] 

10 th xn[6]yxqj620H xpei enecHT] 

6NX2[MO]y T6N[0]Y <?G X[HOy TXXO] 
[0]YK [62p]XI 6K[HM6] 35 nx[| n6 HCDyCHC] 

[6]nt x[yx]pNx M[Hoq eyxo) hmoc] 

Xe n[ih ne]NT[xqKO) mmok Nxpxo> 
is n xyo) Np]6M['|'2xn ezpxi exa>N 
nxi xriN]9YT[e xooyq Nxpxo>N 


2 MM ICXXK HN] HNOYT6 NICXXK HNOYT6 N- 4 5 A6] om 16 X6] om 4 

6 TOOY] 16 4 460; tooyc 482 10 xn 6 Y*< 062 OM] fur 6n6Y*<0*2OM xi6i] 

460 465 482; xye\ 16; xei 4 14 ku>] 4? 6; KxeiCTX 16 460 465 15 xy«>] h 4 

62 pxi] 16 460 465?; nxt 6; om 4 
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Blatt 14b (Act 7, 39-42) 

t 

Zeilenlange + 22 Buchstaben. Vermutlich Ende der Zeilen z. T. erhalten. 
x + 1 . . .] *9 *Y«> M 

noyoYCDd) gccdtm nco)]m n<?i n 

6N6IOT6 X\U AYKAA]<I NCU) 

OY][6AYKOTOY 2N H6Y2HT 6KHH6 
6 40 6AYXOOC] [NAApCDN X6 TAMIO 

NAN] [N26NNOYT6 NC6XI M061T 

2HTN HCDYCHC TAf RAI NTA]M_ 

[NTN 6BO\ 2M] I1KA[2 NKHM]6 NTNCO 
[OYN AN] X 6 NTA OY U)[U>]n6 MMOM 
10 [« AYtD AY]TAH[I6] nMA[C6] 2N N62 

[OOY 6TMH]A[Y AYT]AAG 0[YC]IA €[2p]AI 
[MneiAU)\ON ay]u> ay[ 6Y]1>PM N6 
2N N62BHOY6 N]NG[Y<?IX 42 A]MKT[0 
OY A6 Nffl RNOJYTG [6Tp6YU)M(l)6 
NT6CTPATIA] NTli[6 ... 


21. N6H-] N6TN- 460 4 exy] 16; AY- 460; aaaa Ay- 4 6 6AY*] 16; Ay- 4 6 460 

8'jm I 1KX2 NKHM6] 2ti khm6 460 9 mmoh] das h vermutlich liber der Zeile 

10 ay<i>] om 4 
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Hintze/Sehenke 


Blatt 16a (Act 7, 44-49) 

t 

Zeilenlange ^ 21/22 Bucbstaben. Vielleicht Anfang der Zeilen z. T. erhalten. 
Drei lose Stiicke. 

X + 1 6TX]MIOC [KXTX nTyilOC NTA*I 
NX]Y ep[OH «TAI NTX N6N6IOT6 
exy]ei [mnncx Ntyopn xitc e 

EOyN] [MN 1C 2M 11XMA2T6 NN26 
6 0NOC N[XI NTA HNOyTC NOXOy 6BOX 
2]A OH NN[6N6IOT6 (I)A2pAI 6N6 
?ooy N[AxyeiA 46 nxi ntxm 26 eyxx 
pic] MH6M[TO 6BOX MHNOyTe XytD 
Xq^INC NO[YMX N(l)U)n6 MHNOy 
10 T6 NIAKCDB [ 47 COXOMCDN A6 XMKCDT 

Nxq NoyHci Mepe neTxo 

C6 OYCD2 2N TX[MIO NSIX KATA 06 
6T6p6 nenp[0<|)HTHC X(D MHOC 
o x]6 [T]ne ne n[X0poNOC tiKX2 ne 
15 n2yn]onoAi[ON NNxoyepHTe 


81. 6zoyH] NzoyN 33 4 ic] mcoyc 354 484 7 AxyeiA] axa 484 

8 nNoyTe] nxoeic 354 9 xqeme] xqxtTei 6<sin 6 sa rell 91. nwoyTe] nm 4 

10 Ae] om 460 14 nKXz] 16 4 484; xyo> nKX2 33? 460 354 
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Blatt 15b (Act 7, 63-57) 


63 


Zeilenlange ±21 Buchstaben. 

x + 1 .. . 53 NXI NTXT6TNX1 M]nNO[MOC 

626NAIXTArH Nxrrjexoc x[yu) 
HneTNZxpez epoq « ejyccDTM 
A6] [6NXI XyfftDNT 2N N6Y2HT 

5 xyo) xyzpoxpex NNey]OB2[e e 
zoyw epoq 55 eqxHK A6] 6box R 
nNx eqoyxxB xq 6 KDp]M ezpxi 
erne xqNxy eneooy Mti]Noy 
T 6 xycD ic eqxse px]Tq ncx oy 
10 nxm MnNoyTe 55 ne]xxq xe eic 

2HHT6 I'NXy 6M]i1HOy6 6yOyHH 
xyo) no)Hpe Mn]pu>M6 eqxee px 
Tq ncx oynxm M]nNoyT6 57 nxxo[c 
A6 NT6peqC(DT]M [6]NXI xqx(l) 

15 KXK 6BOX 2N OyN]0<? NCMH [Xy± 

tootoy epN N6yM]xxxe [xyo) xy± 


2 626N-] N26N-460 4 6NXl] NAI 4 2N] N- 16 5 N-] 2N 4 6 6pO<l] 62pX<l 442 

A6] om 4 9 ic] 16 4 460; nxoeic ic 33; ic nxoeic 442 462 14 NT6p6<4-] 

HT6POY- 4 vi-] 33; *Y- sa rell 16 zu oyno<? ncmh] om 4 16 Hxxxe] 

HXXd)G 4 xyo] 16 33 442 462; om 4 6 460 
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Hintze/Sohenke 


Blatt 16a (Act 8, 3-6) 


Zeilenlange ± 22/23 Buchstaben. Zwei lose Stiicke. 

3 cxyxoc] [A6 N6MQ)(Dq ne ntgkkxh 

X + 1 CIX 6]M[BHK 620VN 6NH6I 6MC(DK 6 
BOX] NNpO)[M6 MN N62IOM6 6MNOyX 
6 HH]OOy [6ri6Q)T6KO « NTOOy A6 
NT6p]Oy[XCDCDf6 6B]OX X[YMOO(I) 

6 6 6yTXQ)6 0610 ) Mn]0)XX6 KXTX 

noxic 5 <f>ixmnoc] A6 xmgi 62px[i 
eynoxic NT6 tcxmxjpix eMKHpy 

CC6 NXy MH6XC] [... (Spuren) 


0 NT6KKX.] NN6KKX. 33 If. 6BOx] om 460 2f. 6MNOYX6] 16; sa roll 

8 A6] GG 4 7 NT6 tc.] NT6 c. 4 6M-] 4; xq- 16 438 460 


Blatt 10b (Act 8, 13-14) 

t 

Zeilenlange ± 23 Buchstaben. Anfang der Zeilen erhalten. 
x + 1 ... 13 CIM0)N 2]0)[0)q ON 

xqniCTeye xyo> NT]epeqx[i bxfiti 
CMX N6qnpOCKXpT6]p6l e[<j>ixin 
HOC eq]N[Xy A6 626NMX]6jN [MN 26N 
5 6-om [6]qeip[e MMOoy xqno)ci)C] 

14 NT6poyCU)[TM A€ N<?l NAFIOCTOXOC] 
6T 2N 0IXH[M xe XTCXMXpiX 0)0)11] 
epo[c] MI10)[XX6 mnnoyto... 


4f. 626NMX6IN mn 26NCOM] uog N- scheint nicht hinzupas8en (vgl. H L P al: om 
fieydXas); 626NMX6IN MN 26NNOC N(?OM 16 446?; 626NNOff MMX6IN NM 26NNOC HGOH 4; 
626NMX6IN MN 26NNO<? NU)nHf6 460 6 CCDTM] NXy 4 8 6fOC] 6fOOY 4 
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Blatt 17a (Act 8, 22-25) 

t 

Zeilenlange ± 23 Buchstaben. Anfang und Ende der Zeilen z. T. erhalten. 
Ein kleines Bandstuck; ein groBeres und ein kleineres loses Stuck. 

“ M6TXN06I] 

x + 1 66 6&OX [2N T6KKXKIX NrCOnC H] 

nxoeic [6]ct)q)[ne cgnxku) nxk] gb[o] 

X’ firiM6[Y]6 Mn[6K2HT 23 'j'HXy rx]p 6fOK 
6KU)OOn 2N OYfXOXH MHIKflJX xyci) 

5 MMppe NXI <>0[NC 24 XMOY<DU)B] A6 Ntfl 
[CIM]0)N CHXOD M[MOC X6 CORC N]T(DTN 
[Hn]XO€IC 2X[pOI X6KXC NN6] XX 
XY N]N6NNTX[T6TNXOOY 61 62p 
XI 6X0)1] “ NTO[OY €6 H]T6[pOYP MNTp 

io e MnHHH](i)e x[yo) xyx]o> ep[ooY mho) 
xxe Mn]xoei[c xyko]toy 66I[xhm e 

YMOOO)6] J^.6 [OYMHH]C!)6 HCXM 

xpiTHC XY6Yxrrex]ize N[xy... 


1 2n] 4 460; N- 16 2 nxk] nxk xn 4 5 MMppe] oyMppe sa rell nxi sonc] 

NXI M<?ONC 16 460; Nffi N(?onc 4 6 A6] om 4 7f. NN6 xxxy] om 460 

8 NN6NNTXT6TN-] NN6NTXT6TN- sa rell Ilf. 6YHOOO)6 A6] Om 4 
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Hintze/Sohenke 
Blatt 17 b (Act 8, 31-33) 


Zeilenlange ± 21 Buchstaben. Anfang und Ende der Zeilen z. T. erhalten. 
X + 1 ... 31 N]TOM A6 

ne[XAM xe nao) N2]6 6 inao)<?hm 

<? 0 [M 6IHHTI HT6] OyA TC6BIAT 

6 box [xqcenc <f>i]xinnoc A6 e 
6 Tpe[qxxe 62pA]l 21 <J)ApM[A] H[M2] 

MO[OC 21 TOytDq 32 n]MA A€ NT6rp[A<J>H 
eNeqcuu) HMoq n]6 nxf fie[6 Hoy 
ecoo]y 6x[yNTq] 6KO[Ncq xyco h 
06 NO]y2l6[IB MI 1 ] 6 MT [0 6BOX Hn 
10 6T2]OOK6 6[Nq'f' A]N N[T6qCMH TA 
i T6] ee fin[qoY(DN] N[ptDq 33 zm neq 
0BB]IO T6[qKpiClC AyqiTC ... 


2 n6xxq] nexxq Nxq 16 emx-] 4 460 470; f nx- 16 2f. ^hm^oh] fur ujcmcom 

3 TC6B1XT] fur TC6B6 eiXT 5 ezpxi 21 <j>xpMX] om 8a rell 6 NT6rpx<l>H] T6 

liber der Zeile nachgetragen 7 nxi] 16 4 470; nxi X6 460 460 8 6KONcq] 

6n6MMX NKONC 4 8f. N06 N-] Om 460 10 2OOK0] 20MDK HMOq 470; 2UMDK6 

MHoq sa rell 11 oycdn] oyoN 470 Npa>q] po>q 4 12 TeqKpicic xyqiTC] 

4 6 470; ne<i 2 xn xy^iTq 460 460; xyqi Mneqexn 16 
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Blatt 18a (Act 8, 38-9, 2) 
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en z. J <eilenlange ^ 24/26 Buchstaben. Anfang und Ende der Zeilen z. T. erhalten. 
Sin kleines Randstiick; drei lose Stiicke. 


...] p... xyco A 
X + 1 <j)|]\inn[OC BARTIZ6 MMOq 39 NT6pOy6l] 

Ae 62px[i 2H nHooy oyriNA ntg nxo] 

6IC AMT€D[pn M<j>IXinnOC Ay(D MR] 1 ! 
kot*i €N[Ay] ep[oq mgi necioyp] Neq 

6 HOOOJ6 TAP 2N [T6q2IH 6MpAU)6 «<^]IA1 

rinoc A6 Ay26 e[poq 2N az]cdt[oc] Ay 
[to] eqMOOtpe eqT[Atge] oeiu) 2N Hno 
[XIC] THpoy 0)ANfq[6l 62]pAI 6K6[C]Ap[l 
A] 91 CAyXOC A[6 6TI 6]qM62 NAR6IX[H] 2j [2] 
10 (DTB 620y[H 6M]MA0HTHC MRX[06IC 
AM'I' R6]q[OyOI 62]OYN 6RA[pXiep6yC 
2 Aq]AIT6l 6[BOX 2l]TOTq N26[N6RICTO 
XH] 6A AM[ACKOC] U)A NCyN[ArtDrH X6 
KAC N6TqNA]2€ 6pOO[Y ... 


0 xyiD] om 470 2 xe] om 4 3 xq-] xy- 4 xyco] om 4 5 rxp zu T6qa.] 4; 

rxp NTeqa. 6; rxp NT6E. 438; rxp ne Hrevz. 16; ne zu rez. 460; rxp z\ thz. 470; rxp 
21 rez. 460; . . .] 2N t6[M2.] 647 6f. xyco] 16 6 647 438 460; om 4 460 470 

7 zu] N- sa roll 8 6K.] 16 4 647 6 460 470; 6TK. 460 438 9 6Ti eq-] 6 647 

438 460; 6T1 Neq- 16; eq- 4 460 2i] N- 4 10 6MMX8.] mmxb. 460 11 eaoyN] 

om sa roll 12 aiTOTq] fur ziTOOTq aiTooTq N26N6H.] N26N6n. 6box eitoo- 
TM 16 
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Hintze/Sohenke 


Blatt 18b (Act 9, 8-11) 

t 

Zeilenlange ± 24 Buchstaben. Anfang der Zeilen z. T. erhalten. 

x + i 8... x]yxi M[oei 

T A6 2HTM AyXITq 620y]N 6AAM[AC 
KOC 9 xqp (l)OMNT A6 N200]Y 6NMNA[Y 

e boa an AytD Mne]qoyq)M oyAe R[n 

5 6qCCD 10 N60yN Oy]MA0HTHC A6 2[N 

aa]mac[koc enejqpAN ne anan[iac 
n]exe nx[oeic N]xq 2N oyzopAMA X[6 A 
N]ANIA NTOq A6 [H6XA]q X6 6IC 2Hy[6 

anok nxoeic [«nexe n]xoeic NA[q 

10 X]6 TtDOyN Nf[B(OK 6n2]jp [6]X[OyMOyT 

e ep]oq xe ne[TcoyT](pN nFo)i[N 6 
2M] HH6I NIOy[AA NCA] OypMTfApe 
oc 6]nepAN ne [cxyxojc ejc ?[hht6 
NToq e]qu)[XH\ ... 


2 xe] om 4 xyxiTq] om 4 8 xe] om 460 4 ezox xn] xn sbox 16 xya>] 

om 460 7 nxoeic] nxoeic xe 460 oyzopxnx] das z ist liber der Zeile 

nachgetragen 71. xnxnix] xnxnixc 460 8 nexe nxoeic] 4; nexe nxoeic 

xe 16 460 12 toyxx] 460; oyxx 4; toyxxc 16 6 18 enepxH] irrtumlich 

fiir eneqpxN 14 ntom] 460; rxp nto<i 16 6; rxp 4 
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Blatt 19a (Act 9, 17-20) 

t 

Zeilenlange ± 22 Buchataben. Anfang und Ende der Zeilen z. T. erhalten. 
Ein Randstiick; zwei lose Stlicke. 


«...] [AHTAX6 

x + i Neq]6ix [6 xn cxyxoc nexxq xe 
c]xyxe h[xcon nxoeic neNTxq 
TjNNOOyT [nxi NTXMOy(DN2 NXK] • 
6 BOX 2N T[62]|H [€TKNHOy] MMOC 
6 X6KXXC 6KXN[Xy 6BOX Xy(D] NTH 
Oy2 6BOX 2M ne[HNX 6TOy]XXB 18 NT 
eyNoy A6 xy26 [cbox 2N] ngmbxx 

N©6 N26NBC [Xy]q) [XHN]Xy 6BOX 

NTeyNoy ac [xq]T(DoyN xqxi b[x] 
io iiticmx: i9 N[T6p]eqoyc»M xq<>M 
[<j]om xqo)[(Dn]6 A6 mn mm[X0h 
T]yc €2T[N AX]MXCKOC N2[6N200y 
MxycD] N[TeyNoy] xqKHpyc[C6 hh 
XQ 6IC 1C 2N] NCyNXr[CDrH ... 


1 116*1-] 16 460; T 6 *i- 4 6 cxn] A6 exm 6 nexx «0 nexxn nxh 460 2 nx.] 

460; nx. ic 16 4 6 3 nxi ntxh-] 16 460; nxi 6 NTXH- 6; neNTX*i-4 42N]166460; 

21 4 MMOC] 16 4 6; M2HTC 460 5 6KX-] fur 6K6- XYO>] om 4 6 2M] 16 
460; M- 4; N- 6 ?A6]om460 6BOA]om4 8 bc] 2BC 16 4 6; 2BBC 460 xyo] 
om 460 3 A6] 16 460; om 4 6 10 NTepeH-] xyo) NT 6 p 6 M- sa roll 12 62TN] 

6T 2H 16 4; 2M 460 13 XMK.] 16 460; XHK. MMOM 4 

6 Hintze/Schenke 
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Hintze/Sohenke 


Blatt i9b (Act 9, 25-30) 


Zeilenlange ± 24 Buchstaben. Anfang der Zeilen z. T. erhalten. 

X + 1 25 ... 2N OyBip] NT[6yO)H 

26 NTbfeMBtDK A6 62pXI 601]XyM X[<1 
XODNT 6TO<JM 6MMX0HT]HC Xy<D [N] 
eyp 2[OT6 2HT4 THp]0[Y 6H]C6niCT6[y6] 

' 5 XN X6 [OYMX0HTHC] H6 21 BXpNXBX[C] 

A€ XM[XMX2T6 MMO]4 XMXITH 6pXT[Oy N] 

NxnocT[oxoc xy]tD xmtxmooy ee[6] 
NTXMnX[ppHCIXZ]€ MMOM 2 N AXM[XC 
K]OC 2M np[XN N]ic 28 [N6]4(l)OOn A6 N[M 
io M]xy ne 6 mbhk epoyN] eHNHoy 6B[o\ 

2N] ei[XH]M xyo) 6M[nXppHC]IXZ[6 MHOM 
2 M npx]N Rnxoefic 29 n6]mo)xx 6 [A6 xy 
0) N6q-f]CBa> XyCD [H6q-fTCD]N HN [NOy 
66I6NIN] NTOOY A[€ Xy21 TOOTOy 62 
15 OTB64 36 NT]6pOy6[IM6 A6 H<?1 N6CNHOY ... 


2 eeixyM] fur eeiXHM 7 606] durch Homoioteleuton ist ausgefallen : ntxmnxy 
6HX06IC ZH T62IH XY<1> X6 X4CQXX6 NMMXH Xy<D H06 9f. NMMXY] MMXY 4 

10 ne] om 450 6 <in.] 16 460; xycd 6<in. 4 6 450 11 6H-] N6«i- 460 12 A6] 

A6 ne 450 12f. xy<i> NenfcRO)] om sa rell 18 N6«ifTa)N] 16 4 460; eqfTOiN 6; 
N6«i+Ta)N ne 450 noy.] oy. 460 
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Blatt 20a (Act 9, 35-39) 

t 

Zeilenlange ± 22 Buchstaben. Anfang und Ende der Zeilen z. T. erhalten. 

Ein grofies zusammenhangendes Stuck; zwei kleine lose Stiicke. 

x + i ... 35 xyNxy a] 6 epoM oyoH nih €t 

oyH2 2N xy]AAA mh cx[pu)NA xya> X 
2X2 KOTOy 6]nNOyT6 36 N6[yN oy 
CCDN6 A6 2N] lODDH 6H6Cp[XN n6 TX] 

5 BIOX TXI [6U)X]YOyX2RM€C xe A[op] 

KXC TXI N[6C]XHK 6BOX N2CDB [NIH] 

6TNXNOyM 21 [M]NTNX NXI 6N6C6I 
pe MMOOy: 37 XCU)[CD]n6 2N N6200y 
6TMMXY 6T[p6](l)(l)CDN6 NCMOy 
io xy.xoK.Mec [A6] xyo) x[y]Kxxc 2fi 

OyMX NTH [6 38 ep ]6 XYA[AX 2 H]N [62]Oy 
N 6 IOIl[nH NTepOyCCDTM X 6 ] 
n 6 T[poc MMxy xyxooy tpxpoH n 
pcDMe] [cnxy eyconc mho 1 * * 4 ! xe Mnp 
is XNxy e[ 6 i] G)X[p]ON 39 ne[Tpoc Ae xmtcd] 
oyN x<ib[(d]k N 6 Mxy WTepeqei A 6 ] 
xyxiTq 62pxi enMX n[th 6 xyco xnc 
x]Hpx THpoy X26 pxT[oy epOM ... 


1 A6 ] om 4 6 2 cxpumx] ccopxNX 378 8 enNoyTe] enxoeic 460 81. MeyN 

oycu)N6] MeoyN CCDH6 438 6 6q)xy-] nujxy* 460 oyxzMMec] oyxzNec 438; 

oyxzMec sa rell 6 N6C-] cnbc- 460 378 skox] obox ne 16 7 6Tmxnoy<«] 

4 378; 6NXNoyq sa rell zi mntnx] 16 4 6 378; mn z6Nmmtmx 460; zn mntnx 450 
hxi] om 460 8 xco)a)n6] 4; xccytune A6 sa rell Nezooy] Neizooy 460 

9 eTpeaja).] eTfeco). sa rell nchoy] 16 460; nccmoy 378; xyo) ncmoy 4 438450 

10 xy<o] 16 438 460; om 4 460 378 11 epe] 16 4 438; Nepe 450 460 378 

xyAAx] 4 378; xyAAX A6 16 438 450 460 12 NTepoyc.] 16 4 378; MTepoyc. 

A 6 438 450 460 18 hmxy] NHy 378 14 xe] eyxto mmoc xe 16 16 xnxy] 

fur xnxxy 16 NeMxy] fiir nmmxy; om 4 17 ezpxi erinx] eyMX 460 HTne] 

erne 451 18 epoq] om 4 

6 * 
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Hintze/Sohenke 
Blatt 20b (Act 9, 40-10, 4) 


Zeilenlange ^ 22/23 Buchstaben. Anfang und Ende der Zeilen z. T. erhalten. 

<° ...] [AyCD NT6 

x + i pecNAY e]n[6T]p[oc ac2mooc « 

TOOTC A6 A]qTOYNOCC A[ytD AMMOy 
T6 6N6TOY]AAB MN N[6XHfA A*ITA 
20C epA]TC NAY 6CON[2 42 AHAI (1)0) 

5 ne eq]oyoN2 6 boa 2n [ionnH th 
P]C Ay(D A2A2 niCT6[Y6 6]n^O[61C 
43 AcjojcDcone ac fiT6[pe]qtf(D N2A2 
N?OOy 2N ionnH 2[A2]TN OyA X6 Cl 
MCDN NBAK(J)[AAp] ,0 '' N6 OyN pODMC 
10 A6 2N KAICA[pi]A 6[n]6NpAN (16 KOp 
NHAIOC 0[y26]KAT0[NT]ApX0C 6BO\ 

2N T6Cri[ipH] 6TOy[MOy]T6 6[p]OM X6 
T[2I]TA[\ikh] 2 eyey[C6BHC] ne eqp 
[20T6 2HTM] MI1[NOyT6] MN NCMH 
15 [61 THpq etpAqp 2A2 HMN]TNA 2M 

[haaoc] [Ayo> eqconc MdNoyTe Noy 

061(1) NIH 3 Aq]NAY 6[Y]2[OpAMA] 2N Oy 
[Oy(DN2 6BOA] MflNAy N[X]nCIT6 2M 

[ne2ooy oyA]rre\oc [n]T6 riNoyTe 
20 [ambidk 62oy]N d)Apo[q] Ay(D nexA[q 
NAq xe KOpNH\]l6 1 * * 4 NT6[p]6q<?(l)[(l)f A6 


1 AC2.] 6C2. 378 2 tootc] TOOTq 378 A6] om 4 toynocc] das zweite o 

liber der Zeile nachgetragen; ToyNOCC6 460 3 mn N6X.] thx. 378 

4 6CON2] 66CON2 378 XnXl] xnxi A 6 378; nxi 451 5 OYON2] oyo)H2 378 

5f. THpc] THpq 4 6 enxoeic] enNoyTe 378 7 cQUMDne] fiir cgcone NT6peq-] 

fur GTpeq- 8 2X2TN] 4 451; 2xtn 16 438 460 oyx] das x ist iiber der Zeile 
nachgetragen 9 po)M6] oypa)M6 sa rell 10 2N K.] 16 438 451; 2M TK. 

4 460 6n6Np*N] fiir enenpxN 11 gbox] ne 6BO\ 460 12 epos] fiir epoc 

13 ey6yc6BHc] eyeceBHC 451 15 mmntnx] MneTNXNoyq 4 2H] mm 451; 

m- sa rell 16 6H-] Neq- 460 MnNoyT6] Mnxoeic 16 17 xq-] xyo> xq- 4 

17f. oyoya>M2] oyo[ya)M2] 6; oya)N2 sa rell 18 MxnciTe] 4 6; NXn*fiT6 16 
438 451 460 2M] m- sa rell 20 xqB.] cxmb. 6 xyco] 6 451 460; om 16 4 

21 Nxq] om 4 
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Blatt 21a (Act 10, 7-11) 

t 

Zeilenlange ± 23 Buchstaben. Anfang und Ende der Zeilen z. T. erhalten. 
Zwei groCere Stiicke; ein kleineres Stuck. 


7 .. .] [AMM 

x + i oyT6 ecNxy NN]eq2M[2AX xy(D oy 
MATOI HpMN]NOyT[€ 6BOX 2N N6T 
lip[OCKApT6p6l] epoq 8 Ay[(D AMX6 
ci)AX6 [nim ep]ooy AMxoo[ycoy e 
s lonnH 9 MnejqpACTe Ae ey[Moo 
(1)6 Ntfl N[€TM]MAY NT6poy2[(DN 6] 
zoyN 6Tn[oxic] neTpoc ambojk [e] 
ZpA'l 6XNN6[na)p 6](1)AHA RriNAy 
NXfiCO 10 Xq2K[0 A6 xyo)] AMHp 62NAM 
io noycdm ey[coBT€ Ae mam] aygkcta 
cic ei e[2]pA[i exuiq 11 Ayco] ammay e 
Trie e[coyHM xytD oycKeyoc ghm] 

Hp 6[neMTOoy htoh ... 


1 ecNxy MMeqt.] 6N6H*. 4 8 xyo] 16; om 4? 6 460 4 xooycoy] 4? 460; 

xooycfl 16 6 6 ey-] xy- 6 6 zu)n] 2 cdn as 460 7 neTpoc] neTpoc as 460 

8 exHN6na>p] 6TxeNena>p sa rell 6 <qxhx] eyajXHX 6 9 x<uko] das a ist liber 

der Zeile nachgetragen x<iHpe] flir xsp 10 NoyiDM] eoytUM 460 11 ei] 

ze sa rell 12 xya>] 16 4 6?; xyu> eic 460 463 18 «itooy n-] 1Toy 4 Ton] 

16 4 463; Txn 6 460 
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Hintse / Schenke 

Blatt 21b (Act 10, 17-22) 


Zeilenlange ± 25 Buchstaben. Anfang der Zeilen z. T. erhalten. 

« ...] [61C Hp 

X + 1 (DM6 NTAVTN]N[OOVCOV 6BOX 2ITN KO 

pNHXioc xy]MoyT6 [xyiD xyo)iN6 ncx n 
H6I NCIM](DN xyei [Nnpo « XYMOYT6 A6 X 
YXNoy]oy xe Nepe [cimojn oyjm 2N [nei 
5 mx ne](i)xyMoyTe e[po<i xe n]6Tpoc [» epe 

H6T]pOC A6 MOKM6[K MMO]M [6T]B[6 1120 

pxM)x n6X6 nfix n[xh xe] eic tgoMT n 

P<DM6 C60)IH6 N[C(DK] »XXXX T(DOyN N 
NrB(DK en[6CHT Hr]MOO(l)6 N6M 
10 xy 6Nf AIX[KpiN6 XN] NXXXy X6 XNO<? 
ne 6NT[xiTNNOoycoy] 21 neypoc A6 xh 
61 6fl6[CHT H6XXM H]Np[(D]M6 X6 6IC 
[2HHT6 XNOK. n6T6TNa)l]N6 NC[(DI 
0 y Te TX06l<y6 NTXT6TN]61 6TB[HH 

is tc 22 ntooy Ae nexxy nxm xe] kop[nhx 

IOC] [... 


1 tnnooycoy] 460 463; TNNOoyce 16 4 6 2 xyMoyTe xy<D] om sa rell 

xytQiNe] xyco xyajme 4 8 Nnpo] 4 463; epM npo 16 460 6 81. xyMoyTe Ae 

xyxNoyoy] 16 6 463; xyMoyTe xya> xyxNoyoy 460; xyd)iNe Ae 4 4 M«pe] 

6 460 463; 6N6pe 4; epe 16 zn] zm 460; m- sa rell 5 neqjxy-] 463; neT6 
qjxy- sa rell 7 nNx] nenNX sa rell cqomt] 463; qomnt sa rell 8 cetyi n e] 

q)iN6 4 8f. TiDoya N|NrB(OK] fiir tu»oyn ntbumc ; TCDoyNr b<ok 4 91. Neuxy] 

fur nhhxy 10 6Nr-] 4 460; Nr- 16 463 xn Nxxxy] Nxxxy xn 16 460; xxxy 
xn 4 463 XNOe] fiir xnok 11 ne cntxi-] neNTxi- sa rell tn Nooycoy] 
460 463; TNNOoyce 16 4 12 enecHT] ezpxi 4 18 ncu>i] 16 4 443 463; nccdh 460 

14 oy] oyoy 460 Txoeiee] Teoeixe 4 
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75 


Zeilenlange ± 22/23 Buchstaben. Zwei groBere Stiicke. 

x + 1 «... 6AMMOYT6 6]N[6MCyrr6 

NHC MN N6M(l)BHp NA]NArKA[IOC 25 A 
contone A6 NTep]6 neTpoc b[(dk. ez 
OyN AKOpNH] AIOC TODMNT [6pOM Ay 
8 CD AMHA2TM] 2ApATM AMO[y<DCl)T 

NAM 26 H6]TpOC A6 AMTOYNOC[M 6MXCD 
MMOC] Xe TCDOyNf ANOK 2[(D(DT ON 
ANr 0]yp(DM6 27 6M0)AX6 A6 [NHMAM 
AMB(D]K 620 y[N Ay(D AM]26 6y[MHH(l)e 
io eycooy]? 28 nex[AM] nay [xe ntcdtn tc 
TNCoojyN xe o[yo)]aom [ne NoypcDMe 
NlOYAAjf 6X[CD]2 H 6^ H[6MOyOI 6y 
PCDM6 N]A\[\]04>yX0C f1N[OyT6 A6 AM 
TCABOI 6]TM6n XAAy N[ptDH6 X6 
15 MXA2]M H OYAKAOApTOC [H6 2# 6TBG 
nAl N]T6p6TN6l NC(D6[I AI6I 
Noyeci) NX]06I<?6 -j^NOY tf[6 HMCDTN 
xe 2N oy] NQ)Axe atgtn[moyt6 epoi... 

(Band) 


1 6A<I-]A<I- 460 2 Q)BHp] 0)B66p 460 NANArkAIOC] NANAITAIOC 4; NANArkAION 

460; ANArKAioc 16 2f. Acqjmne a 6 NTepe neTpoc] 16 378; Acajcone ac wepe neTpoc 

4 ; NTepe neTpoc Ae 460 4 tcdmnt] tcdmt 378 5 zxfXT*] om 378 7 TCDoywr] 

tcdoyn 4 8 Ae] 16 460 6; om 4 378 nmmah] 16 460 378; nmmak 4 6 

9 Aya>] om 378 10 eYCOOY*] cyccdoy* 378 11 xe] 16 460 378; om 4 6 

14 -en] -een 4 15 akaoaptoc] 16 4; akaoaptom 460 378 16 NTepeTNei] 

16 4; NTepeT6TNNOOY 460; NTepeTeTNTNNOOY 378 17 noyocq] 16 460; eNOYea) 

378; eyed) (n liber dem ersten e naohgetragen) 4 66] om 460 18 oy ncqaxc * 

ATCTN-] OYXCQ NU)AX6 eTCTN- 378 
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Hintze / Schenke 


Blatt 22 b (Act 10, 32-37) 

t 

Zeilenlange ± 24 Buchstaben. 

x + i 32... xe ne]Tpoc [nxi eqoym zm nnei n 

CIM(D]N nBXKO)X[Xp 2XTN 0XXXCCX 
nxi 6]HNHOy NMX[(D nxk n2gno)x 
X6 6KN]XOyXXI N[2HTOy 33 HT6yHOy 
5 A6 XI]TNHOOy Cl)[X)pOK N[TOK A6 KX 
X(DC XJKXXC XK6I (l)Xp06[l T6NOy <?6 
6IC XN]ON THpN MH6KMTO [6BOX 
eCtDTM] 6N[6N]T[Xy]Oy62 2 CX[N 6 MMO 
oy NXK] 6B[OX] 2|[TM H]NOyT[6 34 H6TpOC 
10 A6 XMOytDN NJpCDH [HGJXXM X§ [2N OyM6 
-f'GiMe xe N]oyp[eqxi]20 xn [ne nNoy 
T6 35 xxxx 2]N 266NOC NIM [n6Tp 20T6 
ZHT<\ Xy]CD 6Tp 2(DB 6T[AlKX10Cy 
nh qu)nn N]Nxzpxq 36 nequ)xx[e rxp xq 
is TNNOoy]q NNUjnpe RnOT[x eqey 
xrrexize] fioyeipHNH eBOx [2itn ic 
nexc nxi] ne nxoeic non [nim 37 nt 

CDTN T6T]NCOOyN6 Rn(l)X[X 6 ... 

(Band) 


1 nxi] om 378 2 zxtn] 16 460 378; zxztn 4 4 NTeyNoy] Tenoy 4 5 xe] 
16 378; ee 4 443T; om 460 (QXfOK] (QxpoN 6 6 ojxpoei] om sa rell ee] A6 
378 8 6N6NTxy>] NHBNTxy* 378 oyez zcxnb] fur oyez cxznb 10 npan] 

Npoq 378 *m oywe] eic zhhtb 4 11 noypeqxizo] oypeqxizo 4 12 n6Tp] 

16 4; erp 460 378 18 zhti] ZHTq Mnxoeic 378 btaik.] ntaik. 378 15 eq-] 

xq- 4 16 MoyeipHMH] das oy ist iiber der Zeile nachgetragen 17 non] fiir 

NOYON 17f. NTtDTN] 16; NTOJTN A6 4 460 
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Blatt 23 a (Act 10, 40-45) 

t 

Zeilenlange ± 25 Buchstaben. Ein groBeres Stuck; ein kleineres Stuck. 

...] [«> nxi 

X + 1 NTA HNOVT6 TOyNOCH 2]M nM62(I)pM 

NT N200V AyOD XHTX]Xq 6TpeMOy€DN2 6 
BOX 4‘ Mnxxoc TH]pq XN XXXX NXN N 
6NTxyToa)oy] [xin Ntpopn MMNTpe 6 
5 box] [2ith fiNoyre nxi ntanoy<dm x 

ytD] [ANC(D NMHXM MNNCA TpeMTCDOyN 
6BOX] [2N N6TMOOYT N2M6 N200y 42 xyu) 
xqnxpxrreixe nxn] 6KHp[ycce Mn 
xxoc xy(D ep MNTpe] xe nxi ri6N[TxyTO 
to qjq 6BOX 2ITM nNO]yT6 NKpiTH[C NN6T 

ON2 MN N6TM]OOyT «3 N6npO<|)[HTHC THpOy 
pMNTpe] MI1AI 6Tpe Oyp[N NIM 6TN 
ICT6Y6] epoq xi NOyK[CD 6BOX nng 
yNOB6 6BO]X 2ITN H6qp[XN 44 eTI A6 6p6 
is neTpoc x]cd NNeeitpx[xe xneriNX 
€TOy]XXB 26 62pxi 6[XN OyON NIM 

6tc(dt]m encQxxe 45 xy[tD xynoocpc... 

(Rand) 


1 nM62(l).] f 1 MA 2 U). 4 8f. NAN N6NTAY"] [NAN] N6NTAY" 647; NAN N6NTAY" 460 

MANTAY- 1 6 ; N6NTAY- 4 5 n ai] 16 460; Nai 4 647 ? ntan-] ntay- 4 7 f. Aya) 
ah-] 4 460; 6AH- 16 8 nan] om 6 6KHfYCC6] ef cbcd 4 11 N6npo<t>.] N6- 

npo<f>. TAp 460 14 H iiber einen anderen Buchstaben geschrieben: Y • A6] om 4 

15 NN661-] nnai- 4 16 26] 61 460 62pAi] om 648 17 AYO)] om 460 
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Hintze/Schenke 


Blatt 23b (Act 10, 48-11, 5) 


Zeilenlange ^ 21/22 Buchstaben. 


48 ...] [XqtfO) 

X + 1 A]6 2XTHOY N[26N200y “•* XyCCDTH A6 

n<?i tlxnocTo\[oc xyt© ngcnhoy 

6T(l)0]0n 2N 'f'OfYAXIX X6 XN2G0 

noc] [a)(Dn epooY Hnci)xx6 mono 

5 YT6] [2 NT6f6 neTfOC A6 B0)K 62 

pxi] [6 ©ixhm xyxi 2 xn ngmxm n 
61 N6C]NHO[Y N6BOX 2M HCBB6 
3 6YXO) M]MOC X6 XKB[(DK 620YN U)X 
26NpO)]M6 NXTCBB[6 XyO) XK 

io oyu)m nhm]xy 4 xqxpxei £.[6 n<?i ne 
Tpoc xqTX]ye ©6 epooY [xin n 
U)opn eqx]u) hmoc sxe [xnok H6i 
d)Oon 2N OY]noxic xe io[nnH 6i 
(1)XHX XYO) X]61NXY 6YO[2pXMX (?)... 
(Rand) 


1 A6] om 460 avrHOY] sathy 4; 8X2THY 16 460 6 2 nmioct. uecu.] 

M6CM. xyw nahoct. 4 8 foYAAiA] eiepoYCxxHM nh foyAAiA 4 5 ac] 

om 378 7 N6BOA] 16 4 6; N66BOX 460 378 9 26NPCDH6] NpU)M6 6 11 A<ITAY6] 

16 378; A«iTAYO 4; 6TAY 460 18f. eiq)AHX] 16 460; 6AKQAHA 4; 66i<l)XHX 378 
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Zeilenlange ± 22 Buchstaben. Ende der Zeilen z. T. erhalten. Ein kleines 
Randstiick; drei kleine Stiicke. 


Fragm. 1 


X + 1 5 ... 6YXXXA] MM[04 MneMTOOY 

HTOn 6BOX 2N T]I16 A[YCD A<inCD2 
3 U)XpOI 6 Al<?tt>q)]f A6 [AYCO AIMOY2 
€2pXI 6XCDH XI]NXY 6[NTBNOOY6 
5 MDKX2 MN H6]©Hpi[OH MM MXXT46 
AY<0] [N2AXAT6 NTri6 7 XICCDTM A6 
7 OM 6YCM]M 6CX[CD MMOC MAI X6 T(D 
OYN n6T|>]6 N[rO)€DtDT NrOYUJM .. . 


Fragm. 2 


x + 1 ...» AT6CMH A6 OYCDtt)B MnM6]2C 

en cnay 6box 2M me xe n6mta] hnoy 

3 [T6 T]B[BOOY MTOK Mnp XA2JMOY 

[iO nxi] A6 X[<KQ0)n6 N(l)OMMT MC]Oll 
5 [AY]«> ON MY** 1 NIM 62pXI 6]Tn6 

[“ 6IC] 66 [tt)OMMT NptDMG XY6I] 6pN 
7 [MH61 ... 


Fragm. 1: 1 ey-] xy- 4 If. MneHTOoy MTon] 16 460; MneHTrooy ntoh 378; 
MneqTOy Ton 4 4 NTBNOoye] add mpc 4 (nach Homer THpoy) 5 nxxthb] 

mxxtbb 460 6 A6] 16 460 378; om 4 71. Tooyn] 16 4; TCDoyNr 460 378 

8 nerpe] om 4 MrcpojojT] 6 460 378; q)(DU>T 16; om 4 

Fragm. 2: 1 A6] om 4 oyuxQB] on cgone ajxpoi 378 8 tbbooy] TBBoy 4 

MTOK] MTOK A6 460 4 A6] A6 ON 460 N<QOMMT NCOn] 378; NCQMNTCCDn 4 6; 

NCQMTCCDtl 648; NOJMNTCOKDn 460; N0)MTCO)O)n 16 6 xya) OM] 4 648 378; xyu> 

16 460 6 eic ee] xya> NTeyNoy eic sa rell ojomnt] ojomt 4 
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Hintze / Schenke 


Blatt 24b (Act 11, 13-16. 17. 18) 

t 

Zeilenlange ± 22 Buchstaben. Anfang der Zeilen z. T. erhalten. 
Fragm. 1 x + 1 13 .. . HrT]MN[OOy NCA CIMCDN 

n6T6€gAYM]oyT[e epoM xe neTpoc 

3 14 AytD nxi NA]X(D [6POK N26N0)AX6 

6KHAOYXAI] N2H[TOy MTOK AyCD 
5 ri6KH6l THp]*l is NT6[piApX6l A€ 

M(jgXX6 Xn]6HN[X 6TOYXXB 26 62 
7 pxi 6X(DOy M]ee 2[CDO)N OH NT620y 
61T6 16 Aip] nM[66Y6 A6 MnO)XX6 H 
9 HX06IC M]0[6 NTXMXOOC ... 

...] [ 1 7 6tt)xe xnNoy 

Fragm. 2 x + 1 T6 [A6 f MAY N^ACDpeX NOyODT N] 

©6 IjttKDN NTAM'j' NAN 6]A[yniC] 

3 T6[ye enxoeic ic nexc] ano[k ANr] 
NIM [6TpX€g<?H<yOM 6]K0)X[Y6 H] 

5 n[NOYT6 18 NTepOyetDTM A6] 6N[AI . .. 


Fragm. 1: 8 naxcd 6poK] <inxxcd nak 460 5 NTepixpxei] NT6fe<«xfXH 4 

o YXXB] om 4 ?e] 16 4 6; 61 460 462? 7 ON] 16 6 460; ON 6X<DN 4 462? 

16 6 460; NT6N- 4 8 A6] 16 4 6; om 460 

Fragm. 2: 1 A6] om 460 8 anok] 4; anok A6 16 460 462 
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Blatt 25 a (Act 11, 20-26) 


Zeilenlange ± 22 Buchstaben. Ende der Zeilen z. T. erhalten. Zwei kleine 
Randstiicke; zwei kleine Stiicke. 

X + i 626Np0DM6 N6 MKynpiOC Ay]0) 

[HKypHNAlOC NAI NT6poy]6l 
[6TAMTIOX6IA AyU^AXG M]N H 
[oyeeieNiH eyTAtge oeio) M]nxo 
6 [6IC 1C 21 AytD T<?IX Mnxoeic N6]CC0 
[oon H6MAY OYNOG A6 MMHH]0)6 
xymcTeye] [xytD xyKOToy e 
nxoeic] [22 Annexe ac bcdk cap 

Al] [6MMAAX6 MT6KKXHCIA 6T 
10 2N 0IX]HM [6TBHHTOY XytD XyXO 
oy M]BA[pMABXC CTpCMBCDK 
0)A] TA[NTIOXIA 23 NTOH A6 NT6p6M 
BCDK] A<I[NXY 6T6XXpiC MnNOyTC 

xqp]xo)6 [xycD N6<iconc Noyon] nim 
is [6Tp]e[y]oy[<?CD 2M nxoeic 24 gbox] xe oy 
[P<D]M6 n[6 Hxrxeoc 6HXHK 6B]OA h 
[ nwx e^oyxxB 21 nicnc xy]tD xyoy 
[MHHcge 6NxcgcD<i oyx2 ( i ejnxoeic 
[25 xqei A6 6BOX GTApCOC 60)IN]6 MCA 
20 [CAYXOC 26 >yo) MT6p6 < 126] GpOH 


1 He NKynpioc] 16 6; NKynpioc N6 460; NKynpioc 462 11. xytD mkyp.] om 462 

2 nxi] xya) nxi 4 81. Noy.] oy. 4 6 oyNoe Ae mmhho)6] oynoe mmhhu)6 

Ae 461 8 Ae] Ae Mnxoeic 4 81. ezpxi] zpxi 6 10 xy] xs- 4 14 pxoje] 

Q)xxe 4 15 eTpeyoyffCD] fiir eTpeyeu) zm] zi 16 161. oyp. ne nxr.] 461; 

N6(o)yp. ne Mxr. 16 460 462; neoyp. Nxr. ne 378; neyN oyp. Nxr. ne 4 17 xy 

(iber der Zeile nachgetragen; Lesung sehr unsicher xyoy-] fiir xy-; oy- 378 
19 6CQIM6] 16 4 6 378; e'KQlNe 460 462 20 epon] Lesung sehr unsicher 
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Hintze/ Schenk e 


Blatt 25b (Act ii, 28-12, 3) 

t 

Zeilenlange ± 22 Buchstaben. Anfang der Zeilen z. T. erhalten. 


... 28 XOyX A6 TtDOVN] 

X + 1 6[BOX N2HTOY 6n6*tpXN 116 XrX] 

B[OC XHCHMXM6 6BOX 2ITM 116] 
n[NX NoyNO<? n26bohdn gmnx] 

U)[U)116 62fXI 6XN TOIKOyM6HH] 

5 TH[pC nxi NTXMtQtDne 21 KXXYAI] 

0[C 29 MMXeHTHC A6 XyTOO)OY KXTX 06 
6T6] [oyNTe noyx noyx mmooy 6Tp 
eyf] [62pxi eyAixKomx Ncexoo 
ycoy] [HN6CNHOY 6TOyH2 2N 'f'Oy 
io axix 30 nxi A6 xyxxq xy]xo[oycoy 
NNenpecByTepoc] 6B[ox 2itoo 
t*i nbxpnxbxc mn cxyxo]c 12>1 Mfneoy 
oeicg A6 6tmmxy Axr]pin[nxc np] 

p[0 21 TOOT*! 60MK6 20]IH6 [6BOX] 

15 2N [T6KKXHCIX 2 X*120)T]B A6 H[1X] 
K[0)BOC nCON NIU)2AN]NHC 2[N OY] 

CH[*16 3 NT6p6*lNXY A6 X6 <ip X] 

NX<1 [NNIOYAXI X*!OYa)2 6TOOT*l] 

6G0)[n6 MnK6n6TpOC ... 


1 ne] om 460 2 ah-] 16 6 460 378; 6H- 4; 6AH- 461 21. 6B. 2ITH neriNA] omT 462 

81. xooycoy] 16; xooyce 4 378; xooyc 460 461T 462? 10 AyAAH] gayaah 378 

AYX.] 16; 6AYX. 4 460 378 462? xooycoY] 16; XOOYC6 4 378; xooyc 460 
(Woid© nur xooy) 462? 12 Mneoy.] zm neoy. 460 18 AArp.] 16 460 462?; 

Arp. 4 6 378 14 69MK6] 60MKO n- 460 462? 141. 6B. 2N T6kk\.] nngkka. 378 

15 A€] om 460 462 17 np] 16 4 6 378; AHp 462; AH6p 460 171. ANAH] fur 

ANAY 


Digitized by ^.oooLe 



Sahidische Apostelgeachiohte 


83 


Blatt 26 a (Act 12, 6-9) 

t 

Zeilenlange ^ 22/23 Buchstaben. Ende der Zeilen z. T. erhalten. Zwei Band- 
stiicke; ein loses Stiick. 


X + i 6 ... eHTq 6]BOX 

[2N TeyqjH eTMMxy Nepe ne]Tpoc 
[NKOTK MTMHT6 MMATO I C]NXy 
[6*lMHp M2XXyCIC CNT6 6p6 HXH]QYP 

5 [(i)6 2 ipM npo eyzxpez eneq)]T6 

[ko] [ 7 xyo) 6ic oyxrrexoc mtc nx 

061C] [XHX26 PXT<1 2IXM H6TpOC AyCD 

xyoyoeiw] [0)x 2M nH6i xmtbc necnip 
A6 M]n[6TpOC XMTOyNOCM 64 
io xu>] mm[oc xe TtDoyNr zu oyeeriH 
Xy](D A[MMppe 26 6BOX 2N N6H6IX 
8 nex]6 nx[rrexoc A6 mx<i xe Moyp 
NTejK^fne xyo) Mr'f- MneKCXNAjx 
[xion] epx[TK xqeipe A6 2i hxi] xy 
is [cd nexxq nxh xe f tckcdthm 2 ]i'cd 

[CDK XyCD HrOYX2K NCCDI 9 X*16]l A6 

[e box x«ioyx2‘i nccdm eNeqqooyN 
[ah xe oyMe ne neTepe nxrr]exoc 
[eipe mhom weMMeeye rxp xe] oy 20 
20 [pxMX... 


3 HHT6] HHHT6 452 378 MMATOl] NMMATOI 378 4f. nanoyp<96] 16 378; 

NANoyepope 452 460 462; Meypcpe 4 (nach Homer Nxypqje) 5 npo] Npo 452 
5f. 6y2. 6ne(Q.] om 452 7 a<i-] gh - 4 21xm] 6XM 460 10 TCDoyNr] TCDNNr 6 

18 NTeK+ne] NT+ne 462® 181. canaamon] canaapion 452 15 na«i]16 452? 

460 462; om 4 6 16 Ayo>] 16 4 460; om 452 462 17 6BO\] om 4 18 an] 
om 452 oyMe] 16 452 460 462; oyH66 4 6 ne] 16 4; om 452 460 462 
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Hints©/Schenk© 


Blatt 26b (Act 12, 11-16) 


Zeilenlange ± 21/23 Buchstaben. Anfang der Zeilen z. T. erhalten. 

«... NTepe ne<i2HT q)(D] 
x + l n[e mhoh nexxq xe Tenoy xieiMe] 
n[xm 6 xe nxoeic neNTx*iTNM] 
o[oy Mne<ixrrexoc xyo> x<inx] 

2[M6T 6BOX 2N TtfIX NXrpinn 
6 XC] [XyCD TenpOCAOKIX THpe M 
nxxoc] [nhioyaxi 12 NTepeqei 

M6] [A6 X<tB(DK 6pH nH6l MHXpiX TM 

xxy] [NKD 2 XNNHC necgxyMoyTe ep 
oq xe mxpkoc nMX enepe] oym[hh 
io oje n 2 ht<i eycooyz xyo)] 6 Y[< 1 )xhx 

13 NTepeHTCDEH A6 6pM np]0 N©[X6IT 

xytgeepe ojhm ei cbox e]oy[(Da)] 
b e[necpxN ne zpoAH « x]ya> [HTepec] 
CO[YN T6CMH MneTpOC 6BOX] 
is 2 M [npxaje MncoyiDN Hnpo xc] 

n(D[T A6 620YN XCTXHOOY X6 nCTp] 

oc [X26 pxT<i 2ipM npo 15 xyai nex] 
xy [hxc xe epexoBe ... 


2f. TMMOoy Mnen-] tnnooyh neq- 4 3 xya>] 16 4; om 452 460 462 4 t«ix] 

n«ix 460 6 nhioyaxi] nioyaxi 4 8 neajxy-] 16 6 472; neTetpxy- 452 460; 

6(Qxy- 4 9 ©Nepej eweNepe 4 11 epM npo] 16 452 460 472; enpo 4 6 

12 xycpeepe] xya> xyajeGpe 4 12 f. eoycuajB] 16 452 460; eoya)B 4 472 

14 tbcmh] tcmh 4 16 JM np.] 4 452 460 462; Mnp. 16 17 xya>] 16 4 460; 

NTOoy A6 452 462 472? 18 epe-] 16 4; ep- 462; p- 460 
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Blatt 27 a (Act 12, 19) 

t 

x + 1 «... VtAMAK.piN6 M]MAOypa)[6 A40y62 

CX2N6 eXITOy 6B]OX 6T[XKOOy V16I 
6BOX 2H 'fOYAX]|X 62[pXI GKXICXpiX ... 


1 mnxoyp<96] hhxyP<9« 4; NNXoyepcge 462; NNXNOyepqje 460; NXMOypaje 16 

2 xqei] 4; x<iei as 16 462 460 8 sn] e 4 -J-oyAXix] add THfc 462 6K.] 16 

462; 6TK. 4 460 


Blatt 27 b (Act 13,1-2) 


x + i i... nKypHNAiojc xyco [mxnxhn ncoN 
MMOOM6 H]2Hp(DA[HC nT6TpXXpXHC 
xyo) cxyxoc] a eyajHtaje Ae Hnxoeic... 


8 as] om 460 


7 Hintie/Schenke 
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Hintze/Sohenke 


Blatt 28a (Act 13, 12-16) 


Zeilenlange ^ 23 Buchstaben. Ende der Zeilen erhalten. 

(Spuren) 

X + 1 ... 12 TOT6 nAH0V]nAHTOC 

[HTepeMNxy eneNTxmpcDjne [xh 
niCTeye eqnxwcce] ezpxi exw 
[T6CBCD Mnxoeic 13 H]T6pe HAROCTO 
6 [XOC A6 CffHp 6BOX 2]M nA<f>OC Xy6l 6 
ppxi eneprH NTn]XM<fyxix aT<d 
[2ANNHC A6 n<DpX. 6BO]X MMOOy X<l 

[ktom eeixHM i< ntooy] A6 NTepoyei 
[6BOX 2M neprH xyet ezjpxT 6 [tx]nti 
10 [OXIX HTtllCIAlX XytD Xy]B€DK 6 

[20yN 6 TcyHxro)rH Mn]620oy h 

[HCXBBXTON Xy2MOOC] 62pAI 15 R 


1 nxNeynxNTOc] fur nxNeynvroc 2f. AHniCTeye] 16 4 460; 6XMnicT6y6 443; 
om 462 8 ennx.] 16 4 460; xqnx. 443 462 4t. naroctoaoc] 4; Nxnxyxoc 16 


6 443 462 460 6 eneprH] em. 460 

4 8 KTOH] 16 460; KOTH 4 443 452 r 

cyNxr.] 16 443 452 460; 6NcyNxr. 4 6 
om 460 62pxi] om sa roll 


6f. X\(DZ. A6 n(DpX] 10)2. A6 JrtllCDfX 
A6] 4 443 460; <?6 16; om 452 11 6T- 

Ilf. NNCAB.] MnCXB. 4 12 XY 2 M 00 C] 
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Blatt 28b (Act 13, 19-22) 

t 

Zeilenlange ^ 22 Buchstaben. Anfang der Zeilen erhalten. 


x + 1 I1KX[2 NXAMXXN XM'f' n6yKX2 NXy N] 
KXHftONOMIX 20 NXqTOY(l)€ TXIO] 

Y HpOHI1[6 Xy(D NXY N26HKpi] 

thc ajx 62 p[xi ecxMoyHX neiipo] 

5 <j>HTHC 21 MNN[CCDC XyXITCl NOyp] 
po XHHOYT6 ± [HXy HCXOyX IKQH] 
pe NfflC OypCD[M6 6BOX 2N T6<j>y\H] 
MB6NIXM6[IN M2M6 MpOMtl6 22 xy] 

a> MTxpe^nooNeM xmtoyngc] 
io Axy[eiA wxy eyppo nxi ntxhp] 

MNTp[6 2XpOM 6MXCD MMOC X6 XI] 

26 6AX[y6IA ... 


1 NXY] om 460 If. NKXHpONOMIX] NKpHpONOMIX 452 2 NXHTOyC^e] N«ITOYCI)e 

4 2!. TXIOY] TXIO 484 8f. N26NKplTHC] 4 6 460 484; NKpHTHC 16 2/4 MXH- 

toy< 06 — N26NKpiTHC] diese Reihenfolge bieten 16 4 6 460 484; xycD XH-f- NXY 
N26NKpiTHC NX<ITOY<g6 TX(6)lOY NpOMH6 443 452 469 478 4 cgx 62pXl] CQXSpXI 

8ft roll 7 N<?IC] [NK]IA 6 8 MB6N.] BB6M. 4; NB6N. 8ft roll 9 NTXf6<l-] f\ir 

MT6f6«i- -nooN6«i] -ncocDN© 4 10 6YPPO] ppo 452 

7 * 
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Hintie / Sohenke 


Blatt 29a (Act 13, 20-29) 

t 

Zeilenlange ^ 22 Buchstaben. Ende der Zeilen z. T. erhalten. Ein groBerea 
Randstuck. 

x + 1 ... 26 Mf(D]M6 [N6CN]H 

oy NtQHpe HnreNOC] NABp[A]2AM 
Aytt) H6Tp 20T6 2HT]M MI1[N]OYT6 
N2HTTHOYTN NTAy]TNNOOY NAN 
5 Mnojxxe Mnei]OYXAi 27 N6ToyH2_ 

[TAP 2N 0IAHH AY]<P N6YApX(DN H 

[noycoyN ha]6i aycd tbcmh nnc 
[ npO<(>HTHC 6TO]Y«>a) HMOOY kata 
[CABBATON NIM A]YKpiN6 MMOOY 
10 [AYXOKOY 6BOA] 28 eMHOyffN AAAY 
[A6 NAO 6 IC 6 MMOY] 620YN epOM 
[AYAIT6I MniAATOC] 6MOYOYT 
[MMOM 29 NT6POYXCDK A€ 6]B[0]A NN6 
[TCH2 THpOY ... 


5 Mnei-]MT6 nei- 452 7 coyw] 443 452; coyew 460; coya>M 16 tacmh] hocmh 

16; N6ICMH 443 452 460 # MHOoy] mmos 4 11 A.e] 16 443 460; om 4 452 

18 mmo«i] mmoy 16 (vielleicht Druckfehler) 
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89 


Zeilenl&nge ± 22 Buchstaben. Anfang der Zeilen erhalten. 

x + 1 X[6 NTOK n6 nX0)Hp6 ANOK Al] 

XH[0]K Mn[OOY 34 X6 AHTOYNOCH A6) 
6BO[A 2]N H61THOOYT NHNATCTOH AN] 
[6]n[TA]KO A[HXOOC NT6I26 X6 'f'] 

5 HXf NHTN N[N6TOYXAB NAAY6IA] 

6TN20T 36 6HXO) [MMOC ON 2N K6MA X6] 
MT'f' Mn6K.n6T[OYAAB 6Tp6HNAY 6H] 
TAKO: 3«AAY6IA M[6N TAp 2N T6M] 
T6N6A 6AM(piq)[6 MNOYOKl)] 

10 MHNOYT6 AHN[KOTK AYOYA2M] 

NNA2fN N6[16IOTe AY<1> AH NAY] 

6HTAKO [37 D6NTA nNOYT6 A€ TOY] 
NOCH M[HHNAY 611TAKO ... 


2 A6] 16 443 473; om 4 462 460 8 N«t-] 16 4 443 462 460; etw- 6; N61- 473 

4 XMXOOC] AHXOOC ON 4 6 6TNEOT] 16 4 649 443 462; 6TO N20T 460 473 

chxcd] MXO) 473; X6 hxcd 8a rell hmoc on] 16 460; on mhoc 649 462 473; hhoc 
4 443 7 Nr-f-] NNeK-f sa rell 6TpeHNAy] 16 443 452; 6Nxy 4 460 473 8 M6N] 

16 443 460; om 4 452 9 6AH-] 443; ah- sa rell 10 AHNKOTK] om 649 Ay- 

oyx2H] 16 4 649; Ayo> AyoyA2H 443 460 473; om 452 11 N6H6IOT6] NH6IOOT6 

649 12 A6] om 460 
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Hintze/Sohenke 
Blatt 30 a (Act 13, 39-46) 


Zeilenlange ± 22 Buchstaben. Ende der Zeilen z. T. erhalten. Ein groBeres 
Randstiick; drei kleinere lose Stiicke. 


35 ., .] [2M RNOMOC MM(DV 
x + i c]hc o[yoH him eTNxnicTeye 

6]nX6[l] C6[NATMA6IOOY 40 <SU)U)T 

<y]e Rnp Tpe [ngnta yxoo*i 2n mg 

npO<(>HTHC 6[l 62pAI 6X0)TH 41 X6 A 
5 NAY] NK[ATA<J>pONHTHC NT6TNp 
OjnHpe] [NT6TNTAKO X6 'f'NAp OY 
2(DB] [ANOK 2N N6TN200Y OY20DB 
NN6TNnicTeye epo*« e]po)AN a 
xoom eptDTN 42 eyN]yy Ae 6boa 
to Aycencoorw 6Tpe<ix]CD n[n]610)a 
X6 M f1K6CABBATO]N 6TNHOY_«N 
T6pe TCyNArCDr]H A6 TCDOYNC 
[AYA20Y N<?l Oy]MHO)6 NIQyAAl 
[MN N6npOCH]\yTOC 6[T]Cpia)e 
15 [NCA nAYAOC] MN BAp[N]ABAC NTO _ 
oy A6 Aya)A]x[6] nmmay xymee m 
MOOY e]Tp6ye[(D 2]N T6X[ApiC MN 
NOYT6 44 2]M nK6[CA]BBAT[ON A6 CX6 
AON TtlOjXIC T[H]pC AC[C(DOy2 6CU) 

20 TM 6liq)AX6 Mn]XO[6IC « NlOyAAl 
A6] [NTepoyNAy enMHHqje aymo 
y2] [NKCD2 Xy(D AY'f' OYB6 N6T6H 

xod mmooy n<?i nxy]xo[c eyxi oyx 
« nxyxoc A6 mn b]apnab[ac ... 

(Rand) 

1 6TNA-] 16 452; 6TNI- (sic, irrtumlich) 443; neTNA- 4 6?; 6T- 460 8 ffe] 16 443; 

A6 452; om 4 460 2N] 4 443; 2ITM 16 452 460 N6-] 4 6; ne- 16 443 452 460 

5 NTSTNp-] NT6TNA- 452 8 NN6TN-] NT6TM- 452 A] fur OYA 9 6pd)TM] 4 

443 452; mhtn 16 460 10 xu>] XU> epooY sa rell NN6I-] 16 452 460; hmai- 4; 

2N N6I- 443 11 MnKec.] 16 4 460; 2M nK6C. 443; 2M nK6C. 452 12 Ae] 

460 TOJoync] tcdnc 16 18 AyA2oy] 4 452; AyoyAZoy 16 443 460 mhcqc] 

fur MHH0)6 16 Ae] ee 4 Ayn.] 16 4 443 458 460; Ayo> Ayn. 462 18 Ae] 

a e 6TNHy 458 19 ac-]ay- 16 -cojoyz] cooy(2 6)zoyN 460 20 Mnxoeic] 

6MI1CC 458 MlOyAAl] NHOyAAl 458 221. N6T6qxa> MMOOy Nffl tlAYAOC] N6T6f6 

nAYAOC xa> mmooy sa rell 28 eyxi oyA] nexAy xe eyxi oyA 4 24 Ae] om 460 
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Blatt 30b (Act 13, 46-52) 

t 

Zeilenlange ^ 21 Buchstaben. Anfang der Zeilen z. T. erhalten. 

x + i <6 ...] *yo) [N 

T6THKpiH6 MMCDTN] AN *6 T6[T 
NMIICQA MHCDN2] 6IC 2HHT6 T[N 
NAKTON 62fAI 6N2J60NOC [47 TAI 
5 TAp] [T6 ©6 NTA T6rpA<|>H XOOC 
X6] [AIKU) MMOK N0V06IN NN26 

©noc efTpeKtgtDne eyoyxAi] 

0)ApHX[M MflKA2 48 N260NOC] 

A6 N[T]6p[OyC(DTM AypA(l)6 Ay(D] 
io AY'f- eooy M[nu)AX6 nnxoeic Ay] 

CD AyniCT6[y6 N<?1 N6NTAYTO] 

C0QY 6HCDN2 [0)A 6N62 49 nU)AX6] 

as Hnx[oei]c Ne^MOoege ne 2 N] 
T6XCD[p]A THfC so N[IOyAAl A6 Ay] 

16 [TB]C [N6]C2IM6 NpMM[AO 6TC1)M 

0)6 AY]CD NNO<S [N]pCDM[6 NTHOXIC 
AYTOYN6]C Oy[AICD]rMOC [62pAI 
exH nAyxojc hn [bapnabac Ay 

CD] [AYNOXOY 6BOX 2N NOyTOO) 51 N 
20 TOOY] [A6 AYN62 00)0610) NN6y 

oyepHTe] e?p[Ai excDoy xyei e 
2pAI 62IK]ONIO[C 52 MMA0HTHC 
A6 AYHOY2] NpA(l)[6 21 ONA ... 

(Band?) 


21. T6TN-] 6T0TN- 458 8 2HHT6] dae zweite H ist iiber der Zeile nachgetragen 

4 KTON] 16 460; kotn 4 443 452 478 352; kcdtn 458 8 (QxpHXH] fur cpx xpHX<l; 

a)X xpxiH 452 10 nxoeic] nNoyTe 4 12 qx] 16 443 452 460 478 352; ncqx 

4 6 18 ne] om 16 14 A6] 16 4 443 352; om 460 15 came] 16 4 6 443 460; 

2IM6 452; 2IOM6 352 18f. xyo)] om 352 20f. MNeyoyepHTe] 16 443 460 352; 

NNeyoypHHTe 452; NNeyHpHTe 4 
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Hintze/ Sohenke 
Blatt 31a (Act 14, 3-7) 


Zeilenlange ± 20 Buchstaben. Anfang und Ende der Zeilen z. T. erhalten. 
Ein groBee Randstiick; ein kleines loses Stiick. 

* + i 3 ... eTpey]a)(D[n6 e 

BOX 2ITN M6Y<?1X 4 X]nMHH[(l)6 
A6 NTnoxic n(D]0) xytD 2[ome 
M6N N6Y(l)]OOn Rh ni[oyaxi 
6 26HKOO]y6 A6 MN XHOCTOXOC 

[5 NTepoY'f' neyjpyoei A6 n<?i fi2e 
[0NOC MN NIO]YAXI xyo) Hey 
[XpXCDM 6Tp6]yCOO)OY xytD 
[NC62I cdh6 ep]Qoy «xyeiHG *y 
10 n[(DT 62 pXI 6]NtlOXIC ntxy 

KXON[IX xy]q> xycTpx MH Tep 
bh xy[tD T]nepix(Dpoc 7 xyey 

[X]r[r]6X[IZ6] MriMX 6TMM[Xy... 


2 Ney-Jrey- 16 xpm.] 16 4 6 443 452; xy m. 460 2 ntii.] nto tp. 460 

4 Neycp.] Neycp. n6 sa rell 5 Z6UK .] xyc d zqnk. 4 Kooye] das e ist uber der 
Zeile nachgetragen ; Kooy 460 a 6] om 4 mn xnoCT.] fur mn NXnocT. 
6 neyoyoet] neyoei 4 if. wzeeNOc mn nioyaxi] nioyaxi mn n 26 onoc 452 
Of. xyeme xynorr] xy6me xyco xynorr 16 6 443 452; xyeme A6 xynorr 4; xyeme 
A6 xycD xynorr 460 11 xyo>] om sa rell; vgl. aber sy aeth 12f. xyeyxrr.] 

xycu Neyeyxrr. sa rell 18 M-] 4 443; zh 16 452 460 
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Blatt 31b (Act 14, 11-14) 

t 

Zeilenlange ± 20 Buchstaben. Anfang und Ende der Zeilen z. T. erhalten. 

x + i 6yx]cp mm[oc xe ntx nnoytc ei 
N6] NNpq)[M6 xyei 62pxi U)xpoN 
^xycD] AyMoy[T6 gbapnxbxc x 
e n]zeyc nxy\[oc Ae xe nsepMH] 

6 c eneiAH nto[<i neneoyN oj] 

<?om MMOd 2H n[(i)Axe « noyHHB] 

Ae Hnzeyc GT[MBOX NTHO] 

XIC AMGING N[26NMAC6 MN 2] 

NKAOM 6fN [NpO MN MMHH0)6] 
io AMoycDOje gt[axg eyc]u e?p 
XI M NT6poyC(DT[M A6 N]6i NX 
[nO]CTOXOC BXpN[XBX]C MN H[A 
yxojc xyn(D2 NN[ey20]eiy[6... 


If. 6IN6 MNPU>M6] 6IN pp(l)M6 4 5f. n6N60yN <QCOM] 443; (16NflyN <QCOM 4; 

neNeyN com 16; ncTeoyN com 460; neoyN com 462 6 mhos] mmom ne 16 

7 6TMBOX] 16 4; eTMnBOX 460 443 462 9 mn mmhh(Q 6] MtiMHHQje 4 10 xi-] 

16 4; e<i- 462 460; xy- 443 6TXX6] 6 txxo 462 13 non MNeyz.] nez nays. sa 

roll; aber vgl. bo xy4><i>« NNOysBtDC 
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Hintze/ Sohenke 


Blatt 32a (Act 14, 17-20) 

t 

Zeilenlange ±21 Buchstaben. Anfang und Ende der Zeilen z. T. erhalten. 

Ein groBes Bandsttick; ein kleines loses Stiick. 

x + i Noyeo) Np MNTpe mm]o<i N[xy eqp 
neTNAHoyq Nxy 6]box zn [me e 
M'f' N26N2]CDp[y] RN 26N[OyOI 
a) NpeM'j' Kxp]noc 6 htci[o NNey 
5 2 HT NTpO<|>H] 21 OyNOH « NX) [A 6 

eyxu) MMOoy M]onc xyTpe n 

<?U> eTH]Tp€yU)€DT NXY 
[19XY6I A6 6BOX 2N] TXNTIOX6IX 
[MN 2IKONIOC N]<?l 26NIOyAXI 

io xynpee MnM]tiHq )6 xy2i cdnb 

enx[yxoc x]ycype Rhom Rhb[o]x 
nth[oxic ey]Meyoye ep[oq xe xmmoy 20 m] 

Tepe [MMX©H]TyC [A6 KCDT6 ... 


1 Noyeo)] oyecp 6 Np MNTpe] Np MMNTpe 4 2 neTNXNoyq] nneTNXNoyq 4 

Nxy] om 4 8 2CDoy] zooy 4 4 cmtcio] xmtcio 4 NNey-] Mney- 4 

5 NTpo<|>H] NTpo<|>H nim 4 6 eyxco] eqxu) 4 mmooy] mmoc 4 xyTpe n-] 

4; xyTpe m- 16 443; xymee Mn- 460 462? 7 MHHcpe <?ci>] 4 443; mhh(Q6 16 452? 

460 eTMTpeyojcoT] das y ist iiber der Zeile naehgetragen; eTMcpcocoT sa rell 
8 2 N tx.] 2N x. 4 9 26NIOYAXI] das y ist iiber der Zeile naehgetragen; 2Npo>M6 

nioyaxi 378 10 mnm.] 4 442 443 378; nmm. 16 460; mmm. 462 11 cype] cy 

ist iiber der Zeile naehgetragen ; 4 442 443; cypx 460 378; cyxx 462; cyppx 16 
Mn box] nsox sa rell 12 noxic] n iiber i geschrieben? eyMeyoye] fur 6 YM6ey6; 
xyMeye 378 epoq] om sa rell 
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Blatt 32 b (Act 14, 23-27) 

Zeilenlange ^ 20 Buchstaben. Anfang der Zeilen z. T. erhalten. 

x + 1 [MN 26NNHCTIX Xy 

f M]MOOY [GTOOTM MHX06IC HX 

i N]Txyni[c]Tey[e epoq u xyco n 
T eipoyMoyajf [NTmciAix] 
s xyei 6zpxe[i eneprn htiixm] 

<j>yxix 25 xyu> [Nxepoyxe na)x] 
xe 2N nM[x eTHMxy 26 xyctfnp] 

62pXI 6TX[MTIOX6IX tlMX N] 

TXYTXOY N[2HTM 2N T6XXpiC] 
io MnNoyxe enpoDB N]xxyoy 

[XO]KM 6BOX 27 NA6[pOY6l] T6 XyC[€D 
OY2 NT]6KKXH[CIX XyX]0) 6p[0 
oy N2CDB NIM 6NTX n]NOyX[€ ... 


1 xy< 9 xhx ] 6yq)XH\ 452 2 mmooy] mmom 452 4 Moyqyr] Moyc^T A6 4 

5 eapxei] ezpxi 460; om 16 4 443 7 en] m- 4; 2m sa rell 6TMMxy] danach durch 

Homoioteleuton ausgefallen: xyBCDK exTTXXix 26 6BOX A6 em nMX eTMMxy 8 nMX] 
443 452 460; miimx 16; nxi 4 9 Txoy] fiir Txxy; txxm 452 10 NTxyoy-] 
fur MTxy- 11 NAepoyei T6] fur NTepoyei Ae 12 ntbkkx.] en T6kkx. 452 
13 6NTX-] I16NTX- 4 
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Hintse/ Sohenke 


Blatt 33a (Act 16,1-3) 

t 

Zeilenlange ± 20 Buchstaben. Anfang und Ende der Zeilen z. T. erhalten. 
Ein groBeres Randstiick; drei kleinere RancLstticke. 

X + 1 1... xyf CBCD NNG]CNHOY 

[X6 6IMHTI NT6TNCBB6] THyTN 
[AyCD 61MHTI NT6TNMOO]U)[6 
2M HCCDNT HMCDyCH]C HN U)<?OM [H 
s m(dtn eoyxvj! jHNTep oycj[x 
cic Ae attune] mn oyNoe nz[ht 
HCIC MnXjyXOC MN BXpNX$ 

bx[c NMMxy xjyTea) nxyxo[c] 

RN B[XpNXBXC] XytD [2]NK6CN[H] 

10 OY 6B[OX N2HTO]Y 6TpeyBCDK 
[tt>X NXnOCTO]XOC MN N6np6C 
[BYT6POC 6T 2N] ©IXHM 6TB6 
n[6IZHTHMX] 3 NTOOY <?6 NT6 
pO[YT2nOOY 6BO]X 2ITN T[6K] 

16 KXHC[IX xyei 6]BOX 2ITN [T6<|>OI] 

NJK[H MN TCXMX]piX [... 


1 xyp] 16 6 443 462; f 4 460 8 eiMHTi] om sa rell 5 NTep] fiir NT6f6 

8 nhmxy] om 462 9 xyo] mn 460 18 ee] A6 462 14 jitn] *n 460 

16 21tn] 16 4 437 462; ZN 443 460 
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Zeilenlange 20 Buchstaben. Anfang und Ende der Zeilen z. T. erhalten. 

5 ... 6BOX 2N 0AI] 

x + i pec[ic NN6<J>xpicxioc eyxo> m] 
mo[c xe ci)a)e epooy eTpeyc 
b]bhtoy xyo> N[cenxpxrn\6 

N] xy 6x[2]epe2 [enwoHoc mmo> 

5 Y]CHC 6 XyC0)O[y2 A6 Ntfl NX 

n]ocTo\o[C] hn N[6npecByT6] 
poc 6Nxy 6TB6 [neitpxxe] 

7 NT6P6 OYNO[e A6 NZ]HTH[CIC] 

O ) 0)06 xn[6Tpoc TO)]oyN ne 

io xxq Nxy xe [Npa>M6 n]xcnhoy 

NTO)TN T6T[NCOOYN X6 XIN N62] 
ooy N0)opri [xriNoyTe co)Tti] 

€BOX 2ITN T[XTXnpO 6Tpe] N2[6 
e]Noc co)T[m entpxxe] finey 
is [xrrjexioN N[cemcT6y]6 »xyo) 

[nNOY]T6 6[TCOOyN N]N2HT 


81. Ncenxpxrrixe axy 6X2epe2 (fur 62xpe2)] Ncezxpez 4 7 neiq*.] 16 437? 443 
452 460; nxia). 4 6 10 nxcn.] 16 4 460; Meet*. 437 443 452 12 CtDTn] C(DTM 
443 18 2ITM] 2N 460 16 NN2HT] N2HT 4 
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Hintze/Sohenke 


Blatt 34a (Act 15, 13-17) 

—>■ 

Zeilenlange ^ 20 Buchstaben. Anfang und Ende der Zeilen z. T. erhalten. 
Ein groBes Bandstiick; zwei kleine Randstucke. 

x + i 13 ... CtDTM 6f]06l 14 C[VH6CDN 

A]q[xu) epoN Ne]6 nta [nNoyTe 
<y]R na^i[N6 xi]n Ncpopn [exi oy] 

XAOC 6BO[X] 2N N260NOC [MHeM] 

6 PAN 15 xycp N0)AX6 NN6[npO<j>]H 
THC CYM<|>(DN6I NT66I26 [KA]TA 
[06] 6TC[H]2 16 X6 MNNCA NA6I 'f'NA 
[KTOI TA]K(DT NT6CKHNH NAAy 
[61 A. T6NT]AC26 AyCD 'j'NAKCDT 
10 [NN6NTAytl)0]p(5p N2HTC Ay«) 

NTAT[A]20C 6pATC > 7 X6KAAC 
epe n[K]6ceen6 Np(DM6 ci)i 
N6 N[CA] nxoeic AYOD N260N 
(Band?) 


2 epoN] add N2<db nih 452 3 xin Ncgopn] om 460 4 bbox zh ] n- 452 

4f. Mne<tpxti] 6BOX 2ITM neqpxN 452 6 cyM<|>.] cecyM<|>. 443 8 ktoi] 16 460; 

kott 6 443; KOT6 (nach Horner KOT) 4 TX-] tNA- (nach Homer NTA-) 4* 
10 cpopcop] (opcpcopoy 460 11 nta-] 4 460; ta- 16 443 452 12 Np.] 452; NNp. 

sa rell pci>M6] add kotoy NC6- 460 
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Blatt 34 b (Act 15, 21-23) 

t 

Zeilenlange ± 23 Buchstaben. Anfang und Ende der Zeilen z. T. erhalten. 

X + 1 MMO] 1 ! K[ATA CABBATON NIM ™ TOT6 ACA 
OK6]l NNA[flOCTOAOC MN N6tip6C 
B YT6]pOC MN T€[KK\H]CIA THf[C 6Tp 
6V]C(DTn N26Np"[(D]Me 6BOA N[2H 
5 TOY) NC6XOOYCOY 62PA6I 6TAN[T 
IOX]6IA MN HAYXOC A YU) BApNABAC 

6T6 ioyaac ne neo)A[Y]MOYTe e 

POM Xe BApBABBAC A[Y<D CIAAC 26N] 

PU)M€ NNOtf 2N N6CN[HOY 23 6AYC2] 

10 Al 6BOA 2ITOOTO[Y NOY611ICTOAH] 

NT66I26 NNAnO[CTOA]OC MN N6 

npecBYTepoc eYC2A[i] nnbcnh 

OY [N€]T2N TANTIOX6[IA] MN TCY 
pi [A M]N TKIAIKIA N[N6T](l)OOn €B 
(Band?) 


5 xooycoy] 460 474; xooyce 16 4 443 6 xyco] mn 462 7 ne neojxy-] 4 443; 

ne neT6coxy-6? 460 462; neujxy-16 8 sxpBXBBXC] fur sxpexBRxe 11 NTeeize] 

M-f-ze 474 NNxnocTOXOC] das zweite n ist iiber der Zeile nachgetragen; add 
Tiipoy 378 18 M6T2N] 6 T 2 N sarell; doch vgl. bo 181. 6TIM - tkixikix] om 378 

Tcypix] ncypix 4 14 nncto).] NeTtp. 16 4 462 460 474; 6T<i). 443 378; doch vgl. 

bo U)Oon] das zweite O ist iiber der Zeile nachgetragen eB(OX)] om 16; die 
Lesung 66 ist sehr unsicher; die Zeichenreste sehen beinahe wie H aus 


Digitized by ^.ooQle 



100 


Hints©/ Sohenke 


Blatt 35a (Act 15, 20-30) 

t 

Zeilenlange ± 23 Buchstaben. Ende der Zeilen z. T. erhalten. Ein groBes 
zusammenhangendes Stiick. 


(Spuren) 

X + i PCDH6] 6xy['f' NNGY'flYXH [2A npAN 

Mne]Nxoei[c ic n]exc 27 ant[nno 

oy A]6 NIO[YAAC] MN CIXAC NfTOOy 
ZCDOy (DN 2IT[M n]<J)AX6 6yNAX[«> NH 
5 TN NN[AI] 28 ACAOK6I rAp MHGlIfNX 

e]Toy[xx]B xyto nan ctmtaxc x[xxy 

NBA]pOC 6XH THOYTH MCA NA6I 
[2N 0]Y2T0p » 6CA26 THOyTN 6BOX 
[MM]OOY NtL)(l)[CJD]T NN6IACDXON MN 
10 [nGJCNOH MN [N6]Cl)AYMOY Ayq) Tnop 
[NI]A NA61 GT6TN(JL)AN2ep62 [6]ptD 
[TN] epooy KAXO)C T6TNAAC [OyX]AI 
[30 NTO]Oy 6“6 [N]T6pOYKAAY 6BOX [Ay]6l 
[62p]AI 6TA[NT]|OX6IA AyC6y[2 PM]H 
16 [HC1)6] AYl-f NAY NT6]l1ICTO[XH . .. 


2 nexc] om 16 8 A6] on nhtn 4 4 2CDoy cdn (oy liber derZeile naohgetragen)] 

fur gCDoy on 5 xca.] 443 452 460 378; xcna. 16 4 5 rxp] A6 452 8 xycD 

nxn] om 460 Txxe] tx\o 452 8 oyrrop] oyrroop 4 ecx26] 60X2O 452 

9 NN6IA.] N6IA. 4 mn] xycD 460 91. mn necNoq] om 378 10 MN] N- 4 

101. TnopNix] add sa rell: xycD (mn 16) N6TeTN(N6T6 ntbtn- 443 452)oyxq>oy 
xn eTpeycpcone mmcjdtn (om eTp. mm. 378) Mnpxxy n<?6 (om n- 378) 11 Nxei] 

add A6 460 -q)XN-] om 378 26pe2 (das erste z liber der Zeile naohgetragen)] 

fur 2xpea Ilf. epcoTN] 16 6 443 452 460; om 4 378 12 kxxcdc T6TNXXC] 

TBTNxp cpxy 16 443 452? 378; T6TNNxep cpxy 460; T6TN[p] | xcp 4 (nach Homer: 
TGTNxep) 18 <?e] A6 452 14 xyc.] xycD xyc. 443 ceya] 16 443 460; co>oy* 

452; cezc 4 14f. OMHHcpe] mmhho)6 443 
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Zeilenlange ±21 Buchstaben. Anfang der Zeilen z. T. erbalten. 

x + i 200]Y AC 6 nexe nAY]xo[c nbapnab 

AC] X6 HA[pNKOTN] MTN[tfM 110)1 
N6] NN6CNH[OY KA]TA nOX[IC NIM 
NA]'I 6NTANTA[0)6 Ojl'O) N2[HTOY 

b M]nq)xx6 Rnxoei(c] x.e cep oy 37 B[xp 

N] ABAC A.6 N6HOY(D[(J^6] 6X1 MM 
MAM NKD2ANHH[C] n60)[AY;|M[OYTe] 

epoM xe mapkoc 38 nAYxoc A[e mbm] 
ASIOY 6TMX! [ne]NTAMn(D[pX 6] 

10 BOX MMOOY X[IN T]I1AM<|>YXI[A 6M 
n]MB(DK NMMAY 6H2CDB 39 A[YOA 
P]OSYCMOC A6 (l)0>ne 2<DC[T6 N 
C]6CA2(DOY 6BOX [N]N6Y6[pHY 
BA]pNABA[C M]6H [AM]X> MMfApKOC 
15 AMCGHp 62pAI 6KYnp]0[C ... 


1 MB.] bb. 4 2 KOTN] 16 4 437 443 452 6 ; kton 460 4 NSHToy] 4 443 452; 

Nxy 16 437? 460 6 A6] M6N 460 7 necpxy-] neTecpxy- 462 10 mmooy] 

NHHxy 460 XIN TH.] 443; xin NTn. 16 437 452 460 11 6IU<db] M(6M)<j>(n2)cDB 

16 4 437 443 452; zh nscoB 460 15 eapxi] om 460 

$ Hintze/Schenke 
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Hintse/ Sohenke 

Blatt 36a (Act 16, 3) 


Zeilenlange ± 22 Buchstaben. Ein kleines Sttlck. 

x + i oyoxi) 6Tpe<i]ei 6B[ox nmmxm 

xy«) XMXITM X]HCNB[HTH 6TB6 Nl 

oyaxi 6TQ)oo]n zu [nnx gtmmxy 


2 CMEHT9] fiir CBBHT9 


Blatt 36 b (Act 16, 10) 

t 

Zeilenlange ± 23 Buchstaben. 

x + i m> MTepeqTOJoyN A]e xm[xo) epoN mh 

ZOpXMX NT6YNO]y XNU)[IN6 NCX 61 
6BOX 6TMXK6AO]NIX [6HTXMO ... 


2 MTeywov] mtsymoy Ae 16 


Blatt 37a (Act 16,16f.) 

Zeilenlange ± 23 Buchstaben. Ein kleines Stiick. 

x + 1 15 ... 6C1)X6 XT6T]NKp[IN6 6XXT Mm 

CTH MnX06l]C XMH[6ITN 620yN 
MT6TNtt)U)n]6 2N [nXH6l XytD XC 
CCDK MMON] NXN[X2 i« XC0)0)n6 A6 
6 6NNXB(1)K 6]0)X[HX OYCl)66p6 (I)HM 

epe oynNx Kipe^a^iNe ziokdc 


1 6xxt]cxxt NxpicTixnoc xyo) 4 
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Blatt 37 b (Act 16, 21-23) 
t 

Zeilenlange ± 22 Buchstaben. 

x + i 2 i... h 6 AAY] 6 A[NOM 26 N 2 p<DM 

AIOC 23 AnMH]H(l)€ £.6 [ntDT 62pAI 
excooy xyu) Nec]TpxT[nroc xynez 
N6Y20IT6 AYCD] AyOy6[2 CA2NG 621 

6 oye epooy M 26 n]<? 6 P[oob 23 xyo) NTep 
oyxMxy 2X2 nc]hg )6 [AyMoxoy... 


1 6xnon] 16 4 440 443 463; xnon 462 460 f If. zeNzpaiMXioc] 16 4 6 463 460; 
26NPCDM6 NZptOMXIOC 440 443 462 2 XnMHHQC A 6] 16 4 463 460; XOyMHH(l)6 A 6 

6NX<9<d<i 440 443 T 8 6XU)oy] esioy 4 6 N26N-] nm- 4 cepoos] 16 6 440; 

ffepcDft 4 463 460; ffflpos 462 6 XNxy 2 x 2 ] 16; XNxy N2X2 4; XNXxy zn 2X2 460; 

XNX 2X2 462; X[NX] I 2X2 440 


Blatt 38a (Act 16, 28-30) 

t 

Zeilenlange ± 22/23 Buchstaben. Ein kleines Sttick. 

x + i 28 ... tn MneiM]x rxp [thpn 29 xqxi A€ n 
oyK(D2T XM]no)T epoyw xyo) AMP 
A 2 TM 2X PX]TM MnX[y\OC MN CIXX 

c eqcTCDT 30 x]y«) xq[HToy 6 BOX nex 
6 xq Nxy xe N]xxico[oye oy neTe 
qjcge epoi 6 ]xxq xt e eieoyxxi... 


1 MnetHX] 16 4 440 449 460 651; MniMX 462 378 2 xya>] om 460 2f. nxzTS] 

ntDT 452 (irrtumlioh) 81. cixxc] add eqoycDqjT nxq 4 4 eqCTtDT] 2N oyctcdt 

378 5 oy] oyoy 460 6f. neTeojtije] neTtQtge 440 
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Hintze/Sohenke 
Blatt 38b (Act 16, 37-39) 


Zeilenlange ± 23 Buchstaben. 

X + 1 37... T6NOV <?]6 C6[NOyX6 MMON 6 

box Nxtoy]e mmon [Mxpoyei NT 
ooy NC6NT]N 6BOX 38 X[NXNOypU)6 A6 
TXM6 N6CTp]ATHrO[C 6N6IU)XX6 
6 xyo) xyp 20T]6 NT6[poyC(DTM X€ 26 
N2p(DMXIOC] N6 39 xy[6l A6 ... 

1 ®e] 16 449 460; A6 4 452 ceNoyxe mmon] ccnxnoxn 4 2 Mxpoyei] 460; 

xxxx Mxpoyei sa rell 3 XNXNoyptt>e] xnaixkonoc nn Nxypqje 4 ac] 16 4 
449; om 452 453? 460 4 TXM6] txmo 452 5 xya) xyp sots] 16 4 449 460; 

xyp ZOT6 A6 452 453 NTepoycami] om 4 51. 26Nzp.] Nzp. 460 6A6]om452 


Blatt 39a (Act 18, 18-22) 


Zeilenlange + 21 Buchstaben. Ein groOeres zusammenhangendes Stuck. 

x + 1 X*126K6 TGHXne 2]N K[6NXpXI 

xic NeyNTXM rxp] MMxy NN[oye 
pHT ‘9 NTepoyn]qj2 Ae ee<|>[6Coc 
2M ncxBBATON 6T]NHoy xnxyx[oc 
5 BCDK 620y]N 6TCyNXrd>rH 6[q 
cgxxe mn NjioyAxi 20 NAfepoyc 
encoinM] ag ep oy[N]oe [Noyoei 
eg mmxy Mnq]<?tp [21 xxx]x xm^o) n[nh 

2M tlMA 6T]MM[Xy A^AnOTAtCC 

10 e Nxy enxiep m[moc] x? ');nx[ktoi 
on cgxptDTN 6]a)CDne noya>og [M 
nNoyT6] ne: x^bojk 6box ?[n t 
.6]<j>6CCOC 22 XMCtfy [p . .. 

(Rand) 

1 XM2.] 16; 6XM2. 442 449 453 460 E6K6] 266K6 460 2 rxp] om 4 4 zh 
nc.] Mnc. 16 5 6*i-] xm- sa rell 6 niova.] ioyA. 4 NAepoy-] fur NTepoy^ 
8 mmxy] nmmxy 4 xhscd nnh] xmkx nh 16 4 449? 453 460; xmkx nxi 452 6 9 zh 

iimx] miimx 16 11 on] 16; om sa rell 12 Satzzeiehen nicht sicher. K in bcdk. 

iiber der Zeile nachgetragen 
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Blatt 39b (Act 18, 25-27) 

t 

Zeilenlange ^ 30/21 Buchstaben. 

x + 1 0)AX6 Ay](D N[6M'f' CB(D 2N OytDpX 6 

TB]6 1C 6MC[OOyN MMAT6 
MnjBAriTICMA [NICD2ANNHC 
2 6 nx)i A'fpApxei Nn[xppHcix 
6 26] MMOS 2N TcyMAru)[rH NT6PO 

yca)T]H ^6 epOM NISI np[ICKIXX 
a mn akyxac Ay]0)ofPi e[pooy 
Ay]q) AyoyTAfMOM] p ojytopx eTe 

2l]y MnNO[YT6] 27 AN[6CNHOy A6 
io nppTperie M[MO]q e[2NAq sbodk 
6T]AXAIA Ayu) Ay[C2AI NN6CNH 

oy] etgonq epooy NT[6peqei A6 
6HAY] AqTAAM en620[Y0 NN6N 
TAynjicTeye 2fi Te[XApic... 

(Rand) 


4 x'p(sic)pxpxei] fur xqpxpxd; x<ixpx(6)i sa rell 6 epoq] om 378 61. nci 

npiCKIWX MN XK.] NCI xk. mn npicKixxx 16 452 453? 460 378; NM XK. NCI npiCKIXXX 
4; n]ci Nxnpic[Kixxx mn xk.] 6 8 xyoyTXMoq] flir xyTXMoq 9 Ae] om 4 

10 ezNxs] om 460 12 eo).] no). 34 NTepeq-] 6 442 452 451 378; NTepoy- 16 460 

18 6Mxy] MMXy 451; om 34 181. NNeNTxyn.J 16 452 451 378; 6N6NTxyn. 442 460 
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Hintie/Sohenke 


Blatt 40a (Act 19, 4-8) 


Zeilenlange ± 22 Buohstaben. Ein groBee Sttick; ein kleines Stiick. 

(Spuren) 

x + i OyBXnTICMX MM]6TX[NOIX 6HX 

CD HHOC] 6HXX[OC X6]KXXC 6[Y6niCT6 

ye 6n]6THH[oy] mnnc[ 0 )h 6T6 nxi ne 

IC 5 N]T6poyCCDTM X[YXI BAriTICMX 

s enp]XN Rnxoeic i[c] n[exc 6 xyco n 
rjepe nxyxoc kx <?ix [excooy xne 
mix eToyxxB ei ezpfxi excooy 
H6YCQXX6 A6 ne 2N 26NK6[XCn6 
x]y[CD N]eynpcx(>HT6Y6 7 nto[oy 
io A6] t h P°[V] neyM62 mntcno 

oyc Np]CDM6 ne 8 xyoj NT6[p6]HB[CDK 
620]yN eTC[Y]Nxrcp[rH Nennxp 
pHC]IXZ6 MM OH [ne NCL)OMNT N 

6bot e]Hci)xx6 [xycD enniee 

15 MMOOY 6]TB6 [TMNTepO MflNOyTe 


2 enxxoc] 16 4; Mnxxoc 452 451 460 xgkxxc] 6; xgkxc sa rell 8 eneTN.] 
neTM. 451 4 ic] 16 4 6 451; ic nexc 452 460 NTepoyccDTH] NTepoyccDTN ag 

sa rell 10 AG] om 4 10f. HNTCNOoyc] hht[cno]oyc 34 12 N69-] 4 452? 

451 460; x<t- 16 34 121. nxppHCixze] nxpzHCixze 4 34 18 ne] 452? 460; om 

16 4 451 NCQOMNT] mcqomntg 460 
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Blatt 40b (Act 19, 11-13) 

t 

Zeilenlange ^ 20 Buchstaben. Anfang der Zeilen vielleicht zum Toil er- 
halten. 

x + 1 II u... n]NO Y [T6 eipe mmooy 6Box 

2IT]N H[eix Mn]Ayx[OC «2(DCT6 N 
C6XI] N26NC[0]yAXp[ION HN 
26NCIMIK]I[N]0INON 6X[yTOffOy 
5 6neq]CCDMA NC6K.AX[Y 6XN 
N6T0)]U)N6 MT6 N6ya)q)[N6 
xo xy]U) N6fmx RnoNH[po 
n N^yNHoy 6Box N[2H]Toy [« xy 
/I (do) TOOTOy A6 2061[N 6 N 

10 IfOYAXI] 6THOO(l)6 6T[0 H6S 
OpKlCT]yC eyxyoye n[pXN 
MHX06IC 1C] 62pXJ 6XN [N6T6 
pe N6HNX M]nONHpO[N 2IO)Oy 
(Spuren) 


I (ape) nMoyT6 eipe] eNeyeipe 4 6 Heyoi.] 4 452 460; n6tcq. 16 9 ;i tootoy 

(zweitee o iiber der Zeile nachgetragen)] fiir zi tootoy 81. moyAXi] 16 4; 
NNlOYAXI 452 460. Vor dem ? am Anfang von Zeile 10 ist noch ein Strich | sichtbar 

II 6TXYOY«] fiir 6Txy6 16 4 460; eTxyo 452 12 ic] om 452 18 MnONHpoN] 

16 452 460; NAKxexpTON 4 
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Hintze/Schenke 


Blatt 41a (Act 19, 29. 32f.) 

t 

Zeilenlange ± 21/22 Buchstaben. Ende der Zeilen zum Teil erhalten. Zwei 
kleine Randstiicke. 

Fragm. 1 x + 1 ... 29 AyCD XTtlOXIC T]Hp[C] MOy2 

[wojTopTp xyf neyoyjoei 2 i oy 
[con... 

Fragm. 2 x + 14? 92 ... X6 NT]XyC(D[Oy2 6 

TB6 oy 33 6 BOX AG 2M] t1MHHtl)[G Xy 
mgx oyx xg xxexxjNApoc 62oyN 


If. mov* m-] 16 460; om 4 2 XY+] 4 460; 6XY+ 16 neYoyo(e)i] 16 460; 

116 YO 6 I 4 14 ccdoy*] cooy* 460 16 xy-] 16 442? 443 460; 6Y- 4 16 ovx 

X6 x. 6*oym] 16 443; oy X6 x. 6*oyn 442? 460; x. 6*oyn 4; oyx] 6*oym X6[ 6 


Blatt 41b (Act 19, 35 f. 40) 


Zeilenlange ± 21/22 Buchstaben. Anfang der Zeilen zum Teil erhalten. 
Fragm. 1 x + 1 TllO[XIC N6<f>6COC 6C0)MC1)6 M] 

tnoc Nxp[T6Hic mn nzeyc 36 epe 
N]X'j 66 [OyON2 6BOX ... 

...] [«> TNKiNAyNeye rxp gt 

Fragm. 2 x + 16? PGy]-^- Cl)TO[YHT GpON 6TB6 1161 

ojTopTp Rnfooy gmn 2 odb ntmh] 

T6 GyN tf[OM MMON ... 


1 N6<j>.] 16; 6<|>. 442? 460 2 nzeyc] 16 4 442? 460; zeyc 6 8 oyoNs] [oJynoz 

4 16 nei-] 16; nxi- 4; ne- 460 17 Mnooy] 16 460; Mnoy 4 
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Blatt 42 a (Act 20, 4) 


Zeilenlange Ht 23 Buchstaben. Ein kleines Stuck. 

x + i oym A6 Ncooq] ng[i caicinxTpoc 
ncgHpe Mnyp]poc [neBOx zu Bepoi 

X 6BOX A6 2N] G6C[CAXONIKH Xpi 
CTXpXOC MN] C6K[OYNAOC ... 


2 neeox] 16 4; neesox 460 8 ag] om 460 


Blatt 42b (Act 20, 10-11) 

t 

Zeilenlange ± 22 Buchstaben. 

x + i nx2TM espxi ex]tp[H xyo) NTepei 
2 (dxc epoq ne]xx[q Nxy xe Mnptg 
TOpTp TGM'f Y]XH [rxp <1)0 
on NSHT 4 ! 1‘ NT6]p6q[B(DK A6 62pXI 


4 A6] 16 4; om 460 
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Hintze/ Schenke 


Blatt 43a (Act 20,16-22) 

t 

Zeilenlange ± 23 Buchstaben. Vier kleinere Stiicke. 

x + i <?fiff[OM ep neaooy ntii6nthkoc 

TH 2[N eiXHM » 6BOX A6 2N MIXHTOC 
XMX[OOY 66<|>6COC XMMOYT6 6N6 
npe[CByT6poc nt6KKxhcix is NTepoy 
5 ei A[6 qjxpoM nexxq nxy xe ntcdtn 

T6[TNCOOyN N6CNHOY X6 XIN HC1) 
op[n Nzooy NTXioyez pxT 2N tx 
cix N©e NTXtp neioyojejfo) thp 
q NMMHTN 19 610 N2M2XX] MfljXOGIC 
10 2N OBBIO NIM MM 26NpM6]IOOy[6 X 
y<D MnipxcMOc MTxy]cyaKD[ri6 
MMOI 2N N6niBOY]XH NN[IOy 

axi 20 xe Mni26]n xxx[y] NN6[Tp no 

qpe NHTN 6TMT]XM(DT[M 6pOOy XyCD 
16 GTM'f' CBCD NHT]M AHMOCI[X XytD 
2N NH6I 21 6ip] MNTpe NNIOfyAXI 
MN N26XXHN N]TM6T[XN]0![X 62 
oyN eriNoyTe xya> Tnic]Tic [620 
yN eneNxoeic ic 22 T 6 NOY <?]e eic [ 2 hh 

20 T6 XNOK 'f'MHp 2M n6]nNX [6INX 
BCDK 62pXI 60IXHM] N[^COOyN 


6 <0Jkpo<i] 16 4; om 460 6 totnc. N6C.] 16 4; N6C. T6TMC. 460 61. ntgopn] 

16; Mnajopn 460; ntpa)[pn] 4 8 neioy.] 16; neoy. 460; ney. 4 10 esuo] 

16 460; MHO® nosbio 4 mm] 16 460; xy«) bn 4 11 < 9 CDO>ne] fiir a) cone 

12 MeniB.] 6; MemeiB. 460; eeNenis. 4; enn. 16 121. nnioya.] 16 460; mioya-4 

16 6TMf] 16; e+ 4; ei+ 460 16 nnioya..] 16 6 460; nioya. 4 181. eiOY"] 

16 4; om 460 191. 6IC 2HHT6] 16 460; om 4 
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Zeilenl&nge ± 22 Buchstaben. 

x + 1 TAIXKONIX NTXIXITC 6]BOX 
2ITM nxoeic ic 6TfXp M]NTpe 
NNIOYAXI MN NOye6l6NI]N M 
neyxrrexioN NTexxpic] mTTn 
5 OYT6 25 T6NOY <?6 6IC 2HHT6 XNO]<? f 

cooyN xe nt6tnxnxy <?e] xn 
6HX]20 X[IN T6MOy NTCDTN THpTN 
N6N]TXf[6l 6BOX 2ITOOTOY 61 
KHp]YCC6 [NTMNT6PO NIC 26 6TB6 

to nx]j 'j'p HpiTpe nhtn Mnooy N2 

ooy] xe 'f'[oy]xxB [gbox 2m necNoq 
NOYON] NJM 27 M[ni20nT rxp 6T 
MTXM]tDTN 6n[(l)OXN6 THpM M 
nN]Oy[T]6 28 npOC6X[6 <?e 6pCDTN MN n 
15 026] THjq nXT 6[NTX n6FlNX 6TOy 

XXB] KX*T[HYTN N6HICKOnOC 62pXI 
eXCDjq 6M[OON6 NT6KKXHCIX Mn 
X06I]C T6[NTX<IXnOC NXM 6BOX 

2itm] nepicNoq mmin mmom ... 


2 ic] 16 4 6? 769; om 460; add nexc 471 2-6 6Tpx — nNoyTe] om 471 

8 nniova.] MioyA. 4 5 xnos] fur xnok 6 nt6tnx-] ntcdtnnx- 4 ee] 16 

4 6 769; om 460 471 ? xn] om ? 6 (. .]ee enx2[o . ..) 7 enxso] epoi sn Tcxpx 

471 14 npoc6xe] x uber der Zeile naohgetragen ee] om 4 14f. noi6] 

noose 769 15f. n6imx 6 toyxxr] nnoyTe 460 IS esox] 16 4 769; om 460 471 ? 


Digitized by ^.ooole 



112 


Hintze/Sehenke 


Blatt 44a (Act 20, 35-36) 

—>■ 

Zeilenlange ± 22 Buchstaben. Ein kleines Stiick. 

x + i nxoeic ic] *6 n[tch neNTVixo 
OC X6 OyMMT]MAKA[piOC n6 -f* 62 

oye xi 36 NTep]eqxe n[ai Ae... 


1 ic] ic nexc 769 2!. ezoye xi] 16 4; ezoye exi 436? 460; ©aoyo 6xi 769 

3 A6] om 436? 


Blatt 44b (Act 21, 1-2?) 

t 

Zeilenlange + 22 Buchstaben. Erganzung nicht sicher. 

X + 1 1 .. .] 6BO[\ A6 2M HMA 6T 

MMAY 6nAT]ApNA M[HNC(DC 6 
MyppA 2 AY<D] NTHp[N26 6YXOI . .. 


2 nvrxpNX] fur nxTxpx 3 nthpn-] fiir tiTepN- 
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Blatt 45a (Act 21, 7-11) 

—> 

Zeilenlange ^ 21 Buchstaben. Drei Stiicke. 

X + i XNp 2CDT] 6BOX 2N [TYPOC XNKXT 
ANTX 62p]AI enTO[X6MX6IC 
XyCD HT6p]NXCnXZ6 [NN6C 
NHOY XN<?(D] 2X2THOY N[0y20 

5 oy 8 Mne^pxjcTe Ae NT6[pN6i eu 
OX XN61] 6KXICXPIX [Xy(D XMBU) 

k 62oyN] enHei M[<}>ixmnoc np 
eMTxtge o]e;cg [eoyx 2 m ncxtgq 
ne] [xn<?cd axzTHq »nxi A6 N6y 
10 NTM MTO NC1)6]6P6 [MnXp06NOC 
60)xynpo<|>H]T6ye [«> xyco ntg 
pwco) mmxy] N 2 X 2 [M 20 oy xy] 

npO<}>H[THC 61] 6BOX [2N 'f'OyAXIX 

ejneqpxN [ne xrxBoc 11 xycD NTepeqei 
16 <i)x]ppN xm[mi MHMOX2 Mnxyxoc 
(Spuren) 


4 2X2THoy] 2X2THY 453? 460 485; zxrny 16 4 6 *N6i] ANMOOcpe anbcjdk 460 

6K.] 16 4 485; 6tk. 460 7!. npe<n**q)6 oeiu)] npe<n**q) oeiq) 4 9 2 * 2 th<i] 

2 >THq 4 10 <n*o] SToe 485 
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Hintze/Schenke 


Blatt 45b (Aot 21,13-17) 

t 

Zeilenlange ± 22 Buchstaben. 

x + i «... e^xcD mm]oc xe oy [neTeTNei 
pe MMOM 6]T6TNpiM[6 Xy(D 6T6TNOV 
(DCIJM Mn]X2HT XNO[K TXp •j'CBTCDT 
oy monon 6T]peyMopT X[XXX eTpx 
o Moy zu eixHH] 2X npxN R[nxoeic ic 
l« NT6pe<ITMn]je€ A6 XNK[X pCDN 6N 
X(i) mmoc xe MX]pe noy[tDci) nnxo 
eic (game « mn]nc[x NeiEooy 

A6] [XNCBTCDTN XN MOO (1)6 62fXI 

io eeixHM] « xyei [A6 nmmxn n<?i 

201N 6 NMMX0H]THC [6T2N KXICX 
PIX XYXITN C1)X] OyMX[©HTHC NXp 

xxioc NKynpio]c xe [mnxc]cdn eTpe 
NSOIX6 epO<l 17 NT6p]NntD2 [A6 6 
15 2pXI eeiXHM XN6CN]HOY d)[OnN 


1 oy] 16 453; add ne 443? 460 5 nxoeic] neNxoeic 460 6 NTepeq*] 16 4; 

MTfeq* 443? 460 (nach Homer auch 4) 7 rechts oberbalb von y p? lOxyei 

Ae nmmxn] om 4 11 *oiN6 nmmx©.] mxo. 4 (nach Homer nmxo.) 111. k.] 16 

4 443; TK. 460 18 X6] om 4 
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Blatt 46a (Act 21, 21-25) 

t 

Zeilenlange ± 22 Buchstaben. Ende der Zeilen erhalten. Ein grofies Band- 
stiick; sechs kleine lose Stlicke. 

X + i Kf CBCD NNIOVAAI] THPQ[Y 6T2M 
nKOCMOC 6Tp6YC]A2(DOY 6BOX 
MMCDYCHC 6KXCD] MMOC [NXY 6TM 
CBB6 N6Y0)Hpe AyCD eTMM0]0(ll 
5 [6 2N N6MCCDNT 22 o]y ?[6 T16T]NA(I)(D 

[ne nxNTCDC c6]nxc[(dtm] xe xk 
[61 23 xpi nxi <?6 e]T6NX[CD M]MOH N 
[XK OYN q]TO[OY Np€DM6 (l) 0 ] 0 n NXN 
[6YNT]XY [MMXY NOYep]HT 2xpo 
10 [OY] M[X]OYX[XY 24 NXI XITOY] NTTBBOK 

[nm]m[xy] xytp [Nrxo gbox] epooY 

[21N] A NTOYP6K6 XCDOY AyCl) C]6NX 
[6IM6 THpoy X6 26 NSOX N6] NTXY 
[COT]MO[Y 6TBHHTK XXXX X6 NTOK 
16 2CD](OK [KX26 6nNOMOC] 6K2[X]p62 
[6pO]M 25 6TB [6 N260NOC A]6 6NTXY 
[niCT6]Y6 [6MNTOY XXXY N]C 1 )XX 6 
(Spuren) 


6 N6M-] N6Y- 4 8 <QOon] 4 460; eyajoon 16 6 nan] MneiMA nan 460 

9 eyNTAY] NeoYNTAY 4 10 maoyaay] fur mayaay 11 gboa epooy] 460; 

epooy eso\ 16; esox 6K6<q 4 12 jinantoy*-] eTpeyz. sarell 18 nsntay-] 

16 460; N6 N6NTAY- 4 6 14 gtbhhtk] 4 460; 6TBHTK 16 15 jcdcdk] 16 460; 

ZOXDK. ON 4 6K2.] 16 4; Aytl) 6K2. 460 16 A6] 16 460; X6 4 17 6MNTOY] 

16 4; MNTOY 460 
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Hiotze/Schenke 


Blatt 46b (Act 21, 27-30) 


Zeilenlange + 22 Buchstaben. Anfang der Zeilen erhalten. 

x + i ta[c]!a NT6[poyNAv epoq 2 M nep 
ne exycey? [nMHHtpe THpq Ay 
e]i[N6 Nueysix ezpxi exooq] 

28AyA(l)[KAK 6BO\ X6 Np(DM6 NT6] 

6 mfix [BOHeel] nj>i ne nptDMe 6T] 

•j' oyB[e n]HOMOc [mh nxxoc mn nei] 
pne efq'j' cbcd Noyow] ni[m 2m ma] 

NIM Ay[(D ON MU 26]NOy[66l6NIN] 
ezoyN [enepne amx](P?m [MneiMA] 

10 6TOYA[AB 29 N6AYNAY] TAp [ne] 6Tp[0<|>l] 
MOC n[pMN6<f>6COC 2]N TflOXIC [NM] 

MAq [eyMeeye xe nta nA]yxo[c xi] 
fq [ezoyN enepne AT]no[xic] 

T[H]PC [NOeiN AytD An\AO]C C(D[OY2] 

15 AyAM[A2T6 A6 MnAyAOC A]yC(D[K M] 
Moq nii[box nnepne] xya> [NTey] 

NOY AY[0)TAM NNpO ... 


2 exyc.] xyc. sa rell ceyz] 16 460; ceyxz 4 4 xy-] 4 460; ey- 16 xe] 

16 460; eyxo) mmoc xe 4 6!. erf ] 16 460; ef 4 6 hnomoc mn nxxoc] nxxoc 

mn (bzw. nm) cinomoc sa rell mn nei-] 16 4; Mnei- 460 7f. em mx nim] 16 6? 

460; om 4 9 enepne] 16; eneipne 460 11 npMN6<|>.] 16; npM6<}>. 460 IS xm] 

4 460; exm. 16 14 xnx. c.] xnx. [c.] 4; nx. xyc. 16 460 16 A6] 16 460; om 4 

16 nhbox] nBOX sa rell 16f. NTeyNoy xytyTXM NNpo] 16 460; om 4 


Digitized by Google 



Sahidische Apoetelgesohichte 


117 


Blatt 47a (Act 21, 37-38) 

t 

Zeilenlange ^ 20/21 Buchstaben. Ein kleines Stuck. 

X + 1 37 . .. NTO]q J±.G [H6XAM X6 6N6 K 

COOyH MM]Hfoy[ei6NIH 38 616 
NTOK AN] ne ne npM[NKHM6 I16N 
TAqBCD&C] 2A0[H NN6I2QOY ... 


1 nexxs] add mxh 460 3 xn ne ne] xn ee ne sa re 11. Die Lesung ?e ist aua- 

geschlossen 4 Reuse] 16; Reuse 6; Rose 460; hu)sc 461; sose 443? nnci-] 
MMI- 461 


Blatt 47b (Act 22, 3-4) 

Zeilenlange ^ 21 Buchstaben. 

x + 1 3 ... NT(DTN TH]fTN 4 A[lAICDK6 NCA 

T6I2IH] Q)A2pAI 6[nMOy 6IMOY 
P NNp(D]M6 AytD N[62IOM6 ... 

(Spuren) 


3 xyu>] 16 443 460; HH 4 6 


9 Hintze, Sehenke 
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Hintze/Sohenke 


Blatt 48a (Act 22, 20-21) 

t 

Zeilenlange ± 23 Buchstaben. Ein kleines Stiick. 

x + 1 20 ... N6IA2]6 fX[T 6ICyN 

6YAOK6I Xy(D] 6l2Xp[62 6NEOIT6 
NN6TNA20)]TB MMO[M 2i nGXAM NAI 
X6 BCDK X6] 6iNA[XOOYK ... 
(Spuren) 


1 pat] 16 460; pat ne 4 443 2 Ay®] ne Ay® 4 ei*.] ngiz. 4 gnioitg] add 

ne 4 4 xe 5 ] om 460 xooyK] xooy 460 


Blatt 48b (Act 22, 27-28) 


Zeilenlange ± 22 Buchstaben. 

x + i 27 x‘i'1' neqoyo]! a? [n<?i nxixixp 

XOC VIXNOYft 6*1X0) [MHOC X6 
MTOK NTK Oy2]pG)MXI[OC NT04 A6 
nexxq xe e?.e] ^ xnxi\i[xpxoc ag 
6 OyO)(l)B xe XNOK] Al'f; [OyNCX? ... 


1 A6] om 452 3 ntok ntk] 16 452; ntok ntok 443?; 6N6y (nach Homer 6M6) 

NTK 4 oy2p.] add ntok 4 4 626] 16 4; A26 452; 6 443 5 xe] 4 443; nex*4 

X6 16 
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Zeilenlange ± 24 Buchstaben. Anfang der Zeilen zum Toil erhalten, Ein 
groBeres Kandstuck; zwei kleine lose Stiicke. 

x + 1 l« ... €TDA]f€M[BOAH AMTXM6 nxy 

XOC ‘ 7 llXY]XOC A[e XMMOYT6] eoYI> nn 
26KATO]NTXpx[OC H6XXM] X6 XI M[n6l 
<i)Hp]6 Koyei Mn[xi\ixpxo]c oyn[t*i 
6 0]Y<1)AX6 rx[p 6X00*1 epOM «* XMXMX] 

2T6 <?6 MnfegHpe KOY6I VIXIT*! 62] 

OYN Mnxifxixpxoc 6 *1X0 ) mmoc XG] 
nxyxoc [neTMHp n6NTX*iMOYT6 e] 

P06l X[*IC6nC€DnT 66IH6 NXK 62] 

io oyn Mn[ 6 i 2 po)ip 6 6YNt*i oya)*] 

XG 6X00*1 [GpOK 19 xnxixixpxoc AG] 

XHX2T6 NTG[*I<?IX X*IC62T‘I GyCX] 

XMXNOY*! X[6 OY ngtg oyn] 

TXKM 6X00*1 [GpOl 20 H6XA*1 XG NIOY] 

15 AXI N6NTXYT[XCC6 GCGIl] 

CCDflK NTN [nxyxoc NpXCTG GTMH 
T6] [MnCYN26ApiON 2CDC 6YNA(1)I 
N6 [2N OY(»PX GTBHHT*! 21 NTOK CG 
HnpC[(DTH NXY CGCOpC TXp GpOM 
20 NCI 20yO [62HG NptDMG 6BOX N2HT 
OY NX]I 6[NTXY«)PK NNGYGpHY • •. 


3 xe] 6 liber der Zeile nachgetragen xi] om 4 Mnei-] 460; net- 16 4 453; ne- 
454; Mill- 452 4 Koyei] U)hm sa rell Mnx.] (i)x nx. 16 4 453 454?; ezoyN q)X 

nx. 460 41. oynth oyo)-] 16 4 453?; oyntxh oy«0- 454; oyntm ujxxe 460 

6 ere] A6 sa rell Koyei] ojhm sa rell 61. ezoyN Mnx.] 4 453 460; 62oyN 0)X 
nx. 16; o)x nx. 454 10 Mneizpqppe] Mnezponpe 454 11 6poK] 16 453? 460; 

nxk 4 12 xmxjt6] xhxmxztc 4 eycx] Ncxycx 4 181. neT6 OYNTXKH] 

n6T6TMTXK«i 460 16 N€NTxy-] das zweite n iiber der Zeile nachgetragen 

16 NrN] X6KXC 6K6N 16; X6KXC 6K6[H] M- 4; X6KXC 6K66N 460; X6K[XC 6K66IN6] 
m- 453 18 ee] A6 460 20 zoyo] xzoyo 4 

9* 
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Hintze/Sohenke 


Blatt 49b (Act 23, 23-29) 

t 

Zeilenlange ± 22 Buchstaben. Ende der Zeilen zum Teil erhalten. 

X + 1 23 ... C1)HT MMAT]OI 6T[peyBCDK CI)A 

TKA]jCA[pix xyco 0 )]h .p. wpinneyc 
A]yCD (1)[HT NqXIM6]p62 X[' N XHCIJO 
M]f A6 N[T6ytgH] 24 XytD C6B[T6 26 
5 HTBHOOye X6K]AC 6yATA[A6 
nxyxoc NcexiTq] epxfq m<|>h 
xis 4>Hr6MCDN 25 exqc] 2 xi Royenic 
toxh MneiTynoc 2 « kx]xyaioc xy 
cixc eqcaxi m<J>hxix ne]K.pATjc 
10 TOC N2Hr6M(DH XXI]p6 27 n66ipCD 
[Me xy<?om nc?i Ni]oyAxi eyoy 
[CDCl) 620TB6q] XI6I 62pAI 6 

[.xcdm mh] neccTpxTey 

[MX HT6PI6IM6 X]6 OyzpCDMXIOC 

i6 [ne xiToyxoq 28eioy]cpci) A6 ecoyii 

[TXOI66 6TOyerKXX6l] HXq 6TBH 
HTC] [XIXITq 62pxi 6neyCYN26A 
piow 29 aigntc eyerKxxei] nxm 6[t 

B6 26NZHTHMA HT6] neyMOM[OC 
20 6mm xxxy a 6 H2X]n epoq 6q[M 


2 <9H] fur <1)6 3 xn-] ipn- 4 81. <i)OMTA6] fur <qomt6 4 tlber dem x von 

noch irgendein Zeichen C6RT6] cobtc n- 16 460; 6COBT6 H- 4 
6 ey*-] fiir eye- 6 -xit<i] 16 460; -xooyH 4 61. m<|>hxix <(>Hr.] 16; M<j>Y xl1 

nzHr. 460; M<f>Hr. <)>hxi* 4 6? 8 Am Ende der Zeile moglicherweise x| zu 

lesen 10 xxipe] 16; xxipem 6; xxipxi 4; xxipexe 460; xxtpA6 464 11 xys] 

4 464 460; 6XY®. 16 6Y-] 454 460; xy- 4; 6XY- 16 18 6X(Dq] om 454 

181. n6CCTp.] fiir n6CTp. 14 -6IM6] 4 454 460; -6IM6 A6 16 453 16 6I-] 6X1* 4 

Links iiber dem (p scheint etwas zwischen den Zeilen gestanden zu haben; [o]Y- 
A6] 4 453; 66 454 460; om 16 18 SNTC] 16 4 454; «q 460 20 A6] 16 460; 

om 4 
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Blatt 50a (Act 23, 31-24, 2) 

t 

Zeilenlange + 23 Buchstaben. Anfang der Zeilen zum Teil erhalten. Zwei 
groBere Randstiicke; zwei lose kleine Stiicke. 

x + i 31 # .. CA2]N6 HMO[M NAY AYTAX6 HAY 

AOC N]T6YOYOD[H AYXITM] 6AN[TI 
HATp]IC 32 Mne[qpACT6 A6] AYTpe [N2 

mne]Yc book n[mmam ayk]otqy [6 

5 T]nAp6MBO[AH 33 NTOOY 6'6 NT6pOY] 

B(1)K 620YN [€TKAICApiA AY'f* T6niC] 

TOAH M<J>H[r€MO)N AYnAp2ICTA 
na]m Rn[AYXoc 34 NTepeqotgc ac n<?i] 
<J>Hr6M[(DN Aq(l)IN6 X6 OY6BOA H6 2N] 

10 AC1) N6flAp[XIA NT6p6qeiM6 A6] 

xe oy 6 boa [ne 2 N tkiaikia 35 nexAq] 
xe 6 [I] 6 CCDTM [epOK 20 TAN CY^ANCI] 

2CDOY Nffl N6K[KATHropOC AqOY€2] 

CA2N6 A6 6T[p6Y2Xp62 6pOq 2M 116] 

15 npAITCDpiO[N N2HpU)AHC 24 -‘ MNN 

C]A ±[OY A6 N200Y Aq6l 62pAI Nffl 
ANANIAC] [NApXiepGYC MN 26N 
npecBYTepoc] [ayco oy2Phtu>p xe 
TepTYXXOC] [AYCMH6 6HAYXOC 
20 M<|>Hr6H(DN] 2 NT[epOYMC>YT6 A6 6p 
oq Aq]ApX61 N[KATHropi ... 

(Spuren) 


2 NT6YOy(l)H] fxir NT6YCI)H XITM] NTM 16 4 NMMX«l] NMMXy 16 9f. Oy6BOX 

ne — enxpxix] oyesox — enxpxix ne 454 11 oyeBOX] oyeeBOX 453 12 eie-] 

61 - 460 18 2 €Doy] 16 453; 2 €Doy on 460; om 4 19 xyc.] 4 453 460; xyco 

xyc. 16 
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Hintze/ Sohenke 


Blatt 50b (Act 24, 4-11) 


Zeilenlange ± 22 Buchstaben. Ende der Zeilen zum Teil erhalten. 
x + i * X6K]XX6 66 6[NN6N'f' 

2]ice n[xk en62oy]o 'f'confc mmok 

6Tp6K[C(DTM 6pO]N 2N Oy[(l)U)CDT 
6BOX 2N T6KMNT2]XK 5 XN26 [rxp en 
6 eipcDM6 nxoimoc einToyNefc CTX 
CIC NNIOVAXI TH]poy 6TEN TO[l 
KOYM6NH encxs] 116 Nexipecic 
[NNNXZCDpXIOC « 6XM]l16ipXZ6 
[excDEM Mn6pne nxi ntxnx]mx2T6 m 

10 [MOM 8oyN COM A6 ON M]M[0]K 6XNX 
[KpiN6 MMOM 6TB6 N]Xf THpOy 6TN 
[KXTHrOpi MMOM N2]HTOy »X[Y]Oy(D 
[0)B A6 2(l)Oy U61 NI]OyAXI X? NXY C 
[MONT NT66I26] w XT12Hr6M(DN 
15 [A6 XCDpM 6nXyXOC] §C1)XX6 XMOy 

[(DG)B A6 6MXCD MMOC X6 61]COOyN6 
MMOK] [6IC 2X2 NpOMH6 6KO Np 
eM'f' 2xn] [enei266NOc 2N oyM 
TON] [<?e N2HT 't'NXClJXXe 2xpoi «eyN 
20 (?OM MMOK 661 M]6 X[ e Mmp 20y0 
6MNTCNOOYC] N200Y X[INTXIB 

cdk 62pxi eeixHM] 6oyq)o5T [... 


1 ee] 460; A6 sa rail 5 e<«-] e*q- 4 5f. ctxcic] ovctxcic 4 6 nnioya ] 


NioyA. 4 8 NNNAZ.] 4? 445? 460; nnaz. 16 453 

66IM6 6TB6 16 4 453 N*l THfOy] N62BHY6 445? 
HHOC xe sa rell 16 A6] 16; om 4 460 445? 
cooyN 17 mmok] hmoc xe 6ic. mmok 4 
16 460; om 4 453 20 xe Mmp] XMnip 453 

eyoycDq)T 4 


e*q-] *q- 460 11 6TB6] 460; 

IS 2 <Doy] om 16 xe] eyxco 
6i-] N6i- 453 cooyMe] fur 
NfOMn6] Nsooy 453 19 ee] 

22 espjj] om 4 eoyaxiyr] 
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Blatt 51a (Act 24, 13-18) 

t 

Zeilenlange ± 22/23 Buchstaben. Anfang und Ende der Zeilen zum Toil 
erhalten. Vier kleinere Stticke. 

X + 1 <?OM [MMOOY 6TX20 epXTOy NN6] 

TOYK[ATHrOpi MMOI] T6NQ[y N 2 H] 
joy [« 'f'ZOMOXon nx]k Rnxi xe 

KXT[X T62IH 6T6p6 N]XI MOyT6 6 

5 poc x.[e sxipecic 6itg]Mtg<? n 

[T6I26 MNNOYT6 NNX]6I[0]T6 6[l 
nicTeye] [6N6TCH2 mpoy 2M n 
NOMOC] [MN N6npo4>HTHC 18 60yNT 
xi mmxy Noy26x]nic e?[o]yN [en 

10 NOYT6 T6T6P6 NX]I <?(D(1)T 2HTC 
[TANXCTXCIC 6TNX(l)(D]n6 NNAIK 
[XIOC MN NXAIKOC i« 6XIXC]K6I 2(0 2M 
[nXI 6TpXK(D NXI NOy]CyN6IAH 

[cic xxn xpon Noyoeijo) n[im nnx 
i® 2pM nNoyTe mn NptDMe] i?mn[ncx] 

2X2 A6 Np[OMR6 XI6I 62pXI 6HX] 

266NOC 6[l6ip6 N26NMNTNX MN] 

26N6YCIX [«2N NXI Xy26 6pOI 2M] 

nepn6 gg[itbbo mmoi mn oyM 

20 HH<1)]6 XN [OYA6 2N OyClJTOpTp XN 


If. NN6TOV-] 6N6TOY- 4 2 HHOl] HHOOY 4 3 fz.] +2. A6 453? NXK 

miiai] Mnxi nxk 4 5 6I-] N6i- 4 6 6I-] xi- 4 10 nxi] add *a>oy 453 

11 TX.j 16 4 460; ntx. 453; TXTX. 445? 12 nxaikoc] 4 453 460; XAIKOC 16 

2<d] zoxdt 453 17 6i6ipe] 16 453; 66ipe 460 
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Hintze/ Schenke 


Blatt 51b (Act 24, 21-25) 

■—► 

Zeilenlange ± 22/23 Buchstaben. Anfang und Ende der Zeilen zum Teil 
erhalten. 

x + 1 21 . .. HN 6 TM]OOVT 

[22 <|>H]XIX A€ N[T 6 p 6 MCCDTH 6 ]NA 6 I 

amngx ri 2 ci)[B enxzoy 6 MCO]OyN 

NT62IH [2N OytDpX 6 MXCJD] MMOC 
5 [X ]6 6 pO)[AH \yCIAC HXIAIApjXOC 6 [l 

'f'MACCDTM] [ 6 pCDTH 23 X‘»Oy62 CX2 
H€] [A 6 Mn26KXTOHTXpXOC 62 

xpe 2 ] [enxyxoc xyo) gthmok 

2]H Oy[A ]6 6 TM[K(DXYe NXXXY NN 6 M 
10 p](DM 6 eTpefycpHCpHT 1 ! H 6 Tp 6 yB(DK] 

N[A]M [ 6 ]?OYN [24 MNNCA 26N200Y A 6 ] 

AM 6 I Ntfl <j>[HAIX HH ApoyCIXXX T 6 M] 

2 CIM 6 6 [yiOYAXI T 6 XytD XMTNNOOy 

hcx] nxy[xoc ahccdtm epoq 6 tbg 
15 TniCTjjc [62oyN enexc 25 epe nxy 

XOC A 6 0)XX6 6 TB 6 TA]!KAIOCyNH 
6 TB 6 T 6 rKpXTIX MN T 6 ]KpiCIC 6 TNX 
0)0)116 NTepe^p 20T6 A ]6 Nffl <J>HXj[2 
xqoya)0)B xe bcdk T6]Noy 6I0 )[an26 
20 rxp eneyoeio) 'j'NXTX]yooy h[ccdk 


7 A6] 16; om 453 459? » NN6H-] 16 453 459?; NN6N- 6 10 6Tpey-] 453 469’; 

6TM- 16 11 NX<i 620YN] 453 459?; 620yN nvi 16 A6] 16; A 6 ON 453 459? 
18 2CIM6] fur C2IM6 15 enexc] 6 453; add ic 16 17 6TB6 TerKpxnx] 6TB6 
T6Kpvnx 16; m]n T[er]Kpvrix 453 18 A6] 16; om 453 20 rxp] 16; A6 453 

eneyoeio)] 16; enoyoeicg 453 


Digitized by Google 



Sahidisohe Apostelgescbiobte 125 

Blatt 52 a (Act 25, 6-7) 

Zeilenlange + 23 Buchstaben. Zwei kleine Stiicke. 

x + i ... e NTepeqp xci)]moym 

A6 H MHT NZOOy MMAy A]M6I 6 
2pAI CKAICApiA AyO) NT]6p6M2 
MOOC MH6M]pAC[T6 6HBHMA AMOy 
5 62 CA2N6 6]Tpey[6IN6 MHAyAOC 

7 NTepeqej! ag [xyA26... 

4 a«i-] >i- 16 (irrtumlich fur xh-) 5 eTpeyeme] eeine 16; vgl. eepoymi bo 


Blatt 52b (Act 25, 12-14) 
t 

Zeilenlange ± 24 Buchstaben. 

x + 1 T6p[6q ci)AX6 MH H6qp6qXI (1JOXN6 
Aqoy[(DCl)B X6 AK.6niK.AX6l MnppO 
6K6B[(1)K 6pXTq MHppO « NT6p6 26N 

eooy] [A6 oyeiNe xrpinnxc nppo 
5 xyo) B6P6NIKH A]yoy6[l 6KXICX 

pix excnxze h<J>hc]to[c 14 xyco NTep 
oyp 2X2 N200Y HMXy] <|>[HCTOC ... 

5 xyoyei] fur xyei ck.] 16; ezpxi 6K. 4621 463 
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Hintze/Sohenke 


Blatt 63a (Act 26, 18) 

t _ 

Zeilenlange ± 22 Buchstaben. Ein kleineres Sttick. 

X + 1 .. .] 18 NT6pQ[YAE6 A6 6pXT 

oy epoM] N<?l NKXT[Hropoc HHOY 
TA 26 \xxjy epxfq n?[odb 6020 

OY 620 YM 6]pOM N06 [XNOK ... 


3 epvrq nzcdb] 16; hzwb ep>Tq 61 463 


Blatt 63b (Act 26, 24-26) 


Zeilenlange ^ 24 Buchstaben. 

x + 1 «... \y(D 2H n]6IMA [6YA(1)KAK 660X 

X6 N 0)0)6 XN 6]pOM 60)N[2 XIN T6NOY 
25 XNOK A6] XI26 6pOC X[ e MOOp 
N2CDB 6M]Mn(l)X MfHMOY • . . 


1 net-] 16 453; ni- 452 -mqkxk] 16 462; -u>q) ? 463 2 xe NCptge xn] 16 452; 

xn[< 9<96 453 8 epoc xe] 452 453; epos eojxe 16 
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Zeilenlange ± 22/23 Buchstaben. Anfang und Ende der Zeilen zum Teil 
erhalten. Drei kleine Randstiicke; fiinf andere kleine Stiicke. 

x + 1 ... 21 6TB]6 n*[l <?6 Nl 

oyaai xy^oriT 2M njepne xy[2i too 

TOY 620TB6T 22 AIM] AT 6 A6 NOy[BOH 
OtA 6BOX 2ITM nNOyT]6 6A2[6 fAT 

5 ci)X2pxi] [enooy N 20 oy eip MNTpe nn 
K]Oy[l MN NNO<? N'f'XB xaay AN] 

HBO[A NN6NTA N6npO<)>HTHC MN M](D 

Vc[h]c x[ooy eyNxcijtDne 23 xe] riexc 
N[xo)]on[oy xyu) najopn n]e n 
10 [TtDoy]N e$[ox 2N n6tmooyt] xyq) 

[NXXCD] N0y[06IN MHXAOC M]N N26 
[0NOC 24 N]AI [A6 6HTXyO M]MOOy H6 
[X6 <|>HCTOC NAM 2N OyN]0<? NCMH 

[xe nxyxe kaobg xn62oy]e C2 aT xh 

15 [BTK 25HXYXOC A6 n]6X[XH X]6 't'tXOjBe 
[AN <J>HCT6 n]6KpA[TICTOC AXXA 6|f[X 
CD N26N(1)AX]6 MM6 [21 MNTpMN2HT 
26 MCOOyN A]6 NN[AI... 


4 6X26] 61X26 10 14 nxyxe kxobc] 16; k\ob 6 nxy\6 Cod. Par. 44 (Zitat; nach 

Woide) xn62oy6 02x1] 16; xne2oyo caxi Cod. Par. 44 (Zitat; nach Woide) 
14f. xhbtk] fur A6BTK 16 f. fxOBe xn] n^xob6 xn 16 Cod. Par. 44 (Zitat; 
nach Woide) 
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Hintze/Schenke 


Blatt 54b (Act 26, 29-27, 2) 

t 

Zeilenlange ± 23 Buchstaben. Anfang und Ende der Zeilen erhalten. 
x + i €po]6i Hnoo[y eTpeyqjtDne Nee 

2(D](DT ON e^tNZHTC (I)ATN N6I 
M]ppe 30 NAI A[6 NTepeMXOOY AMT 
(DOYN] [N<?l nppo MN N2Hr€MCDN XyCD 
5 B6P6NIKH MN N6T2MOOC 2A2]TH[Oy 

31 A[y(D AyANAXCDpi AyU)AXG MN]N6[y] 
epH[OY eyxtD mmoc xe MneipjtDMe 
p X[AAy AN N2(DB 6MMn]d)A M[n]MOy 
32Arp[innAC A6 nexAM] m<|>h[ctoc] 

10 xe 6[N€ OYN <?OM 6K]0) nip[(DM6 6] 

BOX NC[ABHX X6 AM6]niKA[X6l M] 
nppo : [ 27>1 NTepoyKpme Ae 6TpeN] 

C<?Hp 6[T2ITAXIA Ay-f HAyXOC MN] 
26[N]KO[Oye eyMH]p [NOY26KATON 
is T[Apxoc enejqpAN n[e loyxioc 6BOX 
2N T6CnipA] NC6B[ACTH 2 ANAX6 A6 

eyxoi €box 2 ]n a[tpamyaah ... 

(Spuren) 


2 <1)ATN] U)ANT6 16 (vermutlich irrtumlich fiir O)AT(e)N) 10 6K(D nip.] 6KA neip. 16 
17 6BOA 2N] 6BOA 2NN 16; OyCBOA 2M 468; NT6 4 
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Blatt 55a (Act 27, 3-6) 

t 

Zeilenlange Jz 25 Buchstaben. Ein Mittelstiick. 

x + 1 MOVHHTMAI]p(DM[6 HN HXyXOC AM 
KAAM 6BCDK 62]pX6l U)A N6[M(l)B66p 
ec^MOJHTq 4 X]NKCD 6BOX 2H [C1HX 6TMM 
XV XNCtfHp] 6TOyN Kynp[OC 6TB6 X6 
5 N6pe NTHy -f 0]yBHH 5 xy[(D NTepNp 2CD 
t 2 M nnexxKO]c ntkixi[kix hh rnx 
M<(>yxix XN6I 6]MyppX NfTXyKIX «xy 
CD Xn26KXTO]NTXpX[OC 26 6yXOI NT 
6 PXKOT6 2M] DMX 6[THHXy ... 

2 6bu)k ezpxei] cbcdk ezpxi 468; 6b<dk esoyN 4; 6Tpe<iBa>K ezpxi 16 5 nape - 

oyBHN] 16; NTHy K® mmon [x]n 6p[zu)]T 4? (nach Homer) 


Blatt 55b (Act 27, 12-16) 

Zeilenlange ± 21/25 Buchstaben. 

X + 1 12 ... en]6M[NT xyco 6T6XCD 

px ‘3 NT€p]6 HTOypHC (A6 61 6BOX 6yH 
eeye xe xjneyTCDO) [cpcDne x 
YTCDOyN 6]BOX 2N XXXC[OC XyKX KpH 
5 th nccdoy 14 h]nncx oyK[oyi A6 xyTHy 
ntpcdm 2 ]ioy 62oy[N 62pxN ec^xynoy 
T6 epoq] xe eypxK[yxa)N NTep 
eMTCDpn A6] MHXOj 6M[N <?OH HH 
oq oyB6 n]THoy x[nkxxn 6b 

10 OX XNp 2CDT 16 XNT(D]HN[T A6 620yN 

1 6T6X.] Tex. 451 4 TO)oyN] 16 449 451; TCDoyNoy 4 6 zioy eaoyN] 

fur zioye ezoyn 10 esoyw] 4 449 451; eyMx ezoyu 16 
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Hintze/Sohenke 


Blatt 56a (Act 27, 42-44) 

Zeilenlange ± 22 Buchstaben. Ein Mittelstiick. 

(Spuren) 

X + i «... XYXI] <I)OXN6 [626TB H6 

THHf MHntDjC NT6 Oy[A NHB6 N«l 
P BOX « n26K]XTONTX[pXOC A6 XHOy 

(DO) 6Toyxe] nxyxoc xpKCDxye mh 

5 6yO)OXN6 X]MOy26 CX[2N6 NN6 

T6YN <?OM MMO]OY 6N[HB6 NC6«IO 
eoy NO)Opn N]C6B(D[K 6n6KfO « xyo) 
DK6C66n6 20]|N6 [H6N ... 


21. mhihdc - p »o\] 16 4; MHnoc NT6YNHHB6 Nceeoxi 461 8 *«»-) 16; eq- 4 461 

5 oyze] fiir oyez cxzmc] 16; c>zn6 a« 461 7 nccbok] 16; om 461 


Blatt 56b (Act 28, 6-7) 

t 

Zeilenlange ± 22 Buchstaben. 

x + 1 N6Y<?(D(1)T NC]0)q n[6 2(DC 6MNXa)(D2B H 

NM26 62pXI] 2N OyU)[CN6 N^MOy 6y 
6IOpM A6 NjCCDM NOy[NO<7 

nkooy xytD ey]Nxy xe [Hne xxxy m 
5 neeooy tx] 20 M xyKT[ooy nexxy xe 
oynoyTe] ne 7 N 6 oy[N 26 N 
<?OOM A 6 ne] MnKCD[T 6 6 THHXY 

ewxnxpxoDH] ntnhc[oc ... 


41. Hneeooy] 16; [M]n6zooy 4 
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Blatt 57 a (Act 28, 24-30) 

Zeilenlange ± 23 Buchstaben. Anfang der Zeilen zum Teil erhalten. Ein 
groBeres zneammenhangendes Stuck; drei lose Stticke. 

x + i xymee 6N6 tmx]u) hmooy 2e[NK.ooy] 

6 A6 [Ayp XTNX2JA6 25 xyei A6 6[BOX N] 
C6TH[T N2HT X]N MNN6y6p[HOy] 

6xn[xyxoc xo> NX]y Noyo)xx[6 Noy] 

5 CDT X[6 KXX1DC X]n6HNX 6TO[YXXB] 

0)XX€ [MN NeTNeijoTe 6BOX 21TN [HCXI] 

XC n[6npO<(>H]THC 26 6MX€D MH[OC X6] 

B(DK N[NX2f>N] H66IXXOC NT[XOOC] 

^Xy J£G JM OyCCDTM 6T6T[NXCCDTH] 

10 MT6TNTMN06I Xy(D 2N OfyNXy] 

[T]€TNNXN^y NT6TNTM(6IO)p2 27 AM] 

[n]( 1 )ot rxp [n]Vi n2HT M[neixxoc] 

[x]yq) xy2po[o)] bccdth 2n [NeyMXXxe] 

-Xy<D Xyd)[TXM] NN6yBX[X HHHCDC] 

15 NC6NXY 2N [N]6yB[XX NC6C(1>TH 2 N] 

^eyMxxfxe N]ce[Noei] 2M n6[y2HT] 

NC6KO[TOy TXT]XX®OOy 28 M[Xp6M 

oya)N2 <?e nhtn] sbox xe n[txytn] 

Noofy H]n66[ioy]xxi' ntb n[NoyT6] 

20 NN[26]ONOC [xy<D] NTOOy N[6TNXCCD] 
tm p xn]xyxoc [ag p pM]ne c[nt6 th 
poy 6M]oy2H 2 [n oyHX exMHiceoy 
mhom x]yo> [N6M(po>n epoM... 


2 ATNA2A6] fur XTHXZTB A6] 16 461; om 4 8 N2HT XH ] AN N2HT 16 4 461? 

9 NAY] 16 4; NNA2pM (16IXAOC 660 6T6TNA-] T6TNA- 16; T6TNNA- 4 650 
11 T6TNNA-] 4 660; T6TNA- 16 22 oy2H] ( 2 iiber der Zeile naehgetragen) fur 

OYH2 
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Hintze/Schenke 


Blatt 57 b 


x +1 Nenpxs[ic] 

NNAnOC[TO\OC] 

X]pi nXM6Y6 2[(1)(DT 

nx]coN fincon 6T6 
s [knajcdo) Rneeixo) 

[(DM6] NN6K(1)[\H]\ 
[6TO]YXXB 


,,Gedenke auch meiner (des Schreibers), mein Bruder, jedesmal wenn du dies Buch 
(vor)liest, in deinen heiligen Gebeten!“ Kein solches oder ahnliches Formular bei 
van Lantschoot! 
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TAFEL III 



Bl. 4a. Act 3,11—13 (Mafistab 7 : 10) 
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Bl. 5a. Act 3,21—25 (Mafistab 7:10) 
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Bl. 40a. Act 19,4-8 (Maflstab 7 : 10) 
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1966. XIV, 392 S. - gr. 8 # M 67,50 
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1966. Part I: XI, 579 S. - gr. 8* M 72,50 
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1966. Part EH: IX, 611 S. - gr. 8* M 77,- 



Manfred Hoffmann: Der Dialog bel den chrlstllchen Schrlftstellern der ersten vler Jahrhunderte [Bd.96] 
1966. XX, 168 8. - gr.8 # M 25,60 


Gllnter Gents f/Friedhelm Winkelmann: Die Klrchengeschlchte des Nlcephorus Calllstus Xanthopulus und 


lhre Quellen [Bd. 98] 

2., durchgesehene Auflage. 1960. XVI, 236 S. — 2 Taf. - gr. 8* M 56,- 

Helnrich Rathke: Ignatius von Antiochien und die Paulusbrlefe [Bd. 99] 

1967. XV, 104 S. - gr.8° M 16,- 

Angelo P. O'Hagan: Material Re-Creation In the Apostolic Fathers [Bd. 100] 

1968. XV, 164 S. - gr. 8* M 26,50 

Das Evangel!urn nach Thomas. Koptisch und deutsch von Johannes Leipoldt f [Bd. 101] 

1967. VC, 77 S. - gr. 8* M 22,- 

Studla Evangellca IV—V. Papers presented to the Third International Congress on New Testament Stu¬ 
dies held at Christ Church, Oxford, 1965. Edited by F. L. Cross [Bd. 102 u. 103] 

1968. Part I: XIV, 472 S. - gr.8* M 51,- 

1968. Part II: XI, 323 S. - gr. 8* M 42,- 

Traugott Holtz: Untersuchungen tiber die alttestamentlichen Zitate bel Lukas [Bd. 104] 

1968. XIV, 185 S. - gr. 8» M 32.- 

GQnter Glockmann: Homer In der frilhchristlichen Literatur bis Justlnus [Bd. 105] 

1968. XIX, 214 S. - gr.8* M 25,- 
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mit Gerhard Zachhuber und Heinz Berthold herausgegeben von Gerhard Delling [Bd. 106] 
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in Oxford 1967. Edited by F. L. Cross [Bd. 107 u. 108] 

1970. Part I: XI, 463 8. - 2 Taf-gr. 8° M 60,- 
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Die Berliner Handschrlft der Sahidischen Apostelgeschichte (P. 15 926). Bearbeitet und herausgegeben 
von Fritz Hintze und Hans-Martln Schenke In Vorbereitung 
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lage beeorgt von Ursula Treu [Bd.41,2*] 
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Die Paeudokleroentinen I. Hoiulllen. Herausgegeben von Bernhard Rehm. Ztira Druck besorgt durch 
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1902. XXXVm, 424 8. - gr^ M 22,- 
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1956. LII, 541 S. - gr. 8* M 83.- 
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beitet von Max Rauer [Bd. 49 (35)] 

1959. LXIV, 404 8. - gr. 8* M 68,- 

Clemens Alexandrinus II. Stromata Buch I — VI. Herausgegeben von Otto St&hlin. In dritter Auflage 

neu herausgegeben von Ludwig Frflchtel [Bd.52 (15)] 

1960. XIX, 540 8. - 4 Abb. auf 3 Taf. - gr. 8* M 65,- 

Die Pseudoklementlnen II. Rekognitionen in Rufina Ubersetzung. Herausgegeben von Bernhard Rehm. 
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1965. CXI, 387 S. - 9 Abb. - gr. 8* Broach. M 113,- Lederin M 118- 

Gregor von Nazianz. Bricfe. Herausgegeben von Paul Gallay [Bd. 53] 

1969. LVTI, 197 S. - gr. 8 # Lederin M 60,- 
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In der gleichen Schriftenreihe sind seit 1951 erschienen und z. Z. lieferbar: 
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beitefc vonWalterC. TUI. Zweite, erwelterte Auflage bearbeitet von Hans- Martin Schcnke [Bd. 60 7 ] 
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Yorwort 


Die vielfaltigen Beziehungen zwischen Mysterienglaube und Gnosis ha- 
ben in der Forschung oft genug dazu gefiihrt, den unterschiedlichen Grund- 
charakter beider Religionen zu iibersehen. Zum anderen ist der XIII. Trak- 
tat des Corpus Hermeticum bislang recht stiefmiitterlich behandelt wor- 
den. Deshalb habe ich an dieser Schrift, einem Musterbeispiel fiir die Be- 
riihrung von Mysterienglaube und Gnosis, zu zeigen versucht, daB beide 
Religionen Phanomene sui generis sind. In Verfolg dieser Spezialaufgabe 
und dariiber hinausgehend ist eine ausfiihrliche Untersuchung des Wieder- 
geburtstraktates (CH XIII) entstanden, die ich hier sozusagen alsKommentar 
zu Corpus Hermeticum XIII vorlege. 

Der Arbeit liegt eine von der Theologischen Fakultat der Humboldt- 
Universitat zu Berlin im Jahre 1967 angenommene Dissertation zugrunde, 
die ich fiir den Druck erganzt und tiberarbeitet, teilweise auch vollig um- 
gearbeitet habe. Leider konnte ich erst nach der Fertigstellung der Druck- 
fassung (im Dezember 1968) in die noch unveroffentlichten Traktate von 
Nag-Hammadi-Codex VI einsehen, woftir ich Herm Prof. Dr. Martin 
Krause/Miinster groBen Dank schulde. Das Ergebnis dieser Beschaftigung 
mit den koptisch-hermetischen Schriften, das die aus der Analyse der 
griechischen Traktate gewonnenen Thesen im allgemeinen bestatigte und 
untermauerte, in einzelnen Fallen aber auch korrigierte, habe ich in dem 
Aufsatzband ‘Gnosis und Neues Testament’ (erscheint 1971 in der Evan- 
gelischen Verlagsanstalt Berlin) unter dem Titel ‘Die hermetische Gnosis’ 
vorgelegt. Daraus darf ich einige neue Einsichten mitteilen, die unsere 
Untersuchung unmittelbar benihren. 

DaB CH XIII in Agypten entstanden ist (vgl. S. 7), steht mir heute auBer 
Frage. Manches spricht sogar fiir die Vermutung, die Hermetik konnte aus den 
agyptischen Mysteriengemeinden hervorgegangen sein (vgl. S. 58, Anm. 8). 
Nach wie vor halte ich ‘esoterische Konventikel’ fiir die wahrscheinlichste 
Organisationsform der hermetischen Gnostiker (vgl. S. 58). Es gab bei ihnen 
Gebete und Gesange, Vortrage erfahrener Gnostiker und Fragestunden fiir 
die Neulinge, jedoch keine sakramentale Praxis. Die neuen koptisch-herme¬ 
tischen Schriften dagegen scheinen die Annahme einer Mysterienpraxis 
nahezulegen. Nach Nag-Hammadi-Codex VI,7 /p. 65, 3—7 kliBten sich die 
Hermetiker nach ihrem Gebet und nahmen anschlieBend eine „heilige und 
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unblutig© Speise“ ein (vgl. den SchluB des lateinischen Asclepius, Kapitel 41); 
in NHC VI,6/p. 57,26 f. kiissen sich Hermes und Tat nach einem Gebet, 
und in NHC VI,8 /p. 65,26 f. wird ‘das Mysterium der Synusia’ erwahnt. 
Vor allem das letztere laBt an das Mysterium des Brautgemachs mit einem 
heiligen KuB als rituellem Kern denken, wie es im Philippus-Evangelium 
(Log 31) geschildert wird. Wenn es sich in NHC VI,8 auch um einen Ver- 
gleich handelt, so kann gleichwohl eine bekannte Mysterienpraxis im Hinter- 
grund gestanden haben. Praktiziert aber wurden jene Mysterienbrauche in 
den hermetisch-gnostischen Kreisen, aus denen unsere Texte stammen, schon 
lange nicht mehr, denn wir finden in ihnen lediglich spiritualisierte Mysterien 
im Dienste der Gnosis vor. Doch wird man — vor allem auf Grand der 
neuen Texte — fur manche hermetischen Gnostiker den BruderkuB (vgl. 
den Brief des Petrus an Philippus NHC VIII,2 /p. 140,14) und vielleicht auch 
ein gemeinsames Mahl annehmen miissen. Das andert freilich nichts an der 
grandsatzlichen Abneigung dieser Hermetiker gegen kultische Praktiken, 
wie sie vorzliglich in der Verwerfung des Opfers zutage tritt. 

Ftir die Aufnahme dieser Arbeit in die Reihe ‘Texte und Untersuchungen’ 
darf ich Herrn Prof. Dr. Johannes Irmscher und Herm Dr. Kurt Treu 
meinen herzlichen und ergebenen Dank sagen. Danken mochte ich auch 
Herm Prof. D. Gerhard Delling, Herm Prof. D. Erich Fascher und Herm 
Prof. Dr. Dr. Hans-Martin Schenke fiir die Forderang meiner Untersuchung 
und mancherlei wertvoile Anregungen. Die Redaktion dieses Bandes lag 
in den Handen von Frau Dr. Ursula Treu, der ich ebenfalls herzlich danke. 
Nicht zuletzt danke ich meiner Frau, Sigrid Troger, fiir ihre Mithilfe beim 
Korrekturlesen und Registermachen. 

Berlin, am 15. November 1970 

Karl-Wolfgang Troger 
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1905, S. 321—372. T. 2: Der Ursprung der Hermetik. ARW 9, Leipzig 1906, S. 25-60. 

Alle deutschen tXbersetzungen von Zitaten aus hermetischen Schriften sowie alle anderen 

iibersetzten Stellen, bei denen kein tlbersetzer genannt wird, stammen vom Verf. 
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Kurze Darstellung der Forschungsgeschichte. AnlaB und Ziel 
der Untersuchung. 

Probleme der Quellenscheidung beim Corpus Hermeticum 

Seitdem sich die religionsgeschichtliche Schule vor einem reichlichen 
halben Jahrhundert der ziemlich vergessenen hermetischen Schriften wieder 
angenommen hatte, haben diese die Forschung bis heute dauemd beschaf- 
tigt. 1904 schrieb Reitzenstein sein viel beachtetes Buch ‘Poimandres’ 1 ), in 
dem er den agyptischen Ursprung der hermetischen Vorstellungen zu be- 
weisen versuchte. Andere Schriften folgten diesem bahnbrechenden Werk. 
Zielinski brachte 1905 und 1906 im Archiv fur Rehgionswissenschaft 2 ) zwei 
interessante Aufsatze iiber ‘das hermetische Corpus’ und ‘den Ursprung der 
Hermetik’ heraus, in denen er u. a. Reitzensteins ‘Agyptomanie’ abtat und 
bei der Analyse des Corpus auf verschiedene philosophische Richtungen auf- 
merksam machte. Fiir Zielinski ist die hohere Hermetik ‘ganz griechisch’ 3 ). 
1905 erschien auch die Stellungnahme von Bousset zu den namlichen 
Problemen in den Gottingischen gelehrten Anzeigen 4 ). Eine umfassende 
Arbeit iiber ‘Die Lehren des Hermes Trismegistos’ ist Josef Krolls profunde 
Dissertation (1914), in der im wesentlichen alle hermetischen Vorstellungen 
aus der griechischen Philosophic, namentlich der mittleren Stoa (Poseido- 
nios), abgeleitet werden 5 ). Der entscheidende Mangel dieser Arbeit ist der 

*) Reitzenstein, R., Poimandres. Studien zur griechisch-agyptischen und friihchristlichen 
Literatur. Leipzig 1904. 

2 ) Zielinski, Th., Hermes und die Hermetik. Teil I: Das hermetische Corpus. In: Archiv fiir 
Religionswissenschaft. Hrsg. von Albrecht Dieterich. Bd 8. Leipzig 1905. S. 321—372. 
Teil II: Der Ursprung der Hermetik. In ARW, Bd 9. Leipzig 1906. S. 25—60. 

3 ) Ebd., Teil II, S. 60. 

4 ) Bousset, W. in: Gott. gel. Anz. 1905. S. 692ff. 

:> ) Kroll, Josef, Die Lehren des Hermes Trismegistos. = Beitrage zur Geschichte der Philo¬ 
sophic des Mittelalters. Texte und Untersuchungen. Bd 12, H. 2—4. Munster 1914 
(2. unverand. Aufl. 1928). 

Auf Poseidonios hatte schon Josef Krolls Lehrer, Wilhelm Kroll, in seinem Artikel 
,Herme8 Trismegistos’ (PW VIII, Sp. 792—823, Stuttgart 1912) verwiesen (s. bes. Sp. 
815ff.), indem er betont, daB nicht die agyptische Religion, sondem die griechische 
Philosophie zur Erklarung der hermetischen Lehren heranzuziehen sei. W. Krolls Urteile 
sind aber sehr vorsichtig (s. bes. Sp. 817—819 und Kapitel II der vorliegenden Arbeit 
(Abschnitt iiber Philosophie und CH XIII). 

Zur Textgeschichte des Corpus Hermeticum s. ebd., Sp. 795—796 (Ascl.: 796—797) 
(Ficinus, Flussas, Tiedemann, Parthey, Menard, Mead etc.) u. Reitzenstein, Poimandres, 
S. 319—327. Eine Ubersicht iiber die hermetischen Schriften gibt W. Kroll Sp. 793ff. 
Festugi&re, L’Herm6tisme, S. 3ff. (bibl. Angaben s. u. S. 2, Anm. 6). 


Digitized by Google 



2 


Einleitung 


Verzicht auf eine Quellenscheidung, worauf bereits Bousset 1914 in seiner 
ausfuhrlichen Besprechnng von Krolls Buch nachdriicklich hinwiesi). 

Bousset brachte die von Kroll zwar nicht verleugneten, aber vollig in den 
Hintergrund gedrangten ‘orientalischen’ Vorstellungen ins Gesprach und 
arbeitete den unterschiedlichen Charakter der einzelnen Traktate klar her- 
aus. 1918 erschienen Heinricis Gedanken iiber ‘die Hermes-Mystik und 
das Neue Testament’ 2 ), und 1926 nahm Reitzenstein nochmals Stellung zum 
Poimandres-Problem und leitete die zentralen hermetischen Vorstellungen 
nicht mehr aus der agyptischen, sondem aus der iranischen Religion ab. 
Diese habe die spatagyptische Theologie stark beeinfluBt 3 ). 

In seinen ‘Untersuchungen zu den Schriften des Hermes Trismegistos’ 4 ) 
lenkte Brauninger 1926 den Blick besonders auf die Begriffe ‘Gnosis’ und 
‘Heimarmene’. 

Die inzwischen notwendig gewordene Edition aller hermetischen Texte 
(Corpus Hermeticum, Asclepius, Stobaei Hermetica, Testimonia) besorgte 
Walter Scott (vollendet von A. S. Ferguson) in den Jahren 1924 bis 1936 5 ). 
Das vierbandige Werk enthalt auBer den Texten mit ihrer problematischen 
Gestaltung eine englische Ubersetzung und umfangreiche Kommentare. 
Nach zahlreichen Aufsatzen zur Hermetik und deren Besprechungen sowie 
Artikeln in Handbiichern 6 ) erschien dann 1944 bis 1964 das groBe Werk ‘La 
R6v61ation d’Hermds Trism^giste’ in vier Banden von Pater Festugifere 7 ). 

*) Bousset, W. in: Gofct. gel. Anz. 1914. S. 697 ff. 

2 ) Heinrici, C. F. Georg, Die Hermes-Mystik und das Neue Testament. Hrsg. von Ernst 
von Dobschiitz. = Arbeiten zur Religionsgeschichte des Urchristentums. Bd 1, H. 1. 
Leipzig 1918. 

3 ) Reitzenstein, R., und H. H. Schaeder, Studien zum antiken Synkretismus aus Iran und 
Griechenland. = Studien der Bibliothek Warburg. VII. Leipzig, Berlin 1926. — (s. dort 
S. 8). Rezension von Nock in: Journal of Hellenic Studies XLIX, 1929. S. lllff. 

4 ) Brauninger, Friedrich, Untersuchungen zu den Schriften des Hermes Trismegistos. Phil. 
Diss. Berlin 1926. 

5 ) Scott, Walter, Hermetica. Vol. I. Oxford 1924 (Introduction. Texts and Translation), 
Vol. II. dto 1926 (Notes on the Corpus Hermeticum), Vol. III. dto 1926 (Notes on the 
Latin Asclepius and the Hermetic Excerpts of Stobaeus), Vol. IV. dto 1936 (Testimonia 
with introduction addenda and indices by A. S. Ferguson). 

®) Eine kleine Auswahl da von sei hier angefiihrt: Lagrange, M. J., L’Herm6tisme. Revue 
biblique. XXXIII, 1924. S. 481 ff., XXXIV, 1925. S. 82ff., 368fif., 547ff., XXXV, 1926. 
S. 240ff. — Festugidre, A. J., Le ‘logos’ Herm6tique d’enseignement. In: Revue des 
etudes grecques. T. 65, 1942. S. 77 fif. — Priimm, K., Religionsgeschichtliches Handbuch 
fiir den Raum der altohristlichen Umwelt. Freiburg i. B. 1943, anastat. Neudruck: 
Rom 1964, S. 535ff. — Rezension: Festugidre, Revue des etudes grecques. 1944. T. 57. 
S. 217fif. — Festugidre, A. J., L’Hermetisme. In: Kunglige humanistika Vetenskapsfundets 
i Lund Arsberattelse = (Bulletin de la Soci6t6 des Lettres de Lund). Jg. 1947/48, I. — 
Strieker, B. H., The Corpus Hermeticum. In: Mnemosyne, IV, vol. 2, 1949. S. 79—80. — 
Nilsson, Martin P., Geschichte der griechischen Religion. Bd 2. 2. Aufl. Miinchen 1961. 
Abschnitt IV A. Hermetik und Gnosis. S. 582 fif. (in der 1. Aufl. von Bd 2, Miinchen 
1950 = S. 556 fif.). 

7 ) Festugidre, A. J., La Revelation d’Herm&s Trismegiste. Bd. I. L’Astrologie et les sciences 
occultes. Paris 1944, 1950 2 . — Bd. II. Le Dieu cosmique. Paris 1949. — Bd. III. 
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Festugifere lieferte auch die franzosische Ubersetzung zu der neuen Text- 
Ausgabe von A. D. Nock, die wir fur unsere Arbeit benutzt haben. Die Aus- 
gabe ist mit textkritischem Apparat und wertvollen Anmerkungen versehen 
und enthalt in den zwei ersten Banden das Corpus Hermeticum I-XVIII 
und den lateinischen Asclepius und in zwei weiteren Banden hermetische 
Fragmente (Stobaeus, Kore Kosmu u. a.) 1 ). 

Eine phanomenologische Studie zum ProzeB der Spiritualisation im 
Corpus Hermeticum ist die Dissertation von Gerard van Moorsel ‘The 
mysteries of Hermes Trismegistos’ (Utrecht 1955). Der gleiche Autor be- 
faBte sich 1955 in einem Aufsatz mit der ‘Symbolsprache der hermetischen 
Gnosis’ 2 ). 

Man sieht, daB das gesamte Gebiet der Hermetik und speziell des Corpus 
Hermeticum auch heute noch stark beachtet wird. Aber viele Probleme, 
alte und neu hinzugekommene, warten noch auf Klarung. Die vorliegende 
Arbeit mochte eines dieser Probleme aufgreifen und einer Losung zufuhren. 

Zu den interessantesten Stucken des Corpus Hermeticum wird allgemein 
neben dem ‘Poimandres’ der XIII. Traktat gerechnet. Er wird aber merk- 
wiirdigerweise sowohl fur die Gnosis, z. B. von Jonas, als auch fur die 
Mysterien-Religionen, z. B. von Reitzenstein, in Anspruch genommen, und 
man fragt sich daher, zu welcher der beiden Religionen er eigentlich gehort. 
Gehort er zur Gnosis, so rniiBte sich das doch leicht feststellen lassen, denn 
es existieren zahlreiche gnostische Schriften, an denen nur nachzupriifen 
ware, ob der XIII. Traktat die gleichen Vorstellungen enthalt. Des weiteren 
konnte man CH XIII mit den Zeugnissen der Mysterien-Religionen ver- 
gleichen. Danach sollte klar sein, ob der XIII. Traktat ein Zeugnis der 
Gnosis oder der Mysterien-Religionen ist. Aber leider liegen die Dinge nicht 
so einfach, und daher geben einschlagige Abhandlungen auch unterschied- 
liche Auskunft auf unsere Frage. Der Grund dafiir ist ein zweifacher: Ein- 
mal stellt man bei der Beschaftigung mit dem XIII. Traktat fest, daB er 
beides enthalt: sowohl gnostische Gedanken als auch Mysterien-Vorstel- 
lungen, und zum anderen ist das Verhaltnis von Gnosis und Mysterien- 
Religionen, die beide nicht selten in einem Atemzug genannt werden, bis 
heute nicht befriedigend geklart worden. Da es kein allgemein anerkanntes 
Bild von der Gnosis gibt und auch die Grundzuge der Mysterien umstritten 

Les Doctrines de l’&me. Paris 1953. — Bd. IV. Le Dieu inconnu et la gnose. Paris 
1954. 

*) (Herm&s Trismegiste) Corpus Hermeticum. Tome I, Trails I—XII. Texte etabli par 
A. D. Nock et traduit par A.-J. Festugi&re. 1. Aufl. Paris 1945. 2. Aufl. Paris 1960. 
Tome II, Trails XIII—XVIII, Asclepius. 1. Aufl. Paris 1945. 2. Aufl. Paris 1960. Tome 
III, Fragments extraits de Stobee I—XXII. Texte etabli et traduit par A.-J. Festugi&re. 
Paris 1954. Tome IV, Fragments extraits de Stobee XXIII—XXIX. Texte Etabli et 
traduit par A.-J. Festugidre. Fragments divers. Texte etabli par A. D. Nock et traduit 
par A.-J. Festugtere. Paris 1954. 

2 ) Moorsel, Gerard van, Die Symbolsprache in der hermetischen Gnosis (1955). In: Sym- 
bolon. Jahrbuch fur Symbolforschung. Bd I. Stuttgart 1960. 
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sind, ist eine solche Verhaltnisbestimmung zwangslaufig problematisch. In 
seinem Buch ‘Die Vorstellung vom Schopfungsmittler . . .* (1961) hat 
Harald Hegermann als Unterscheidungskriterien angegeben, „daB es in den 
Mysterien keine (pvaei owto/uvoi und in der Gnosis keine Verwandlung 
gibt“*). Die gleiche Ansicht vertritt Hans-Martin Schenke, wenn er in 
seinem Gnosis-Artikel des Handbuches ‘Umwelt des Urchristentums’ (1965) 
formuliert: „Im Ansatz und Prinzip ist die Erlosung nach dem Mysterien- 
glauben eine Vergottung des Menschen . . . Nach der gnostischen Welt¬ 
anschauung dagegen ist die Erlosung im Prinzip ein Wieder-Gott-Werden 
des Menschen . . ,“ 2 ) Freilich nur im Ansatz und Prinzip, denn „die gnosti- 
sche Weltanschauung und der Mysterienglaube“ haben ja „einander mannig- 
fach beeinfluBt“ 3 ). Fiir diese Beeinflussung ist der XIII. Traktat des 
Corpus Hermeticum ein Musterbeispiel, weshalb sich die angedeuteten Pro- 
bleme an Hand dieser Schrift besonders gut abhandeln lassen. Um diese 
Aufgabe zu losen, ist in einem ersten Kapitel nach dem Mysterienglauben 
in CH XIII zu fragen und in Verbindung damit nach Mysterien und My¬ 
sterienglauben uberhaupt, sodann in einem zweiten Kapitel nach der 
Gnosis und den gnostischen Vorstellungen im XIII. Traktat. Bei einer ab- 
schlieBenden Verhaltnisbestimmung von Gnosis und Mysterienglauben in 
CH XIII muB es sich dann auch erweisen, ob der oben mitgeteilte Ansatz 
einer Nachpriifung am konkreten Beispiel standhalt und als allgemeingiiltig 
und verbindlich gelten kann oder nicht. 

Bevor wir den XIII. Traktat analysieren, miissen wir seine Stellung im 
Corpus Hermeticum grob umreiBen. Es ist heute allgemein anerkannt, daB 
die hermetischen Schriften keine einheitliche Lehre darbieten. Es bestehen 
vielmehr zwischen den einzelnen Stucken erhebliche Widerspruche und 
Differenzen, und vor allem ist die Grundstimmung in den Traktaten recht 
unterschiedlich. Freilich gibt es auch verwandte Ansichten und Ankniip- 
fungen des einen an den anderen, aber keinesfalls darf aus den gesammelten 
Schriften ein Lehr-System konstruiert werden, wie es Josef Kroll getan hat. 
Den Vorwurf, die zeitlichen und vor allem sachlichen Unterschiede der 
Traktate auBer acht gelassen und sie summarisch behandelt zu haben, muBte 
sich nicht nur Kroll von Bousset, sondem jungst auch Moorsel von Nilsson 
gefallen lassen 4 ). Dabei hat Reitzenstein schon 1904 die Uneinheitlichkeit 
des hermetischen Corpus beriicksichtigt. Er schreibt: „Die uns erhaltene 
Sammlung Hermetischer Schriften besteht aus achtzehn voneinander unab- 
hangigen Stucken, die verschiedenen theologischen Systemen und . . . sehr 

0 Hegermann, Harald, Die Vorstellung vom Schdpfungsmittler im heUenistischen Juden- 
tum und Urchristentum. = Texte und Untersuchungen zur Geschichte der altchristl. 
Literatur. Bd 82. Berlin 1961, S. 4. 

2) Schenke, Hans-Martin, „Die Gnosis 44 . S. 379. In: Umwelt des Urchristentums. Hrsg. von 
Leipoldt und Grundmann. Bd I. Berlin 1965, S. 371 ff. 

3 ) Ebd. S. 379. 

4 ) Nilsson II, S. 582, Anm. 2. 
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verschiedenen Zeiten angehoren *).“ Aus dieser Erkenntnis resultiert der 
Versuch, bestimmte Richtungen im Corpus Hermeticum festzustellen und 
Traktate gleichen Grundtenors in Gruppen zusammenzufassen. Dabei ist 
bemerkenswert, daB die Ergebnisse der einzelnen Forscher bei unterschied- 
lichem Herangehen an die Quellenscheidung weitgehend ubereinstim- 
men. 

Reitzenstein unterscheidet eine pantheistische und eine dualistische Rich- 
tung. 

Zielinski (1905/06) 2 ) behalt diese zwei Hauptgruppen bei. Zur pantheisti- 
schen Gruppe rechnet er die Traktate V, VIII, XI, (VI 2b). Die dualistische 
Gruppe teilt er auf in eine platonisierende (idealistisch-dualistische) Rich- 
tung (IV, VII, XIII, VI, 4b-6, X, 4-9) und in eine peripatetische (reali- 
stisch-dualistische) Richtung (II, VI, X, 1-4). Traktat I kennt beide Auf- 
fassungen. Gemischten Charakter (pantheistisch/dualistisch) haben die 
Traktate IX, X, 10-25 und XII. Von „gnostischem Synkretismus mit vor- 
wiegend pantheistischer Tendenz“ bzw. gnostischem Pantheismus redet 
Zielinski bei den Stucken V, XII, X, lOff. und XI 3 ). Die nicht genannten 
Traktate nehmen eine Sonderstellung ein. 

Bousset (1914) 4 ) unterscheidet eine altere (Mitte des 1. Jh. vorhandene) 
und eine jungere Schicht (2. Halfte des 1. Jh. n. Chr.). Die altere Schicht 
umfaBt die monistisch-optimistischen Traktate III, V, VIII, XI und XIV, 
die jungere Schicht die dualistisch-pessimistischen Stiicke I, IV (olme 
Prooemium), VI, VII, XIII. Gemischte Traktate sind IX, X, XII, XV (mit 
eingearbeiteten gnostischen Partien). Der Logos teleios des Asclepius kann 
zur gemischten Gruppe gezahlt werden, enthalt aber vorwiegend monistische 
Gedanken. Einige Traktate, wie z. B. II haben einen ganz eigenen Charak¬ 
ter. 

Brauninger (1926) nimmt eine hellenische und eine orientalische Gruppe 
an 5 ). Zur ersten rechnet er die Traktate V, VIII, XIV und den 2. Teil von 
XII; zur zweiten die Stiicke I, IV, VI, VII, XIII und den 1. Teil von XII. 
Gemischte Traktate sind IX, X und XV 6 ). 

Auch Quispel (1951) teilt das Corpus Hermeticum in pantheistische (im 
Sinne der Stoa), optimistisch-monistische Stiicke einerseits und pessi- 
mistische, gnostische Traktate andererseits auf. Die optimistischen und 
monistischen Teile halt Quispel im Gegensatz zu Bousset fur junger als die 
pessimistischen Teile des Corpus 7 ). 

] ) Reitzenstein, Poimandres, S. 190. 

2 ) Zielinski, Hermes und die Hermetik. (S. 1, Anm. 2) Kritik an Zielinski bei W. Kroll, 
PW VIU, Sp. 804. 

3 ) Zielinski, Hermes und die Hermetik, Teil I, S. 363 ff. 

*) Bousset in: Gott. gel. Anz., 1914. S. 697ff. 

5 ) Brauninger, Untersuchungen, S. 40. 

6 ) XV (Excerpte von Stobaios und in der Suda) wird in den Editionen von Scott imd 
Nock/Festugi&re nur noch als Fehlnummer gefuhrt. 

7 ) G. Quispel, Gnosis als Weltreligion, Zurich 1961. S. 39. 
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C. Colpe (1961) rechnet zur dualistischen Gruppe die Traktate I, VI und 
XIII, nennt die Traktate V, VIII, XI und XII monistisch-optimistisch 
und weist CH IX und X eine Mittelstellung zu l ). 

In seinem Aufsatz „Die Symbolsprache der hermetischen Gnosis" (1955) 2 ) 
hat Moorsel zwei Richtungen der Gnosis unterschieden: Gnosis als „Ascen- 
sus“ (von unten nach oben) und Gnosis als „Descensus“ (von oben nach 
unten). Hauptrichtung in den hermetischen Traktaten ist der Ascensus. 
Der Descensus begegnet nur als „Optimum“. Soweit Moorsel. 

Wenn man einmal diejenigen Traktate zusammenstellt, in denen jenes 
„Optimum“ da ist, namlich die Traktate I, IV, VII, XIII und Ascl. 41, 
so entspricht diese Gruppierimg im wesentliehen der oben erwahnten 
dualistischen resp. orientalischen Gruppe, was natiirlich kein Zufall 
ist. 

FaBt man die genannten Vorschlage fiir eine Gruppierung der verschie- 
denen Teile des Corpus Hermeticum und des lateinischen Asclepius zu- 
sammen, so ergibt sich folgendes Bild: Zur gemischten Gruppe gehoren die 
Traktate IX, X, XII und der Asclepius. Die pantheistische oder helle- 
nistische Gruppe umfaBt die Traktate V, VIII, XI und XIV, und die dua- 
listische, orientalisch-gnostische Gruppe setzt sich aus den Traktaten I, IV, 
VI, VII und XIII zusammen. 

Damit werden die ersten Konturen unseres XIII. Traktates bereits 
sichtbar. Er ist nicht pantheistisch und gehort auch nicht zur gemischten 
Gruppe; er hat mit den Traktaten der dualistischen Gruppe manches 
gemeinsam, aber er ist auch eine Schrift sui generis 3 ). In welchen Beziehungen 
er zu den anderen Teilen des Corpus Hermeticum steht, hat Scott bereits 
untersucht 4 ). Auch das steht schon fest: CH XIII enthalt gnostische und 
Mysterien-Vorstellungen. Scott ist der Meinung, daB „the doctrine of 
Corp. XIII is based on Platonism" 5 ). Er muB aber sogleich zugeben, daB 
die Platonisten die Verwandlung nicht als Wiedergeburt beschreiben und 
rechnet daher mit der Moglichkeit einer Beeinflussimg durch die Christen 
oder die Mysterien-Kulte, wenn auch zu beiden wesentliche Unterschiede 

*) C. Colpe, Die rel.-gesch. Schule, S. 12. 

2 ) Siehe bes. S. 129. 

3 ) Das gilt es besonders zu betonen. Doch muB zugleich der Vorwurf entkraftet werden. 
daB durch die Eruierung von Elementen der Gnosis und des Mysterienglaubens in CH XIII 
die Eigenart dieses Traktates nicht ernst genommen wiirde. Die Feststellung, daB diese 
Schrift ‘hermetisch’ sei und nichts anderes — besagt alles und nichts. Ware die Hermetik 
ein einheitliches Gebilde, konnte man sie auch mit J. Kroll als eine Einheit betrachten 
und behandeln. Gerade das ist aber nicht der Fall. Deshalb ist eine Quellenscheidung 
unbedingt erforderlich. Freilich konnte man zusammengehorige Stiicke (z. B. I, IV, VII, 
XIII) unter einen Begriff bringen (im Falle der genannten Traktate: hermetische Gnosis) 
— damit ware der Eigenart Genuge getan, aber nicht viel gewonnen. Was die Eigenart 
des XIII. Traktates betrifft, so besteht sie gerade im Zusammenspiel von Mysterien- 
glaube und Gnosis. 

4 ) Scott II, S. 373 f. 

5 ) Ebd., S. 374. 
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bestehen 1 ). Vor Scott hatte schon Zielinski behauptet, daB der XIII. Traktat 
„anf dem Boden des platonischen Idealismus“ stehe 2 ); H. Dorrie denkt an 
„eine Umsetzung platonischer Philosophie in religiose OfFenbarung“ 3 ). Jeden- 
falls werden die hermetischen Schriften immer wieder - zuletzt besonders von 
A.-J. Festugidre - mit dem Platonismus in Verbindung gebracht. 

Iranische Beeinflussnng von CH XIII hat Reitzenstein angenommen 4 ), 
und Hans Jonas pladiert fur den agyptischen Ursprung des Traktates 5 ). 
Zweifellos weist einiges nach Agypten; aber wie Hopfner, Moorsel, J. Kroll 
u. a. richtig gesehen haben, ist nur die „Einkleidung“ 6 ) bzw. „Sze- 
nerie“ 7 ) agyptisch zu nennen, nicht der Grundgehalt der Schrift. Immerhin 
konnte Agypten als Ursprungsort in Frage kommen. Quispel lokalisiert 
die hermetischen Schriften in Alexandrien 8 ). Die in Oberagypten gefundene 
gnostische Bibliothek von Chenoboskion (Nag-Hammadi) in koptischer 
Sprache enthalt auch hermetische Schriften; einen Dialog zwischen Hermes 
Trismegistos und seinem Solm (Tat), das vom lateinischen Asclepius und 
dem P. Mimaut bekannte ‘Gebet’ und einen Dialog zwischen Hermes Tris¬ 
megistos und Asklepios mit der aus lat. Ascl. 24—26 ubemommenen Apo- 
kalypse 9 ). Mithin haben die agyptischen Gnostiker hermetische Schriften 
gekannt und verwendet. Nach Agypten fuhrt uns auch der von Festu- 
gidre gegebene Hinweis, daB die Krater-Taufe in CH IV mit dem in den 
Buchem Tistis Sophia’ (entstanden um 250 10 )) und Jeu beschriebenen 
Mysterium in Verbindung gebracht werden kann 11 ). 

*) Scott II, S. 374. — Christlicher EinfluB ist nicht anzunehmen. Mit W. Kroll, PW VIII, 
Sp. 821, gegen Priimm, Rel.-gesch. Handbuch, 1943, S. 536ff. Vgl. dazu Kap. II, 
S. 136, Anm. 3. Ebd. 8. auch zum judischen EinfluB, femer bei Reitzenstein, Poimandres, 
S. 248, Nilsson II, S. 608 und Dome, RGG 3 , IIT, Sp. 265. 

2 ) Zielinski, Hermes und die Hermetik, Teil I, S. 343 f. 

3 ) RGGP/III, Sp. 265. Diese Beurteilung bezieht sich auf die Hermetica allgemein. 

4 ) Reitzenstein-Schaeder, Studien, S. 45. 

5 ) Jonas I, S. 201, Anm. 1. Agyptisch ist der Name ‘Tat’ und die Astrologie (Zodiakal- 
kreis) etc. 

Hopfner, Orient und griechische Philosophie. In: Beihefte zum ‘Alten Orient*, Heft 4, 
Leipzig 1925, S. 72. Vgl. Dorrie in RGG 3 /Sp. 265 und Kroll, Die Lehren, S. Xf. u. 386, 
bes. Anm. 1. 

7) Moorsel, The mysteries, S. 10. Zur alteren Diskussion (bis 1918) iiber die Frage nach dem 
‘Agyptischen’ in der Hermetik 8. die Nachtrage von E. von Dobschiitz in Heinricis „Die 
Hermesmystik und das Neue Testament 44 , S. 216—17. Standpunkt vpn Heinrici ebd., 
S. 9—11 („Wurzeln der Hermesmystik 44 liegen „nicht in der agyptischen Religion 44 . „Sie 
ist ein Erzeugnis des synkretistischen Hellenismus, der Fremdes sich einfiigt, anpaBt und 
umformt. 44 S. 11). 

*) Quispel, Gnosis als Weltreligion, Zurich 1961, S. 9. Zum Problemkreis Hermetik-Gnosis - 
Agypten s. auch L. Kdkosy, Gnosis und agyptische Religion in: Le origini dello gnosti- 
cismo, S. 238—247; B. H. Strieker, The Corp. Herm. in: Mnemosyne, IV, vol. 2, 1949, 
S. 79—80; ders. De Brief van Aristeas, Amsterdam 1956, S. 99 ff. 

9) Das sind die Traktate 6—8 von Nag-Hammadi-Codex VI. 

10) Vgl. Quispel, Gnosis als Weltreligion, S. 11. 

i! ) Festugi&re, Le Baptdme dansle Crat^re, Harvard Theological Review, XXXI, 1938, S. 1 ff. 
Vgl. Anrich, Mysterienwesen, S. 101 (Taufen in der Pistis Sophia und im 2. Buch Jefl). 
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Einleitung 


Im dritten und vierten nachchristlichen Jahrhundert waren die her- 
metischen Schriften schon verhaltnismaBig weit verbreitet 1 ). Leider ist 
die Entstehungszeit des XIII. Traktates nicht sicher festzustellen. Scott 
setzt die Schriffc ans Ende des 3. Jh. n. Chr. und meint, sie sei spater ent- 
standen als CH I (zwischen 100 und 200) und moglicherweise auch spater 
als CH XI, 2. Teil (3. Jh.) 2 ). Reitzenstein gibt als vermutliche Entstehungs¬ 
zeit die „zweite Halfte des zweiten Jahrhunderts“ an 3 ). Im allgemeinen 
wird angenommen, daB alle Teile des Corpus Hermeticum vor Ausgang des 
3. Jahrhunderts vorhanden waren 4 ). Der XIII. Traktat ist jedoch alter 
als die meisten anderen Traktate. Als Entstehungszeit diirfte etwa die Wende 
vom 2. zum 3. Jahrhimdert in Frage kommen. 

! ) Nilsson II, S. 583, Anm. 2. Vgl. Wlosok, Laktanz. 

2) Scott II, S. 374. 

3 ) Reitzenstein, Poimandres, S. 216. 

*) Z. B. Reitzenstein, Poimandres, S. 208. Vgl. Reitzenstein-Schaeder, Studien, S. 10 
(Hdheres Alter von CH XIII). W. Kroll (PVV VIII, Sp. 821) nennt als ‘mittlere Ent¬ 
stehungszeit* das 3. Jh. (s. ebenda, Sp. 820f. 'Entstehungszeit und Geschichte 1 ). 
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KAPITEL I 


Corpus Hermeticum XIII 
und der Mysterienglaube 


1. Kurze Einfuhrung in den Wiedergeburtstraktat 

Worum es im XIII. Traktat geht, erfahrt der Leser bereits aus dem 
Titel. Dieser kiindigt die Schrift an als: 

‘Geheime Rede des Hermes Trismegistos an seinen Sohn Tat*) auf dem 
Berge iiber die Wiedergeburt und Arkandisziplin.’ 

Sie ist aber in Wirklichkeit kein Monolog des Hermes Trismegistos, 
sondem ein Dialog zwischen ihm und Tat. 

Zu Beginn der Unterredung wirft Tat seinem Vater vor, daB er ihm die 
Offenbarung noch nicht gegeben habe und weist darauf hin, daB niemand 
vor seiner Wiedergeburt gerettet werden kann. Auf Tats instandige Bitte, 
der Vater moge ihm doch die Wiedergeburtslehre kundtun, hatte jener mit 
dem Versprechen geantwortet: „Wenn du bereit sein wirst, dich der Welt 
zu ent£remden.“ (XIII/1) 

Tat erklart, er sei nunmehr bereit und habe seinen Geist der Illusion der 
Welt entfremdet 2 ). Hermes ist einverstanden, Tat in das Mysterium der 
Wiedergeburt einzuweihen. Zwischen dem Mysten und dem Mystagogen 
kommt es nun zu folgendem Gesprach: „Ich weiB nicht, o Trismegistos, 
aus welcher Matrix, aus welchem Samen der Mensch entstanden ist.“ 
(1) - „Mein Kind, das ist die noetische Weisheit im Schweigen, und der 
Same ist das wahre Gute.“ - „Wer ist der Samenspender, mein Vater . . . “ 
- „Der Wille Gottes, mein Kind." - „Und welcher Art ist der Gezeugte, 
mein Vater? Denn er hat an meiner Substanz (Usia) nicht toil". - „Der 
Gezeugte wird ein anderer sein, Gott, Sohn Gottes, das All in allem, zu- 

1) Zu den Namen Hermes Trismegistos, Tat, Thoth und Asclepius s. R. Pietschmann. Naoh P. 
war zur Zeit der Abfassung der sog. hermetischen Schriften „die Identitat von Thoth, Tat 
mit Hermes bereits so weit in Vergessenheit gerathen, daB es moglich war, beide als 
gesonderte Persdnlichkeiten aufzufassen, von denen Hermes als der altere und als der 
Vater des Thoth galt“ (S. 33f.). „Der agyptische Gott des Schreibens und der Heilkunde“ 
wurde aber nicht nur mit Hermes, sondern auch mit Asclepius identifiziert (ebenda, 
S. 43). S. auch Reitzenstein, Poimandres, S. 117ff. T. C. Skeat u. E. G. Turner verdffent- 
lichen im Journal of Egyptian Archaeology 54, 1968, S. 199—208, ‘An Oracle of Hermes 
Trismegistos at Sagg&ra’, zwei 1966 gefundene Ostraka mit Orakelantworten, datierbar 
auf 170 bis 164 v. Chr., damit die altesten Zeugnisse fiir den Titel Trismegistos in 
Griechisch und der friiheste verlaBliche Beleg fur die Bezeichnung von Thoth als Hermes 
Trismegistos. 

2) S. u. S. 37, Anm. 6. 
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Corpus Hermeticum XIII und der Mysterienglaube 


sammengesetzt aus alien (gottlichen) Kraften“ i). (2) Der Wiedergeborene 
wird also ein anderer sein und seine Usia eine andere als vor der Palingenese. 
Auf diese Andersartigkeit des Wiedergeborenen ist besonders zu achten. 

Im 3. Abschnitt schildert Hermes seine eigene Wiedergeburt 2 ). „Ich sehe 
in mir selbst eine ‘immaterielle Vision’. (Festugi&re), entstanden durch 
Grottes Barmherzigkeit, und ich bin aus mir selbst in einen unsterblichen 
Korper gegangen (ijuavrov itgeXrjXvfia elg a&avarov crco/ua), und ich bin jetzt 
nicht mehr (derselbe), der ich vorher war 3 ), sondem bin geboren (erzeugt) 
im Nus (d. h. im Pneuma; Festugi&re: dans l’lntellect) 4 ) — xal elfu vvv ov% 
6 nglvy dXX 9 iyevvrfihyv b vq>“. . . . „Deshalb wurde auch meine erste zusam- 
mengesetzte Form aufgelost 5 ). Ich habe keine Farbe mehr und habe weder 
Tastsinn noch raumliche Ausdehnung. Ich bin dem alien gegeniiber (jetzt) 
fremd. (aXXdrgiog de tovtcov ei/ul)" 

CH XIII/4 beginnt mit einem Wort Tats, das das ekstatische Element 
bei der Wiedergeburt erkennen laBt: „Du hast mich in nicht geringe Baserei 
und Verwimmg des Greistes getrieben, mein Vater, denn ich sehe mich jetzt 
selbst nicht mehr 6 ).“ Daran schlieBt sich das Wort des Hermes an Tat: 
„Wenn doch auch du, mein Kind, aus dir selbst (schon) herausgekommen 

warest.“ El&e - xal av aeavrov dietjeXijXv&ag 7 ). 

Nachdem gegen Ende des Abschnittes XII1/6 der Ausdruck ‘Greburt in 
Gott’ gefallen ist, gibt Hermes in XIII/7 genaue Anweisungen zur Errei- 
chung dieses Telos: „Ziehe es in dich, und es wird kommen; wolle es, und 
es wird geschehen; mache die Sinne des Korpers unwirksam, und es wird 
die Geburt der Gottheit (rj ybeoig rfjg / &e6rrjTog) vor sich gehen.“ Weiterhin 

! ) Scott iibersetzt: ,,He that is born by that birth is another: he is a god, and son of God.*‘ 
Das Futur hat er in ein Prasens geandert (‘is’). Fur diese Anderung besteht keine Not- 
wendigkeit. Vielleicht ist das eine allgemeine Aussage (Scott II, S. 378). Ebensogut kann 
hier auch an die zu erwartende Palingenese des Tat gedacht sein (gegen Scott II, S. 378). 
Gerade dann ware das Futur zu erwarten. 

2 ) Zum Analogie-Zauber s. Reitzenstein, HMR. S. 243. 

3 ) ‘Die Wiedergeburt setzt den Tod des alten Menschen voraus’ — Nock/Fest. II, S. 210, 
Anm. 23. Ebenda Hinweis auf Apuleius, Met., XI/23: ‘Accessi confinium mortis’. Zum 
Verstandnis der Stelle vgl. CH XIII/2: „Der Gezeugte wird ein anderer sein, Gott . . .“ 

*) So in: Nock/Fest. II, S. 201, 22. Vgl. dazu die t)bers. in R6v. IV, S. 202: „Voyant quelque 
chose en moi-mdme, une apparence incre^e issue de la mis^ricorde de Dieu, je suis sorti 
de moi-mdme pour entrer dans un corps immortel, et je ne suis plus ce que j’6tais, mais 
j’ai 6t6 engendr6 en esprit.“ 

5 ) Dagegen Nock/Fest.: ^fiiXrjrai < dfieMco, Scott: diaXdkvrai < diaXvco, s. auch II, S. 380f. 

Keil: dia/ne/uJAicnai < = zergliedem, zerteilen. Ihm folgen Jonas I, S. 201 und 

Ferguson (IV, S. 387). 

6 ) Von Scott als Frage iibersetzt: ,,Will you tell me that I do not at this moment see my 
own self?** Kommentar bei Scott II, S. 381. 

7) Scott: die&Xrjkv&etg. Dazu Nock/Fest. II, S. 210, Anm. 26. Festugi&re iibersetzt: „P16t 
au ciel, enfant, que toi aussi, tu fusses sorti de toi-meme . . .“ Scott: „Would that you 
too, my son, had passed forth out of yourself. . .“ Scott kommentiert (II, S. 381): 
„i.e. had been born again, and so had put the body away from you ...“ In diesem 
Falle konne er sich nicht sehen, weil der Korper, den er sieht, nicht ‘er’ ist. 
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ist die Reinigung von den Qualgeistem 4 ) der Hyle notwendig, und es wird 
aufgezahlt, welche das sind: z. B. Unwissenheit, Begierde usw. Es sind 
zwolf an der Zahl, die durch das Gefangnis des Korpers (vgl. XIII/12) den 
Mensohen zum Leiden zwingen. Sie ziehen sich — einer nach dem anderen — 
von dem gottbegnadeten Menschen zuriick, und darin bestehen Modus und 
Sinn der Wiedergeburt (XIII/7). 

Am Anfang von XIII/8 richtet der Mystagoge an den Mysten Tat die 
Aufforderung: „Jetzt rede nicht mehr, mein Kind, und bewahre religioses 
Schweigen" und erklart unmittelbar danach: „Nim freue dich, mein Kind, 
du bist gereinigt bis zum Grunde 2 ) durch die Krafte Grottes zur Synarthrosis 
des Logos 3 )!“ Offensicttlich liegt dazwischen eine Zeit der Ruhe und des 
Schweigens, in der sich der ‘Vorgang’ der Verwandlung abspielt 4 ). Die gott- 
lichen Substanzen sind nun an die Stelle der rijnojglai getreten und haben 
auf diese Weise ein Gottwesen gebildet. Daher heiBt es in CH XIII/10: 
„Durch das Kommen der Dekade (d. h. der 10 gottlichen Krafte), mein 
Kind, ist die ‘spirituelle’ Geburt (in uns) vor sich gegangen, und sie ver- 
treibt die Dodekade (d. h. die 12 Qualgeister), und wir sind durch die 
Geburt vergottet worden 5 ).“ Damit ist die Verwandlung, die Wiedergeburt, 
die Vergottung des Mysten abgeschlossen. Tat kann ausrufen: „Ich bin im 
Himmel, in (oder: auf) der Erde, im Wasser, in der Luft, ich bin in Tieren, 
in Pflanzen, im Leib, vorm Leib, nach dem Leib (Scott iibersetzt [I, S. 247] 
.1 am a babe in the womb, and one that is not yet conceived, and one that 
has been bom‘) — ich bin iiberall.“ (XIII/11). Nachdem Tat noch dariiber 
belehrt wurde, wie die 12 Qualgeister durch nur 10 gottliche Krafte verjagt 
werden konnen (XIII/12), ruft Tat aus: „Vater, ich sehe das All und mich 
selbst im Nus.“ (d. h. im Pneuma) — XIII/13. 

Ein Hinweis auf die geschehene Vergottung Tats ist die Frage des Hermes 
Trismegistos in XIII/14: „WeiBt du nicht, daB du Gott geworden bist und 
Sohn des Einen - wie auch ich?“ 6 ) Die Kronung der mystisch-ekstatischen 
Hochstimmimg ist der Lobgesang in XIII/17ff. 7 ). 

0 Nilsson ubersetzt ri/icogtai mit ‘Plagegeister’ (II, S. 589), Reitzenstein mit ‘Strafgeister 
(Laster)’ (z. B. HMR, S. 49), Jonas mit ‘Zucht- und Qualgeister’ (I, S. 201). 

2 ) Fest. in Nock/Fest. II, S. 204, 1: . . a fond . . Dgg. in: R6v. IV, S. 203: „R6jouis-toi 

d£sormais, tue es purifi6 et r6nov£ par les Puissances de Dieu pour la construction (en 
toi) du Verbe. 44 S. auch die folgende Begriindung der tJbersetzung. — Der Kontext legt 
es nahe, der ersten Version den Vorzug zu geben. 

3 ) Siehe Nock/Fest. II, S. 213, Anm. 43 mit Hinweis auf Xalge vvfupe u. a. — Zur Synar¬ 
throsis des Logos vgl. die tlbersetzungen von Festugiere: ,,pour l’ajointement des 
membre8 du Verbe 44 und Scott: „to build up in you the body of reason 44 (I, S. 245); 
ebenda, Anm. 3: „Or 4 of the Word (of God)’ 44 . — Naheres dazu in Kapitel II. 

4 ) Vgl. Nock/Fest. II, S. 213, Anm. 43 und 42. 

r *) So mit Nock/Fest. und Scott gegen Tiedemann: .. sind wir Anschauer geworden. 44 
Vgl. Nock/Fest. II, S. 213, Anm. 48 und Scott/Ferguson (IV), S. 387. 

6 ) Scott: “Do you know that you have become a god .. .” Festugiere: „Ne sais-tu pas que 
tu es n£ dieu .. .‘ 4 

7 ) Reitzenstein, HMR, S. 50: „Als der Wiedergeborene oder Auferstandene ist er nun der 
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Da ein Dromenon offensichtlich fehlt, ist das Ganze ein spirituelles 
Mysterium, in dem die Unterweisung so gestaltet ist, daB sie zum Erlebnis 
der Wiedergeburt hie et nunc fuhrt, wodurch der Myste seine Soteria 
(XIII/1) erlangt. 

Wiedergeburt bedeutet hier nicht „Ruckkehr zum Dasein“, sondem 
„die Emeuerung zu einem hoheren Sosein" 1 ). Der Wiedergeborene ist ein 
anderer, als er vorher war, er hat eine neue Seinsweise erlangt. Sein altes 
Wesen wird durch ein neues ersetzt, was CH XIII sehr anschaulich aus- 
driickt mit der Ersetzung der 12 Martem durch die 10 Krafte Gottes, 
m. a. W.: der Mensch wird Gott 2 ). Das ist aber eine Vorstellung, die in 
den Mysterien-Religionen zu Hause ist. Die Vergottung des Menschen bzw. 
des Mysten ist jedenfalls nicht gnostisch! 3 ) Denn typisch fur die Gnosis 
ist die Erkenntnis des Menschen, daB er gottlichen Ursprungs ist, das 
Zu-sich-selbst-zuriickfinden, wahrend hier eine Verwandlung 4 ) statt- 
findet, eine Umwandlung des Mysten von einem menschlichen zu einem 
gottlichen Wesen. 

Soviel steht also fest: die Wiedergeburt in CH XIII ist ein Mysterium 5 ) 
und gehort mit der Vorstellung einer Vergottung untrennbar zusammen, 
wie es CH XIII/10 „i&ea){hyxev t fj yevicted auch eindeutig ausspricht. 

Es ist nun ebensooft behauptet wie bestritten 6 ) worden, daB die Wieder- 
geburts-Vorstellung in den Mysterien-Religionen beheimatet ist. Das 
gleiche gilt fur die Vergottung. Wir sind daher gezwungen, an Hand der 
Quellen selbst nach den Anliegen und Zielen, zentralen Vorstellungen und 

Weitgott, die Gott preisenden 4 Krafte’, sind die Krafte in ihm...“ S.Kap. II, S. 128, Anm.6. 
Scott hat den Text von XIII/20 stark geandert. Durch die Umstellungen und Erganzungen 
erhalt er folgenden SchluB des Abschnittes: 

I have seen that which I seek; 

I have found rest according to thy purpose; 
by thy will I am born again — (Scott I, S. 253). 

Es ist richtig, dafi das ganze Stuck eine Danksagung fur die Wiedergeburt ist (so 
Scott II, S. 405). Aus diesem Grunde fugt Scott das aveyewri^rjv am SchluB hinzu. Es 
steht aber nun einmal nicht da. Scott vergleicht die drei Zeilen, die er zusammengestellt 
hat, mit „the cries by which the initiated in some of the Pagan mysteries declared them¬ 
selves to have received the sacramental grace; e.g. eqnryov xaxdv, etigov fyieivov . ..“ 
(II, S. 405). — Siehe Dieterich, Eine Mithrasliturgie, S. 215, IX. 

*) Biichsel in: ThWB I, S. 685f. mit Belegen. 

2 ) Vgl. XIII/14: substantielle Geburt; X/6: Verwandlung in ‘Usia’. Bemerkenswert ist der 
Gegensatz von vfoxdg und ovaiu)d7]g in CH IX/5 (und Ascl. 7). 

3 ) Gegen Nock/Fest. I, S. 125, Anm. 27: „ ... la divination (iv yiveo&ai, &eco&rjvai) 
est le terme de la gnose . . .“ 

4 ) Reitzenstein hat (HMR, S. 262—265) die verschiedenen „Bezeichnungen fiir Verwand¬ 
lung 44 zusammengestellt. 

5) „Logos der Wiedergeburt 44 — XIII/13 = Gesprach iiber die Wiedergeburt — ist im Sinne 
von ‘Mysterium der Wiedergeburt’ zu verstehen; ebenso XIII/22: „Paradosi8 der 
Wiedergeburt 44 . Vgl. Reitzenstein, HMR, S. 242f. und Wlosok, Laktanz, S. 115f. 

<>) So von Biichsel, ThWB I, S. 686, und Moorsel, The mysteries, S. 105. Dagegen rechnet 
Kroll, Die Lehren, S. 364, fiir die Wiedergeburts-Vorstellung mit weitestgehendem Ein- 
fluB der Mysterien. 
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Bausteinen der Mysterienkulte zu suchen. Denn die sichere Bestimmung 
des Mysterienglaubens in CH XIII erfordert zuerst einmal die genaue 
Kenntnis dessen, was in den Mysterien geglaubt wurde. 

2. Vergottung und Wiedergeburt, 

Epoptie und Ekstase in den Mysterien-Religionen und in CH XIII 

Bei alien ihren Verschiedenheiten eignet den Kultmysterien eine bestimmte 
Grundstruktur, und zwar folgt auf die Initiation (/ ivrjaig ), auf die wir weiter 
unten zu sprechen kommen, die eigentliche Weihe (reAerrj). Sie ist der in 
der Epoptie resp. in der Vereinigung mit der Gottheit gipfelnde Hauptteil 
der Mysterien, an dem die Mysten des ofteren teilnehmen konnen. Die Kult- 
handlung umfaBt Deiknymena (das Vorzeigen heiliger Gegenstande), 
Dromena (die Darstellung der Kultlegende)*und Legomena (heilige Worte). 
Das Ganze dient der Vergegenwartigung des Schicksals der Kultgottheit, 
das der Myste miterlebt und erleidet. Mowinckel bemerkt dazu: Die Kult- 
handlungen sind ,,wirkungskraftig“. . . das Symbol und die Symbol- 
handlung sind auf mystische Weise das, was sie amsdrucken: eine Nach- 
ahmung eines wirklichen Vorganges hat die gleiche Wirklichkeit wie der 
wirkliche Vorgang selbst 1 )." 

Da die Weihe ein Sakrament ist, wird der Myste durch sie verandert und 
verwandelt. Er ist danach nicht mehr derselbe, der er vorher war. Eksta- 
tische Zustande, in die der Myste gerat oder gebracht wird, spielen dabei 
fast immer eine Rolle. 

In den Mysterien von Eleusis zerfallt diese eigentliche Weihe wahr- 
scheinlich in zwei Teile oder Weihestufen, namlich in die Telete (sofern 
damit nicht die ganze Hauptfeier von Eleusis gemeint ist) und in die 
Epoptie. 

Aus dem von Clemens Alexandrinus uberlieferten Synthema laBt sich 
schlieBen, was im ersten Teil der Weihe geschah: 

„Und so lautet das Synthema der Eleusinischen Mysterien: ‘Ich fastete, 
ich trank den Kykeon, ich nahm aus der Kiste. Nachdem meine Handlung 
ausgefiihrt war, legte ich es in den Korb und aus dem Korb in die Kiste’.“ 
(Protr. II, 21, 2)2). 

Das uberliefert auch Arnobius (Adv. nat. V, 26): 

„Eleusiniorum vestrorum notae sunt origines turpes: produnt et anti- 
quarum elogia litterarum, ipsa denique symbola quae rogati sacrorum in 

1) Religion und Kultus, Gottingen 1953, S. 99. 

2) Stahlin I, 16, 18-20. 

Ich glaube nicht, daB es sich bei dem im Synthema Berichteten um vorbereitende 
Riten handelt, die auf die eigentliche Weihe zuriisten sollten, sondem um die Tefarrj 
selbst. O. Kern (PW XVI, Sp. 1238) meint dagegen, die Formel (Synthema) sei „die 
letzte Bedingung“ fur den Mysten vor der /aurjaig. Fur Kern beginnt die rehrcrj erst 
mit der Epoptie (ebenda Sp. 1240). Vgl. dazu Dey, Palingenesia, S. 57 f. ‘Wie versteht 
Clemens die Formel?’ 

3 Truger, Mysterienglaubo 
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acceptionibus respondetis: ‘ieiunavi atque ebibi cyceonem: ex cista sumpsi 
et in calathum misi: accepi rursus, in cistulam transtuli* . . .“i). 

Daraus ergibt sich, daB bei der Mysterienfeier gefastet mid Kykeon 
getrunken wurde. Da der Kultmythos im Kult seinen Niederschlag findet, 
wird das Fasten und Kykeontrinken der Mysten als eine Nachahmung und 
Darstellung des Verhaltens der um ihre verlorene Tochter Kore trauemden 
Gottin Demeter zu verstehen sein 2 ). Problematisch ist die Deutung der 
dritten Handlung. Was nimmt der Myste aus der Kiste, und was tut er mit 
dem Herausgenommenen? Es ist viel herumgeratselt worden, was sich wohl 
in der ‘Kiste* befunden habe und was mit dem Inhalt getan wurde, und es 
sind dementsprechend viele Vermutungen geauBert worden 3 ). 

Dieterich vertritt in seinem Buch ‘Eine Mithrasliturgie’ die Meinung, daB in der Kiste 
ein Phallos gewesen sei, mit dem eine Handlung vorgenommen wurde (S. 125). Sie ent- 
spreche dem Schlangenritual (S. 126), bei dem die Schlange durch den SchoB des Mysten 
gezogen wird, und das bedeutet „die geschlechtliche Vereinigung des Gottes mit dem 
Einzuweihenden 44 (S. 124) (Die Schlange bedeutet Gott). Es ist „das liturgische Bild, das 
durch die Zeugung des Gottes in dem Mysten das Gottliche, Neugeborene entstehen laBt.. 
(S. 124) Diese Deutung Dieterichs ist nicht unwidersprochen geblieben. Namentlich Prings- 
heim und Korte wiesen sie*zuruck<). Nach Korte ist in der Kiste der SchoB der Gottin 
gewesen, den der Myste mit seinem Korper in Beriihrung brachte als Symbol seiner Kind- 
schafts). Demnach geschah im sakramentalen Akt die Wiedergeburt des Mysten. Picard 
hat die Deutung von Dieterich und Korte kombiniert und nimmt an, dafl in der Kiste ein 
Phallos, im Korb (Kalathos) hingegen der Mutterschofl war. Die Beriihrung und Ver- 
tauschung beider Gegenstande durch den Mysten sollte die Vereinigung von Demeter und 
Dionysos darstellen. Der Sinn der ganzen Handlung liege darin, dafl der Myste Kind der 
Gottin wurde®). Nach Leipoldt lag in der Kiste der SchoB der Gottin (Demeter), den der 
Myste herausnahm und an seinen Leib brachte „zur Nachahmung einer Geburt 44 ?). Auch 
Otto Kern teilt diese Ansicht, dafl der Myste durch die Beriihrung mit dem Mutterschofl 
die Gewiflheit bekam, „aus dem Schofle der Erdmutter wiedergeboren zu sein und damit 
ihr leibliches Kind zu werden 44 ®). 

*) Turchi No. 123. Bei Amobius fehlt das umstrittene igyaod/uevog des Clem. Alex. Zum 
Verstandnis des Synthema durch Amobius s. Dey, Palingenesia, S. 58 f. 

2 ) Leipoldt, Von den Mysterien zur Kirche, S. 8; ebenso: Priimm, Rel. d. Griechen, S. 136. — 
Grdnbech, Der Hellenismus, Gottingen 1953, bezeichnet den Kykeon als „griitzeartige 
Speise 44 und die Mahlzeit als „heilige Mahlzeit 44 . — Van der Leeuw, Sakramentales Denken, 
Kassel 1959: „Der Kykeon ist ein heiliger Trank, er wird aus Wasser, Mehl, Wein, 
Honig, Kase und Minze hergestellt . . .“ (126). 

3 ) Siehe dazu Dey, Palingenesia, S. 44ff. '*) Siehe ebd. S. 47. 

5 ) Als Symbol der Kindschaft ware der Phallos ganz ungeeignet. — Die Handlung mit dem 
Korb (kalathos) ist fur Korte spaterer Zusatz (Dey, Pal. S. 48). Kalathos ist jedoch fur 
Demeter belegt (s. Dey, Pal. S. 55). Vgl. A. Korte, ARW 18, 1915, S. 116ff. 

®) Siehe Dey, Palingenesia, S. 49. — Dagg. schreibt Dey (ebenda S. 64): „Nirgendwo ist die 
Rede von einer Adoption, durch die der Myste Kind der Gottheit hatte werden konnen. 44, 
Nilssons Krit-ik an Korte und Picard in Bd I, S. 658f. 

7) RAC IV, Sp. 1102 mit Belegstellen — und ,Von den Mysterien zur Kirche 4 , S. 9 (Adop- 
tionsbrauch). Leipoldt fiihrt dazu den Spruch eines orphischen Totenpasses an: 4 Ich glitt 
unter den SchoB der Herrin, der unterirdisehen Konigin’. Vgl. Dey, Palingenesia, S. 47f. 
(Kortes Verwendung des zitierten Spruches) u. Dieterich, Eine Mithrasliturgie, S. 137. 
®) 0. Kern in PW XVI, Sp. 1239 (ebd. weitere Stellenangaben zum Beleg der Wiedergeburt). 
Femer: 0. Kern, Die griechischen Mysterien der klassischen Zeit, 1927, S. 10. Auch 
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Clemens Alexandrinus bringt unmittelbar vor dem eleusinischen Synthema orphische 
Verse, die von der Aufmunterung der Gottin (Demeter) durch Baubo vermittelst obszdner 
Handlungen berichten 1 ). Daran ankniipfend glaubt Priimm, daB die kultischen Handlungen 
bei der eleusinischen Weihe — nach den Andeutungen im Synthema — dieses mythische 
Ereignis symbolisch ausdriicken sollten2). Mit einer Kind-Gottes-Werdung des Mysten 
habe jedoch der umstrittene Vorgang nichts zu tun. 

Lagrange folgt Picard im groBen und ganzen hinsichtlich des von diesem angenommenen 
Handlungsverlaufs, kritisiert aber seine Deutung. Auch er zieht die von Clemens Alexan¬ 
drinus iiberlieferten Baubo-Verse heran. Er versteht die ominose Handlung als symbolische 
Vereinigung der Gottheiten, wobei die Gottin befruchtet wird (in der heiligen Hochzeit 
findet das dann seine Darstellimg) und schlieBlich Plutos gebiert, der den Getreidereichtum 
bedeutet. Der Ruf des Hierophant en (Hippolyt. Ref. V. 8, 40) beziehe sich auf eben dieses 
Geschehen 3 ). 

Fur die Epcyptie, den Hohepunkt der Mysterien 4 ), ist der bereits er- 
wahnte Hippolyt-Text besonders aufschluBreich: 

„Die Phryger nennen ihn aber auch grime geschnittene Ahre und nach 
den Phrygem die Athener, wenn sie die eleusinischen Mysterien begehen 
und den Eingeweihten das groBe, wunderbare und vollkommenste Geheimnis 
des dortigen Mysteriums im Schweigen zeigen, die geschnittene Ahre. Diese 
Ahre ist auch bei den Athenem der vom Unbezeichneten stammende voll- 
kommene groBe Glanz; der Hierophant selbst, nicht verschnitten zwar wie 
Attis, aber durch Schierling entmannt und abgeneigt aller fleischlichen 
Zeugung, begeht nachts in Eleusis bei groBem Feuer die groBartigen und 
unaussprechlichen Mysterien und schreit laut: ‘Den Heiligen gebar die 
erhabene Brimo den Knaben Brimos’; d. i. die Starke den Starken 5 ).“ 

Th. Hopfner, Die griechisch-orientalischen Mysterien (Vortrag) 1924, S. 36, denkt an 
die Gotteskindschaft durch die Beruhrung mit dem Symbol des SchoBes der Gottin. 
Zur Gotteskindschaft s. ebenda auch S. 14. Rohde schreibt: „Die Weihe als Adoption 
in das gottliche ySvog aufzufassen, scheint den fivarat der Eleusinien nicht ferae gelegen 
zu haben.“ (II, S. 21: Die Adoptionsriten bedeuten die Neugeburt des adoptierten 
Sohnee aus der neuen Mutter.) Buchsel betont, daB es in ur- und vorchristlicher Zeit 
in den Mysterien nicht um Geburt oder Zeugung gehe, sondera um Adoption (ThWB I, 
S. 667—68). Er fiihrt aus: Der Sinn der Weihen ist das renasci, die Vermittlung eines 
‘Verwandtschaftsverhaltnisses’ zu den Mysteriengottheiten, und diese ^Adoption wird 
eben durch einen die Geburt nachahmenden Vorgang vollzogen 44 (S. 668). Buchsel 
raumt jedoch ein, daB die Grenze zwischen Adoption und Geburt des Mysten verwischt 
ist. 

1) Protr. II, 21,1 (Stahlin I, 16, 13-17). 

2) Priimm, Rel. der Griechen, S. 137. 

3 ) Siehe Dey, Palingenesia, S. 49 ff. 

4 ) Fiir die Teilnahme an der Epoptie gab es besondere Zulassungsbestimmimgen: Plut. 
Demetr. 26: erst beim 2. Besuch der groBen Mysterien konnte man daran teilnehmen. 
Siehe O. Kern in PW XVI, Sp. 1240 und Leipoldt in RAC IV, Sp. 1102. 

5 ) Hippolyt, Ref. V, 8, 39-40 (Wendland 96, 9—18). In diesem Zusammenhang sei auf 
Prumms Einwand gegen Nilssons immer wieder geauBerte Abwertung der Zeugnisse 
christlicher Schriftsteller hingewiesen (z. B. Nilsson II, 351 f. u. 6.) Priimm, Rel. der 
Griechen, S. 135, Anm. 312, macht geltend, daB die Kirchenvater zu einer Zeit gegen die 
Mysterien schrieben, als das Heidentum noch Macht und Ansehen besaB und sie sich 
falsche Angaben schon aus Autoritatsgriinden gar nicht leisten konnten! 

3* 
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Diesem Text zufolge war der Hdhepunkt in Eleusis das Zeigen einer 
geschnittenen Ahre, und dieser Ritus geschah bei volligem Schweigen aller 
'Teilnehmer. Priimm sieht in dieser Handlung die Versinnbildlichung des 
„Plutosknaben, der seinerseits wieder die Verkorperung des Erntesegens dar- 
stellte, wie ja Demeter die groBe Gottin der Fruchtbarkeit desFeldeswar“i). 

Wahrend der Feier vollzog der Hierophant symbolisch die heilige Hoch- 
zeit (zwischen Demeter und Zeus bzw. Kore und Hades) mit der Priesterin 2 ), 
die ihren Hohepunkt in dem Ruf des Hierophanten: „Den Heiligen gebar 
die erhabene Brimo 3 ) den Knaben Brimos“ fand. Lichteffekte mogen diesem 
heiligen Akt die notige Wirkung gegeben haben 4 ). Es liegt nahe, hierbei 
an die Wiedergeburt des Mysten zu denken 5 ). Hippolyt stellt ausdrucklich 
fest, daB der Spruch nach Eleusis gehort 6 ). 

*) Rel. der Griechen, S. 135. Vgl. o. die Ansicht von Lagrange. Nilsson laflt das Vorzeigen 
der Ahre fur die eleusinische Epoptie gelten und bemerkt: „Die Ahre gab dem Mysten 
die GewiBheit, daB der urspriingliche Zweck der Feier, die gute Emfce, erreicht werde, 
und verburgte ihm selbst ein Nachleben in seinen Nachkommen im Geist der alten 
Denkweise 44 (I, S. 662). 

2 ) Vgl. Clem. Alex., Protr. II, 15, 1 (Stahlin I, 13, 2—3). Priimm, Rel. der Griechen, S. 135, 
meint: Kore und Hades unter Hinweis auf Asterios (Horn. 10), ebenda Anm. 313. Dazu 
Gronbech, Der Hellenismus, Gottingen 1953, S. 285. — Kerenyi (in: Jung-Ker6nyi, Ein- 
fuhrung in das Wesen der Mythologie, 1941, S. 188) nimmt unter Berufung auf Tertullian, 
Ad. Nat. 2, 7 an, daB es sich um die heilige Hochzeit zwischen Zeus und Demeter handelt. • 
Ebenso Dey, Palingenesis, S. 60. — Kerenyi, ebenda, S. 198, denkt sich die Abfolge des 
vom Mysten Erlebten wie folgt: „Vereinigung der Kore mit dem Hades — Trauer und 
Suchen — heilige Hochzeit der trauernden und suchenden Gottin — Finden 44 . — Nilsson 
lehnt die Moglichkeit einer hi. Hochzeit in den eleusinischen Mysterien kategorisch ab 
(Begriindungen I, S. 661 f.). Er nimmt aber auch an, daB die Trauer um Demeter und die 
Wiedervereinigung der Gottin mit ihrer Tochter „im Mittelpunkt der Gedanken des 
Mysten standen 44 (I, S. 662), was vermutlich in den Riten zum Ausdruck kam. 

3 ) Brimo ist „Demeter, Persephone und Hekate in einer Person* 4 , Ker6nyi, a. a. O., S. 199. 
Kerenyi wirft die Frage auf, wer die Gebarende sei und kommt zu dem SchluB, dafi es 
Demeter ist. Das geborene Kind sei die „wiedergeborene Tochter 44 . Den Einwand, daB 
von einem Knaben und nicht von einer Kore die Rede ist, entkraftet Kerenyi mit dem 
Argument: Brimo ist Mutter und Tochter „undifferenziert“. „Das Kind bleibt ebenfalls 
undifferenziert: nur das Geborene, nur die Frucht. 44 „In der Identitat von Mutter und 
Tochter erscheint die immer wieder Gebarende, die Mutter, in deren Gestalt und Schicksal 
der Myste eintrat, als dauerndes Wesen .. , 44 (200) Siehe dazu auch das Nachwort von 
Kerenyi (a. a. O. S. 242ff.): 4 Uber das Wunder von Eleusis* (zur Identitat von Demeter 
und Kore). Auch Frazer, t>er Goldene Zweig, S. 579, nimmt die Identitat von Demeter 
und Persephone an, und zwar so, daB Mutter und Tochter „das Korn in seiner doppelten 
Gestalt als Saatkorn vom vergangenen und als reife Ahren von diesem Jahre personifi- 
zierten .. , 44 Nach O. Kern (PW XVI, Sp. 1244f.) ist der Geborene der Plutosknabe. 
Auch Kern hebt das „innige Verhaltnis 44 von Demeter und Kore hervor (ebenda 1246). 

4) Siehe Priimm, Rel. der Griechen, S. 135 und den Hippolyt-Text oben. 

6 ) So Dieterich, eine Mithrasliturgie, S. 138. — Auch Latte interpretiert diese Worte „auf 
die in Eleusis urspriinglich ganz konkret gefaBte Gotteskindschaft der Mysten 44 (RGL 2 , 5, 
S. 79f. Anm. 185). Kern lehnt die Deutung des Rufes auf die Wiedergeburt des Mysten 
ab (Die griechischen Mysterien der klass. Zeit, S. 11), ebenso Wagner, Rel.-gesch. 
Problem, S. 91. 

6) Hippolyt, Ref. V, 8, 41 (Wendland 96, 20, 21). 
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Bezeichnend ist auch die Deutung des Spruches in der Naassenerpredigt 
im AnschluB an die Wiedergabe des Ausrufes. Hippolyt schreibt: „Die 
Erhabene ist die pneumatische, himmlische Geburt oben; stark ist, wer so 
geboren wird *).“ Es geht also eindeutig um die Wiedergeburt des Gnostikers. 

Dey will lediglich den Spruch fiir eleusinisch halten, nicht jedoch die mit ihm verbundene 
•Deutung. Er meint, daB dieser nicht auf den Mysten, sondern auf den „G6ttermythus“ 
zu beziehen sei, „der in der Hierogamie der Mysterien erneuert und symbolisch dargestellt 
zu denken ist “2). 

Natiirlich ist die Heranziehung des eleusinischen Hierophantenrufes 
fur die gnostische Interpretation noch keine Garantie dafiir, daB er in Eleusis 
auf die Wiedergeburt des Mysten bezogen wurde. Aber einen falschen 
Bezug sollte man Hippolyt, dem die eleusinischen Mysterien der Spatzeit 
besser bekannt warenalsuns, erst dannunterstellen, wenn dafiir stichhaltige 
Griinde vorliegen. Das ist aber nicht der Fall. Deshalb darf unter Berufung 
auf den Hierophantenruf und das eleusinische Synthema angenommen werden, 
daB die Mysterien zu Eleusis eine Wiedergeburt des Mysten kannten. 

Die Formulierung des Synthema laBt leider offen, worin die dritte Hand- 
lung im einzelnen bestand und welches Ziel sie hatte; so bleibt jede Deutung, 
*solange nicht die Archaologie durch einen gliicklichen Fund GewiBheit 
•verschaffen kann, anfechtbar. Die nachstliegende Deutung scheint mir aber 
* die der Wiedergeburt des Mysten zu sein. Sollte-der Gedanke an eine Gottes- 
kindschaft des Mysten nicht zutreffen, dann deuten die beiden ersten Hand- 
lungen, das Fasten und der Kykeon-Trunk, auf eine Identification des 
Mysten mit der Gottin hin 3 ). Doch legt auch die Hippolyt- Stelle die An- 
nahme einer Wiedergeburt des Mysten nahe. 

An die Hierogamie der Kultmysterien erinnert eine Stelle am Anfang 
von CH XIII , wo der Gedanke geauBert wird, daB „die noetische Weisheit 
im Schweigen" die Mutter, „der Wille Gottes“ der Vater und „das wahre 
Gute“ der Samen ist (XIII/1-2). Es handelt sich hier natiirlich nur um 
eine Metapher 4 ). Wahrscheinlich ist der Ritus der Entmannung der Gallen 
im Kybele-Attis-Kult auch als Hierogamie zu verstehen. Der Ritus wurde 
an den niederen Kultbeamten im Adyton der Gottin Kybele vollzogen 5 ) 
und gait als Weihehandlung. Justin bezeichnet ihn als Mysterium 6 ). 

*) Hippolyt, Ref., V, 8,41 (Wendland 96, 19—20). 

. 2 ) Dey, Palingenesia, S. 62. 

3 ) Ausgefiihrt von Ker^nyi a. a. 0. S. 192 f. Wichtig sind die von ihm als Beleg fiir eine 
Identifikation des Mysten mit der Gottin angefiihrten Miinzen des Kaisers Gallienus 
(der Kaiser ist Galliena Augusta). Weitere Belege ebenda. 

4) Vgl. Moorsel, The mysteries, S. 107, Anm. 15, und Ferguson in: Scott/Ferguson (IV), 
S. 387 zu 238. 22 und Anm. 1. Siehe auch Ascl. 21. Dazu Nock/Fest. II, S. 376f., Anm. 
180. Zur Frage der ‘Liebesvereinigung mit Gott’s. Reitzenstein, HMR, S. 245ff. 

5 ) Arnobius, Adv. nat. I, 41 (Hepding, Attis, S. 37) und Valerius Flaccus, Arg. VIII 
(Hepding, Attis, S. 22). Siehe Nilsson II, S. 645. 

6 ) Justin, Martyr. Apol. I, 27 (Hepding, Attis, S. 27). — t)ber den Sinn des Ritus schreibt 
Strathmann (RAC I, Sp. 895): „Es handelt sich hier nicht um einen blutigen Suhneritus 
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Wenn in den Sabazios-Mysterien eine Schlange durch den SchoB des 
Mysten gezogen wurde, so ist das wohl kein Adoptions-Ritus gewesen, 
sondem ebenfalls eine geschlechtliche Vereinigung (heilige Hochzeit) 
zwischen der Gottheit (= Schlange = Phallos) und dem Mysten, welcher 
gegenuber ‘dem Gott durch den SchoB’ 1 ) weiblich ist. Die Frucht dieser 
Vereinigung ist das Gottliche im Mysten 2 ). 

Die zentrale Bedeutung der E pop tie in den eleusinischen Mysterien 
wurde schon hervorgehoben. Sie spielte aber auch in den anderen Mysterien- 
Religionen eine groBe Rolle. In Andania z. B. war der Hohepunkt die 
Mysterienschau im Theater, und bei den Isis-Mysterien erlebte der Myste 
die Epoptie wahrend der nachtlichen Zeremonien im Heiligtum. Besonders 
interessant sind in diesem Zusammenhang einige Stellen aus der sogenannten 
Mithras-Liturgie : 

„ .. . ich schreibe diese ersten uberlieferten Mysterien, allein aber fur mein Kind Un- 
sterblichkeit (aftavacria), einen Mysten, . . . auf daO ich allein, ein Adler, den Himmel 
beschreite (ovgavov f}aivco) und erschaue (KazoTtxerko) alles.“ 

„ . . . Wenn es euch denn gefallen hat, mich wiederzugeben der Geburt zur Unsterblichkeit 
(rfj d&avarq) yevioei ), mich, der ich gehalten werde durch meine gegebene Natur, auf dafl 
ich . . . schauen moge (iTioTcredao)) den unsterblichen Urgrund . . . auf dafl ich durch Geist 
wiedergeboren werde (perayevrrjiKb) ... denn erschauen soli ich heute mit den unsterbliehen 
Augen,. ..“ 

„Hole von den Strahlen Atem, dreimal einziehend, so stark du kannst, und du wirst dich 
sehen aufgehoben und hinuberschreitend zur Hohe, so dafl du glaubst mitten in der Luft- 
region zu sein . . . lauter Unsterbliches wirst du schauen, . . . sehen wirst du aber, wie die 
Gotter dich ins Auge fassen und gegen dich heranrucken. Du lege sogleich den Zeigefinger 
auf den Mund und sprich: ‘Schweigen! Schweigen! Schweigen!’, das Zeichen (Symbolon) 
des lebendigen unverganglichen Gottes, ‘schutze mich, Schweigen!’“3) 

Die Vorstellung des Schauens auf dem Hohepunkt des Mysteriums 
findet sich auch in CH XIII, und zwar einmal in XIII/3: 

„Ich sehe in mir selbst eine ‘immaterielle Vision’, entstanden durch 
Gottes Barmherzigkeit, und ich bin aus mir selbst in einen unsterblichen 
Korper gegangen, und ich bin jetzt nicht mehr derselbe, der ich vorher war, 
sondem bin erzeugt im ‘NusV* 

Es handelt sich um Hermes’ eigene Wiedergeburt. Wie in den Mysterien- 
Religionen hangen auch hier Mysterienschau und Vergottung eng zu- 
sammen. 

Auch nicht darum, die vdllige Hingabe an die Gottin zu bestatigen. Auch nicht um 
radikalste Askese. Auch nicht um ein Losegeld, etwa um Ablosung eines ehemaligen 
Menschenopfers ... Die Selbstverstummelung ist ein kultischer Zeugungsakt ..(Zur 
Sicherstellung des neuen Lebens) — also ein hieros gamos. 

J ) 6 did)Mjiov&edg: Clem. Alex., Protr. II, 16 (Stahlin 1,13, 19). Vgl. Firm. Mat., De err. 10; 
Amob., Adv. nat. V, 21. 

2 ) Vgl. Dieterich, Eine Mithrasliturgie, S. 123f. 

3) A. Dieterich, Eine Mithrasliturgie, 3. Aufl. Leipzig und Berlin 1923. (2, 2—8; 4, 6—19; 
6, 4—22. Ubers.: 3, 2—7; 5, 6—16; 7, 3—26). — Diese bringt nur die urspriingliche Liturgie 
ohne die „Zusatze der Zauberer“ (ebd., S. 3). — Zur Beurteilung der ‘Liturgie’ s. u. 
S. 34, Anm. 1. 


Digitized by 


Google 



Vergottung, Wiedergeburt, Epoptie, Ekstase 


19 


Die andere Stelle ist XIII/13: 

„Vater, ich sehe das All und mich selbst im Nus“ (= Pneuma), sagt 
Tat, und Hermes antwortet: „Das ist genau die Wiedergeburt, mein Kind: 
nicht mehr Vorstellungen zu bilden unter der Gestalt des Korpers in drei 
Dimensionen . . 

SchlieBlich konnte man noch XIII/15 anfuhren, wo Hermes sagt: „Denn 
er (d. h. Poimandres) wuBte, daB ich durch mich selbst in der Lage sein 
werde, alles zu begreifen und zu horen, was ich mochte und alles zu 
sehen . . A ) 

Bevor wir nach dem Telos der Dionysos-Mysterien fragen, ist der ‘oflFent- 
liche* Dionysos-Kult zu erwahnen, von dem die ‘Bakchen’ des Euripides 
eine plastische Vorstellung vermitteln 2 ). Danach war auch der offizielle, 
staatlich beaufsichtigte Kult orgiastisch 3 ) und wurde vor allem von Frauen 
ausgeiibt 4 ), den Manaden, die nachts im Zustande der Ekstase die Berg- 
walder solange durchstreiften, bis sie ein Opfertier, d. h. die sich in der 
Gestalt eines Tieres (Stier, Bock) offenbarende Gottheit, fanden. Indem 
sie das Opfertier zerrissen und sein Fleisch in rohem Zustand aufaBen, 
glaubten sie den Gott und seine Krafte in sich aufzunehmen 5 ). Durch die 
Omophagie erlangten sie ihre Vergottung. Die Felle der Opfertiere waren 
sehr begehrt, da sie von den Glaubigen iibergezogen wurden - zum Zeichen 
ihrer Vereinigung mit dem Gott 6 ). 

Das Aufgehen in der Gottheit ist auch das Telos der Dionysos-Myste¬ 
rien 7 ). Der Myste verliert sich selbst in der Ekstase, erlebt seine Ver- 

*) Siehe Nock/Fest. II, S. 216, Anm. 70. 

2) Ausgewahlte Tragddien des Euripides, 1. Bd. „Die Bakchen 44 , 3. Aufl. Berlin 1891, er- 
klart von F. Bruhn = Sammlung griech. und lat. Schriftsteller mit deutschen Anmer- 
kungen, hrsg. von Haupt und Sauppe. — Ubersetzung: Euripides: Die Bakchen = Grie- 
chische Tragodien XIII, iibersetzt von U. von Wilamowitz-Moellendorff, Berlin 1923. 

3 ) Vgl. Nilsson I, S. 668 ff.: „Der orgiastische Kult 44 . 

4 ) Es nahmen aber auch Manner daran teil (Nilsson I, S. 675). 

5 ) tJber den Zusammenhang dieses Ritus mit Dionysos als Vegetationsgott s. Nilsson I, 
S. 576f., bes. Anm. 1 (Lit). Leipoldt, Dionysos, S. 39: „Der Gott wird genossen und der 
GenieBende dadurch vergottet. 44 Vgl. Frazer, Der Goldene Zweig, S. 669 fiF. — Von Dionysos 
heiBt es in den Bacchantinnen des Euripides V. 140 fiF.: „Der Herr, der uns fiihret, der 
Bakchos, Eu Hoi,... Das heilige Kleid der Geweihten, das Rehfell deckt seine Schulter. 
Beim Sturm durch den lydischen und phrygischen Wald erhascht er ein Bdcklein, um 
blutige Gier am zuckenden Fleische zu letzen. 44 Belege fur die Omophagie der Dionysos- 
Anhanger bei Leipoldt, Dionysos, S. 39. Siehe auch Cumont, Or. Rel., S. 316 f., Anm. 26 
und Turchi No. 11 fiF. 

«) Vgl. Nilsson, I, S. 577 (Identifikation mit dem Kultgott). 

7 ) Auf den Synkretismus der Dionysos-Mysterien kann hier nicht eingegangen werden. 
Dariiber im allgemeinen und im besonderen hinsichtlich der Orphik s. Nilsson II, S. 244 fiF. 
Wlosok, Laktanz, S. 162, Anm. 59; Cumont, Or. Rel. S. 192fiF.; Kern in: PW V, 1042 fiF. 
(„Der Dionysos der Mysterien geh6rt den Orphikem an ...“ (1042). „Es ist kein Grund 
vorhanden, alle dionysischen Mysterien fiir orphisch zu halten 44 (1043). — EinfluB der 
Orphik auf die Dionysos-Mysterien bestatigt auch Leipoldt, Dionysos, S. 21. — Der An- 
nahme orientalischen Einflusses in den Dionysos-Mysterien durch Cumont, Or. Rel., 
S. 192fiF., hat Nilsson II, S. 360, entschieden widersprochen. Er bezeichnet sie als „rein 
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einigung mit dem Kultgott und somit seine Vergottung schon in diesem 
Leben 1 ). So kann er dessen Schutz und Hilfe im Leben, im Tode und in der 
Ewigkeit gewiB sein. Der Myste tragt daher den Namen seines Gottes: 
Bakchos 2 ) bzw. Bakche, und. am Bild des Verstorbenen wird deutlich 
gemacht, daB er Dionysos ist - wie Apuleius berichtet die Bildnisse 

des Verstorbenen, die sie (die Witwe) nach dem Habitus des Gottes Liber 
(= Bacchus) hatte schaffen lassen, behandelte sie in standigem Dienst mit 
gottlichen Ehren . . ,“ 3 ) 

DaB die Dionysos-Mysten eine Unsterbhchkeitshoffnung hatten, bezeugt 
u. a. Plutarch, der von ‘mystischen Symbolen der Dionysos-Mysterien’ 
spricht, welche die Teilnehmer der Mysterien des Glaubens an ihre Un- 
sterblichkeit versichem 4 ). 

An dieser Stelle ist naher a^f die Rolle der Ekstase in den Mysterien 
einzugehen. Wir erinnem uns,' daB bei der einleitenden Darstellung des 
Wiedergeburtsmysteriums in CH XIII Passagen mit ^kstatischem Tenor 
auftauchten, so z. B. der Abschnitt XIII/3, der eine Vision des Hermes 
Trismegistos enthalt: Hermes schildert als Mystagoge seine eigene Wieder- 
geburt bzw. Vergottung in der Weise, daB Tat in den Zustand der Ekstase 
geraten soil und auch gerat. Denn in XIII/4 lesen wir Tats Ausruf: „Du 
hast mich in nicht geringe Raserei und Verwimmg des Geistes getrieben, 
mein Vater, ich sehe mich jetzt selbst nicht mehr.“ Daraufhin wird Tat von 
Hermes aufgefordert, aus sich. selbst herauszugehen. Es folgt ein kurzer 
Dialog zwischen Myste und Mystagoge, nach dem Tat sagt (XIII/5): 
„Jetzt, mein Vater, hast du mich in sprachlose Verwirrung versetzt. a 

Ein weiteres Zwiegesprach zwischen Vater und Sohn endet mit den 
Worten Tats: „Ich bin wahrhaftig nicht bei Sinnen, Vater!“ (XIH/6). In 
XIII/7 gibt Hermes seinem Sohn Tat genaue Anweisungen, wie er das Telos 
des Mysteriums erreichen kann: „Ziehe es in dich, und es wird kommen . . .“ 
(Text s. o. S. 10). Danachgeschieht die Vergottung im Zustand der Ekstase. 
Der ekstatische Zustand, in dem sich Tat befindet, druckt sich in folgenden 
Satzen aus: „Unerschutterlich geworden durch Gott, o Vater, stelle ich 
mir die Dinge vor, nicht durch die Sicht der Augen, sondern durch die 
spirituelle Energie, vermittelst (der) Krafte. Ich bin im Himmel, in (oder: 
auf) der Erde, im Wasser, in der Luft; ich bin in Tieren, in Pflanzen, im 

griechisch 44 (360). Uber den EinfluB des Orphizismus auBert sich Nilsson in der 2. Auflage 
vorsichtiger als in der ersten, rechnet aber weiterhin mit ihm. Vgl. II, 1. Aufl. S. 348 und 
II, 2. Aufl. S. 363 u. 6. 

*) Dazu vgl. PW XVI, Sp. 1290 u. 1313 (Kern); Leipoldt, Die Mysterien, S. 13; Leipoldt, 
RGG 3 , Bd IV, Sp. 1233 f. 

2 ) Ein Name des Dionysos. So z. B. in der Inschrift der Agripinella u. 6. 

3 ) Met. VIII/7 (Helm 224, 14—16). Apuleius, Metamorphosen oder Der Goldene Esel. Latei- 
nisch und deutsch von R. Helm. = Schriften und Quellen der alten Welt, Bd 1. Berlin 
1961. 

4 ) Plutarch, Cons, ad uxorem p. 611 d. (Nilsson II, S. 366, Anm. 4). Uber die Sarkophage: 
Leipoldt, Dionysos, S. 24 und Cumont, Or. Rel., S. 199f. 
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Leib, vorm Leib, nach dem Leib, - ich bin iiberall.“ (XIII/11) Das er- 
innert an die Isis-Mysterien bei Apuleius, wo der Myste das Gefiihl hat, in 
den Elementen zu sein: „per omnia vectus elementa“ - Met. XI/23, 8 1 ). 

Ein Ausdruck ekstatischer Kontemplation ist schliefilich auch XIII/13: 
„Ich sehe das All und mich selbst im Nus.“ 

Diese Beispiele zeigen, daB das ekstatische Moment in CH XIII durchweg 
zum Zuge kommt 2 ). Zwar handelt es sich nur um ‘literarische Mysterien’ 3 ), 
aber gleichwohl ist das hermetische Wiedergeburtsmysterium ein echtes 
Mysterium, das der Leser wirklich erleben soil. Es ist daher so angelegt, 
daB es auf den lesenden Mysten die gleiche Wirkung ausiibt wie die Kult- 
mysterien. In diesen wird der Myste auf das Erlebnis seiner Vergottung 
regelrecht psychisch zugeriistet, d. h. er gerat durch bewuBte oder un- 
bewuBte Erzeugung und Steigerung eines bestimmten Hochgefuhls all- 
mahlich in einen ekstatischen Zustand. Das trifft lediglich fur die eleusi- 
nischen Mysterien nicht ganz zu, wenngleich auch hier die in der Epoptie 
aufkommende und durch Lichteffekte 4 ) verstarkte Hochstimmung des 
Mysten als ein ekstatisches Vorstadium gewertet werden kann. 

In den anderen Mysterien-Religionen dagegen ist die Ekstase 5 ) ein 
integrierender Bestandteil des Kultes. Bekannt ist das orgiastische Treiben 
der Mysten des Kybele-Attis-Kultes, bei dem sich die Attis-Priester ent- 
mannten. Auch in den Mithras-Mysterien spielte die Ekstase eine wesent- 
liche Rolle. Verschiedene psychologische Mittel, LichteflFekte in den 
Mithraen 6 ), geheimnisvolle Symbole und der Rauschtrank, die anstrengende 
kniende Haltung bei den Gottesdiensten, dramatische Handlungen, kul- 
tische Gesange, die Enthiillung des Kultbildes bei dem Gelaut von Glock- 
chen 7 ), Opfer und anderes mehr haben die Kultteilnehmer in Erregung 
versetzt und das Gefiihl der Vereinigung mit der Gottheit in ihnen aus- 
gelost 8 ). 

*) (Helm 346, 2) Auch CH XI/20 kennt die ‘Durchschreitung der Elemente’. Vgl. Wlosok, 
Laktanz, S. 119 und Reitzenstein, HMR, S. 222ff. und S. 204. Vgl. damit CH X/16. 

2 ) t)ber mystische und kultische Ekstaee s. Jonas II, S. 67ff., bes. S. 62—64. 

3 ) Reitzenstein bezeichnet CH XIII (und anderes) als „literarische Mysterien** (HMR, 
S. 64). Es soli sich aber „die heilige Handlung wahrend des Lesens der Schrift im Innem 
des Lesers vollziehen** (HMR, S. 243). Reitzenstein, HMR, S. 51 f.: Im „strengen Sinne“ 
ist CH XIII kein Mysterium, es ist aber die „Beschreibung eines solchen. Der Verfasser, 
der die Rolle des Mystagogen spielt,. .. hofft, daB seine Darstellung ... dieselbe Wirkung 
wie ein wirkliches Mysterium iiben wird.“ 

4 ) Anschaubch dargestellt von O. Kern in: PW XVI, Sp. 1243—44. 

5 ) Dazu 8. van der Leeuw, Phanomenologie der Religion, 2. Aufl. 1966, Register. Femer 
Priimm, Rel. d. Griechen, S. 119f. und Nilsson I, S. 678: „Die ekstatische Religion ist 
Selbstzweck . ..; sie entspricht tiefen, oft unterdriickten Neigungen der Menschen, 
welche, wenn die Fesseln des Alltagslebens und der sozialen Sitten gesprengt werden, 
alle Hemmungen durchbrechen und sich wie ein Lauffeuer verbreiten. 4 * 

6) Cumont, T. et M. I, S. 62 und Cumont, Mithra, S. 160. Siehe auch Nilsson II, S. 682. 

7) Cumont, Mithra, S. 163. 

8) Cumont, Mithra, S. 149—61, schildert plastisch, wie die Mithras-Mysterien auf einen 
Neophyten gewirkt haben mogen. — „Das hochste und letzte Mysterium 4 * im Mithraskult 
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Beeondere Beachtung verdient die Ekstase im Dionysos-Kult, auf den in 
diesem Zusammenhang nochmals einzugehen ist. Ein Gott der Ekstase war 
vor allem der thrakisohe Dionysos. Neben Ixarcuns heiBt der Zustand des 
gottlichen Besessenseins auch iv&ovoiaapog ; h&eog ist derjenige, der Gott in 
sich hat 1 ). Sinn und Zweck der Ekstase ist auch hier die Zubereitung des 
Mysten flir das Erlebnis der Einswerdung mit dem Kultgott. Wie Dionysos 
die Frauen in wilde Raserei versetzt, zeigen die Tochter des Minyas, die sich 
dem dionysischen, orgiastischen Treiben entziehen wollten, jedoch am 
Webstuhl vom Wahnsinn erfaBt wurden und sich den anderen Manaden an- 
schlossen 2 ). Die ekstatische Verzuckung und die enthusiastische Raserei 
begegneten uns schon bei den ‘Bacchantinnen* des Euripides, die sich wie 
Besessene auffiihren, sich auf eine Rinderherde stiirzen, einen Teil der Tiere 
uberwaltigen und zerreiBen 3 ). Von ihrem Gott Dionysos besessen, gebarden 
sie sich wie dieser selbst. 

„Gleich geht ganz Theben zum Tanze, 
der Bakchos fuhrt sein Gefolge 
hinauf ins Gebirg, ins Gebirge. 

Da warten seiner die Frauen. 

Vom Webstuhl weg, von der Kunkel 
berief sie der schwarmende Herr 4 )/* 

W. F. Otto bemerkt dazu: „Dionysos ist der rasende Gott. Um seinet- 
willen rasen die Manaden 5 )/* Wenn die Ekstase ein integrierender Bestand- 
teil des Dionysos-Kultes ist 6 ), dann wird sie auch in den Mysterien eine 
exponierte Stellung eingenommen haben. Wo die Ekstase in der Offentlich- 
keit auf Ablehnung stieB 7 ), boten sich die Mysterien ja geradezu als Zu- 
fluchtsort fur die Dionysos-Enthusiasten an. 

Von einer kultischen, anscheinend geheimen Begehung aus dem Anfang 
des 2. Jahrhunderts v. Chr., in der es ekstatisch zuging, berichtet Livius 8 ). 

sieht Hopfner (PW XVI, Sp. 1346) im „Flug der Seele von der Erde durch die Sternen- 
region hindurch bis in die intelligible Sphare des Schopfers. 44 Eingehende ErOrterung 
Sp. 1344—46. 

*) Siehe Nilsson I, S. 677; Rohde, Psyche II, S. 20. 

2 ) Aelian, Varia Hist. III/42 (Ubers. in: RGL2/4, S. 48). Auch Ovid, Metam. IV, 391 ff. 

3) Euripides, Bakchen, 722 ff. 

4 ) Euripides, Bakchen, 114ff. Ubers. von Wilamowitz-M. Zur Heimat des Namens ‘Bakchos’ 
8. RAC I, 1147—60 (D. Detschew). 

5 ) W. F. Otto, Dionysos, S. 124. Siehe ebd. auch den Abschnitt ‘Larm und Stille’ (S. 85ff.); 
femer die Abschnitte 9 ‘Der finstere Wahnsinn* (S. 94ff.), 10 iiber modeme Theorien zur 
Erklarung der dionysischen Raserei (S. llOff.) sowie 11 ‘Der wahnsinnige Gott* (S. 121 ff.). 
— Zur Ekstase im Dionysos-Kult s. auch Rohde, Psyche II, S. 8ff. 

6 ) Allerdings nicht bei alien Gelegenheiten. Siehe dazu Anrich, Mysterienwesen, S. 14. 

7 ) Der wilde Orgiasmus wurde dadurch unter Kontrolle gebracht, daB man den Dionysos- 
Kult in den offentlichen, staatlich beaufsichtigten Kult auinahm. 

s ) Livius XXXIX/13, 12: „viros velut mente capta cum iactatione fanatica corporis 
vaticinari, matronas Baccharum habitu crinibus sparsis cum ardentibus facibus decurrere 
ad Tiberim demissasque in aquam faces, quia vivum sulphur cum calce insit, integra 
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Der Bericht laBt bei einiger Phantasie ahnen, welches orgiastische Treiben 
da in der Nacht vor sich ging: Larm und Tanz, als Manaden gekleidete 
Frauen mit aufgelosten Haaren, wildes Gebaren selbst der Manner, die im 
Zustande der Ekstase weissagen. „Viros, velut mente capta, cum iactatione 
fanatica corporis vaticinari . . .“ Man vergleiche damit Euripides: ‘Die 
Bakchen’, V. 300f. „Wenn die Seele den Gott ganz in sich aufgenommen 
hat, kann sie aus der Verziickung prophezein“ (Wilamowitz). Hier bei 
Livius tanzen Manner und Frauen in den Gewandem des Thiasos, der 
Begleitung des Gottes Dionysos, und werden in der Ekstase zu dem, den 
sie zunachst nur darstellen. 

Wenn wir uns nunmehr wieder der Wiedergeburts- und Vergottungs- 
vorstellung zuwenden, muB auch der Orphizismus genannt werden. Die 
durch die orphischen Theologien bekannten Lehren enthalten die Vor- 
stellung, daB der Mensch auf Grund seiner Entstehung zugleich titanisch 
und dionysisch sei. Der titanische Teil des Menschen ist sein Leib, der diony- 
sische die Seele. Sie aus dem Gefangnis des Leibes zu befreien, ist das Ziel 
des orphischen Lebens (Askese, Reinigung), dessen Erreichung die My- 
sterien 1 ) dienen. Den Gelauterten erwartet ein seliges Jenseits, der nicht 
Gelauterte kommt in die Holle.’ AufschluBreich sind die aus Unteritalien, 
Kreta und Rom stammenden orphischen Totenpasse. Ihre Aufgabe war es, 
der Seele die Orientierung im Jenseits zu ermoglichen, und sie enthalten 
Losungsworte zum Passieren der Jenseitswachter. Dazu zwei Beispiele: 
„Du wirst eine andere (Quelle) finden, erfrischendes Wasser, dem See 
Mnemosyne entstromend; doch befinden sich Wachter davor. Sprich: 
Ich bin ein Kind der Erde und des gestimten Himmels, aber ich bin himm- 
lischen Ursprungs . . ,“ 2 ) Bei dem erwahnten gottlichen Quell wasser ist 
wohl an einen Unsterblichkeitstrank zu denken 3 ). Das Goldblattchen aus 
Thurioi enthalt Worte an die ‘Gottin des Hades’, um sie giinstig zu stimmen: 
„Glucklicher und selig zu Preisender, Gott wirst du sein an Stelle eines 
Menschen Der formelhafbe SchluB lautet: „Als Bockchen bin ich in die 
Milch gefallen 4 ).“ Das ist offensichtlich ein Mysteriensymbol. De Jong hat 


flamma efferre. 13, 13: raptos a diis homines dici, quos machinae illigatos ex conspectu 
in abditos specus abripiant; ...“ (Weissenbom/Muller 25,18—26, 3). T. Livi. Ab urbe 
condita libri. Wilhelm Weissenbom, neu bearb. von H. J. Muller, Bd 9, Heft 1, 3. Aufl. 
Buch 39—40 = Sammlung griech. und lat. Schriftsteller (hrsg. von Haupt und Sauppe) 
Berlin 1909. — Nilsson nennt die Livius-Novelle „einen romantisch ausstaffierten Be- 
richt 44 , in dem „jede Spur ihres (d. h. der Orgien — Tr.) wirklichen Inhalts verwischt 44 
sei (II, S. 246). Siehe ebd. auch Anm. 7. Im Verlaufe dieses Kapitels wird deutlich 
werden, daB diese Beurteilung zu skeptisch ist. 

Zu den von Orpheus gestifteten Weihen s. Rohde, Psyche II, S. 103f., Anm. 1, auch 
S. 106, Anm. 1, und O. Kern in: PW XVI, Sp. 1279. 

2) Aus Petelia. Umwelt III, No. 78. 

3) Vgl. Dieterich, Eine Mithrasliturgie, S. 172. 

4) Umwelt III, No. 77. Nilsson libers, in: RGL 2 /4, No. 106, 2: „Gliicklich bist du und selig 
und wirst aus dem Menschen zum Gotte. 44 
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darauf aufmerksam gemacht, daQ Bockchen ein Beiname des Dionysos ist, 
mit dem der Myste identifiziert wnrde 1 ). 

Der Vergottungs-Gedanke fehlt also auch in den orphischen Mysterien 
nicht, und die Annahme einer Wiedergeburtsvorstellung legt das zitierte 
Synthema nahe 2 ). * 

Ein Losungswort ist moglicherweise auch im XIII. Traktat des Corpus 
Hermeticum enthalten, namlich die formelhafte Wendung am Anfang des 
3. Abschnittes: „Ich bin wie ein fremder Sohn im Geschlecht meines Vaters 
geboren." Scott, der ‘Sohn’ streicht, ubersetzt die Sentenz als Fragesatz: 
„Am I an alien to my father’s race?“ 3 ) 

Von den ‘orientalischen’ Mysterien-Religionen sind an erster Stelle die 
Isis-Osiris-Mysterien zu nennen. Von Osiris-Mysterien im eigentlichen 
Sinne ist wenig bekannt 4 ). Ihre Existenz ist aber durch die Metamorphosen 

*) De Jong, Das antike Mysterienwesen .. ., 2. Aufl. Leiden 1919, S. 92f.; Dieterich, 
Eine Mithrasliturgie, S. 171, vermutet, daB mit Igupoi die hochste Mystenklasse be- 
zeichnet wurde, die zur „Weihe der Unsterblichkeit zugelassen waren." Er denkt hierbei an 
eine „Milchtaufe" zur Wiedergeburt — „die Milch ist naturlich darum gewahlt, weilderzu 
Gott Gewordene ... das „Zicklein" eben „neugeboren im sakralen Sinne ist“ (S. 171). 

2) Zur Wiedergeburt in der Orphik s. auch Rohde, Psyche II, S. 468, 2. 

3 ) Scott I, 240, 9—10. Ubers. 241, 10—11. Vgl. Nock/Fest. II, S. 210, Anm. 20. — Moorsel, 
The mysteries, S. 42-f., vermutet Spuren von Losungen auBerdem in CH 1/30: „Hier bin 
ich also, erfullt vom gottlichen Hauch der Wahrheit" (Ubers. mit Festugi&re) — wortlich: 
„Ich bin gekommen ..." Scott: „ . . .; whereby, becoming God-inspired, I attained to 
the abode of Truth." (I, S. 131). Bei Nock/Fest. I, S. 27, Anm. 78, wird diese Stelle mit 
Iren. I, 21, 6 verglichen: „Ein Sohn bin ich ... ich bin gekommen, alles zu sehen — das 
Fremde und das Eigene" (Harvey I, 187, 1—3). [Die Fortsetzung von „Ein Sohn bin 
ich . . .“ kann, abweichend vom Irenaus-Text und mit der ersten Jakobusapokalypse, 
nur sein: „ ..., der vom Praeexistenten ist". Vgl. dazu Stelle und Kontext in: Die erste 
Apokalypse des Jakobus 33, 23—24 (S. 43 bei: A. Bohlig/P. Labib, Kopt.-gnost. Apo- 
kalypsen aus Codex V von Nag Hammadi im Kopt. Museum zu Alt-Kairo. Wiss. Zeit- 
schrift der M.-Luther-Universitat Halle-Wittenberg, Sonderband 1963.) Den Hinweis 
verdanke ich Herrn Dr. K. M. Fischer/Berlin.] Ferner zieht Moorsel CH 1/18 (gg. Ende) 
an: „Und wer den Nus hat, erkenne sich selbst wieder (Gnosis!) als unsterblich!" Vgl. das 
Wort der Markosier: „Ich kenne mich selbst und ich weiB, woher ich bin" — Iren. I, 21, 5 
(Harvey I, 187, 10—11). Nock/Fest. I, S. 23, Anm. 47: „mot de passe prononc£ par le 
pneumatique apr&s la mort quand il se pr^sente devant les puissances celestes" mit 
Hinweis auf die orphischen Tafeln. Moorsel, a. a. O. S. 40f., versucht noch, bei der 
Nennung des gottlichen Namens magische Spuren zu entdecken — jedoch ohne Erfolg. 
Er fiihrt weiter an: CH XI 1 20 „ ... erhebe dich iiber alle Zeit, werde Aion" und das 
Vorhergehende. Der empirische Hintergrund ist „le recette d’immortalit^ (ariaOava- 
TiopdgY' des Pariser Zauberpapyrus (Nock/Fest. I, S. 164, Anm. 68). Festugi^re bat das 
(R4v61ation IV) ausfuhrlich besprochen. Die Hermetiker haben aber dieses „werde 
Aion!" wohl kaum magisch verstanden (s. Festugtere, R4v41ation IV, S. 199). — In den 
hermetischen Schriften* kommt die Magie nicht zum Zuge, was bei dem z. T. hohen Grad 
der Spiritualisierung nicht verwundert. Moorsel, a. a. O., S. 40f., spricht sogar von 
einem a-magischen Charakter des Hermetismus. An manchen Stellen schimmert der 
magische Hintergrund zwar noch durch, aufs Ganze geeehen wurde jedoch die Magie 
von der Gnosis absorbiert (vgl. Moorsel, The mysteries, S. 43. Ebd. weitere t)berlegungen 
zu diesem Thema). 

4 ) Vgl. Wagner, Rel.-gesch. Problem, S. 102fif. 
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des Apuleius (XI/27) bezeugt. Dort fordert man von Lucius ein© zweite 
Weihe. „Nur mit den Weihen der Gottin sei ich versehen, aber durch die 
Weihen des groBen Gottes und hohen Gottervaters, des unbesiegten Osiris, 
sei ich noch nicht erleuchtet *).“ 

Wir wiiBten besser Bescheid liber die Osiris-Mysterien, wenn Nilssons Annahme stimmte, 
daft die bekannte Stelle bei Firmicus Matemus, De err. rel. 22, If., auf Osiris zu beziehen 
sei 1 2 ). Dazu bemerkt Nilsson: „Die Zerstiickelung und Wiederzusammensetzung paBt fiir 
Osiris, fur Attis dagegen gar nicht. 44 Gleich darauf muB Nilsson freilich zugeben, daB „ein 
steinemes Bild des Osiris weder im agyptischen Mythus noch im Kult erwahnt wird .. .“ 3 * ) 
Ich beziehe die zitierte Stelle mit Hepding auf Attis*). 

Ober die Isis-Mysterien sind wir besser unterrichtet: Im Hymnos von 
Kyme, 2. Jh. v. Chr., sagt Isis: „Ich lehrte die Menschen Weihungen 
(fivtfaeig) 5 )" Auch fur das erste vorchristliche Jahrhundert sind Isis- 
Mysterien bezeugt 6 7 ). Die ausfuhrlichste Quelle fur die Isis-Mysterien in der 
Zeit der ersten zwei Jahrhunderte n. Chr. ist das XI. Kapitel der Metamor- 
phosen des Apuleius 1 ). Dort wird in XI/21 die ‘traditio’ als „freiwilliger 
Tod“ bezeichnet und als „eine aus Gnade gewahrte Rettung“ 8 ). „Gewohn- 
lich pflege ja die allmachtige Gottin nach Ablauf der Lebenszeit die schon 
unmittelbar an der Schwelle des beendeten Daseins Stehenden, denen die 
groBen Geheimnisse der Religion sicher anvertraut werden konnten, sich 
auszuwahlen^und die durch ihre Fiirsorge gewissermaBen Wiedergeborenen 
(‘quodam modo renatos’) zum Lauf eines neuen Daseins wiederherzu- 
stellen.“ (‘ad novae reponere rursus salutis curricula’) XI/21 9 ). Dazu sei 
Lucius jetzt ausersehen - XI/21. Was Lucius von der Weihe berichten 
darf, ohne das Schweigegelobnis (XI/23) zu verletzen, erfahrt man am Ende 
von XI/23: „Ich bin an die Grenze des Todes gekommen (‘accessi con- 
finium mortis. . .’) und habe die Schwelle der Proserpina betreten, 
durch alle Elemente bin ich gefahren und dann zuriickgekehrt (‘per omnia 

1) Helm 348, 31-32. 

2 ) Nilsson II, S. 639. Ebenso Pokorn^, Der Epheserbrief und die Gnosis, Berlin 1965, S. 98. 
Wagner, Rel.-gesch. Problem, S. 105. 

3 ) Nilsson II, S. 639. *) Siehe die Ausfiihrungen zu Attis und Kybele. 

5 ) Pantheion, Religiose Texte des Griechentums, hrsg. von H. Kleinknecht. Verkurzter 

Neudruck, 2. Aufl. Tubingen 1959, S. 37. Jetzt auch bei Jan Bergman, Ich bin Isis. 
Studien zum memphitischen Hintergrund der griech. Isisaretalogien, Uppsala 1968, 
S. 302. — Isis-Aretologien s. Nilsson II, S. 626 ff. 

6) Leipoldt, Von den Mysterien zur Kirche, S. 31 und S. 341, Anm. 97. 

7) Ausfiihrliche Behandlung der Metamorphosen von Apuleius bei: Martin Dibelius, Die 
Isisweihe bei Apuleius und verwandte Initiations-Riten = Sitzungsberichte der Heidel- 
berger Akademie der Wissenschaften, Phil.-hist. Klasse. Jahrgang 1917. Heidelberg 1917. 
(zitiert als: Dibelius, Die Isisweihe). — Willi Wittmann, Das Isisbuch des Apuleius, 
Stuttgart 1938. = Forschungen zur Kirchen- und Geistesgeschichte Bd 12. (zitiert als: 
Wittmann, Das Isisbuch). Ferner: Reitzenstein, HMR, S. 220fF. = Beigabe V: „Der 
Bericht des Apuleius 44 . Dey, Palingenesis, S. 86ff.: „Die Isisweihe bei Apuleius 44 . 

») Helm 342, 23-24. 

9) Helm 342, 24—27. Ubers. 343, 29—33. Das neue Dasein ist gdttlicher Natur. Vgl. u. 
S. 27, Anm. 5. 
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vectus elementa remeavi’) i), um Mittemacht habe ich die Sonne in blendend 
weiBem Licht leuchten sehen, den Gottem droben und drunten bin ich von 
Angesicht zu Angesicht genaht und habe sie aus nachster Nahe angebetet 2 ).“ 
Der Myste stirbt demnach freiwillig, um ein neues Sein zu erhalten, und 
das heiBt: um t viedergeboren zu werden. Dieses Erlebnis widerfahrt ihm 
moglicherweise in einem ekstatischen Zustand. Diese bekenntnisartigen 
Worte in XI/23 sind das Symbolon (resp. signum) der Isis-Mysterien, das 
die Mysten miteinander verband. Was sonst noch in der heiligen Nacht 
geschah, wird nicht berichtet. Es laBt sich also nur vermuten, wie die Epop- 
tie im Inneren des Heiligtums vor sich ging 3 ). Vielleicht erlebte der Myste 
das Schicksal der sterbenden und auferstehenden Gottheit nach 4 ). DaB 
das Schicksal des Gottes nicht nur (wie in Agypten) auf die Toten, sondem 
auch auf die Lebenden iibertragen wurde, ist ja fur die Mysterien kein 
fremder Gedanke 5 ). Moglicherweise bestand das zentrale Mysterienerlebnis 
in einer ‘Wanderung’ - kultisch durchgefuhrt oder ekstatisch erlebt - wie 
Dey (mit Dibelius) annimmt, eine Wanderung, „bei der der Myste sich im 
Bereich des Gottlichen, in den Bezirken der Gottin fuhlt“ 6 ) und - so 

! ) Siehe Reitzenstein, HMR, S. 21 („Himmelfahrt 44 ). Kritik an Reitzenstein: Nilsson II, 
S. 634f. (Gegen iranischen EinfluB — fiir griechische Herkunft der Vorstellung. — Zu- 
sammenhang mit „Himmelfahrt der Seele“ auch von Nilsson angenommen). 

2 ) Helm 346,1—4. Obers. 347, 1—6. Zur Mysterienformel s. Wittmann, ’Das Isisbuch, 
S. 112f. Vergleich mit der eleusinischen Formel, ebenda, S. 113. Als „Hauptmomente 
des Mysteriums 44 nennt er: Tod und Auferstehung, Fahrt durch die Elemente, Herein- 
brechen des Lichts in die Finstemis, Gottesschau (Epoptie!). Anbetung der Gdtter und 
TranBsubstantiation (Metagenese, Metamorphose!) ebenda, S. 113. — Zu XI/23 s. Th. 
Hopfner in PW XVI, Sp. 1338 ff. De Jong, Das antike Mysterienwesen in religions- 
geschichtlicher, ethnologischer und psychologischer Beleuchtung, 2. Aufl. 1919, behandelt 
die Formel Met. XI/23 auf den Seiten 248—431 unter vomehmlich spiritistischen und 
okkultistischen Aspekten. Er ist der Ansicht, daB „Magie das Wesentliche bei den 
Mysterien iiberhaupt war . . .“ (S. 163). 

3) Von der Freude uber die Schau zeugt der Ruf: et5 Qrjxafiev (wvxalQOfiev = Firm. Mat., De 
err. 2, 9 (C. Halm 78, 17—18). Vgl. Dieterich, Eine Mithrasliturgie, S. 216. 

4 ) Leipoldt, Die Mysterien, S. 24, schlieBt das aus den eleusinischen Mysterien. „Schon die 
alten Agypter glaubten, daB das Schicksal dieses Gottes sich auf jeden Menschen iiber- 
tragen lasse, sie bezeichnen ihre Toten als Osiris und unterbauen damit ihren Glauben 
an ein ewiges Leben. 44 Vgl. dazu Nilsson II, S. 639. Tod, Wiederbelebung und Wieder- 
geburt des Osiris = Plutarch, De Iside et Os. 36. (Plutarch, tJber Isis und Osiris. Text, 
Ubersetzung und Kommentar von Th. Hopfner. Teil 1 imd 2, Prag 1940—41. = Mono- 
graphien des Archive Orientdlni Bd 9. Entspr. Stellen aus Kap. 36 = Hopfner, Bd II 
S. 19). Nach Plutarch, Kap. 20, scheint man auch an Tod und Auferstehung der Isis 
geglaubt zu haben. Vgl. Leipoldt, Die Mysterien, S. 24. — Wittmann, Das Isisbuch, 
S. 113: „Die Hauptmomente des Mysteriums ... sind Tod und Auferstehung ...“ 

&) Wie das bei den Isis-Mysterien geschah, versucht Leipoldt, Die Mysterien, S. 24, zu 
rekonstruieren. — Met. XI/10 wird die aus Eleusis und den dionysischen Gemeinden 
bekannte Getreideschwinge erwahnt, XI/11 der heilige Korb (mit den ‘geheimen Kult- 
gegenstanden’ — ‘cista secretorum capax penitus celans operta magnificiae religionis’); 
8. Leipoldt, Bilderatlas 9—11, Abb. 57—59 — Erklarung S. XI. 

6) Dey, Palingenesia, S. 92. — „Sinn der Mysterien ist also Befreiung von der Macht des 
Schicksah . . .“ (ebd., S. 95). Ebenso: Dibelius, Die Isisweihe, S. 28. Dey schreibt weiter 
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Dibelius - „der kosmischen Allherrscherin Isis ahnlich" werdend, „ver- 
gottet“ wird*). 

Am Morgen nach der nachtlichen Weihe tritt der Myste vor die Offent- 
lichkeit, „durch zwolffache Stola geheiligt“ 2 ) und bekranzt mit einem 
„schimmemden Palmenkranz, bei dem die Blatter nach Art von Strahlen 
hervorragten“ 3 ). In der Rechten halt er eine Fackel. Er feiert seinen ‘Ge- 
burtstag als Eingeweihter’ (Helm) (‘natalis sacrorum’) und wird der Ge- 
meinde vorgefuhrt, „ausgeschmuckt der Sonne gleich und wie ein Standbild 
aufgestellt“ 4 ). Der Eingeweihte wird somit als (Sonnen-)Gott dargestellt 
(‘ad instar Solis exomato’) und von den Glaubigen (doch wohl als dieser) 
verehrt und angebetet. Demnach ist das Telos der ganzen Einweihung die 
Vergottung des Mysten, und als Gott ist er unsterblich 5 ). Die zweite Ein¬ 
weihung des Mysten Lucius in die Mysterien des Osiris, des sterbenden 

(S. 96): „Eine Vereinigung mit Isis scheint dem Mysten nicht zuteil zu werden ..Da- 
gegen Dibelius, a. a. 0., S. 27: Eine Vereinigung mit Isis ist in dem geschilderten Ritus 
anzunehmen. 

*) Dibelius, Die Isisweihe, S. 23. — Dibelius stellt sich die Etappen so vor: „Eingang ins 
Totenreich, Schau der dii infemi, gliickliche Ruckkehr verbunden mit einer Fahrt durch 
alle Elemente; Lichterscheinung und Schau der dii superi.“ (S. 6). — Die Sonnenschau 
ist Gottesschau. — Die Elemente sind als Gottheit „vorgestellt"! (Dibelius, ebd., S. 23). 

2) Helm 346, 7—8. Reitzenstein, HMR, S. 226: „Das neue Gewand bedeutet . . . eine neue 
Gestalt." — zu XI/24. Zu diesem 12. (oder 13.) Gewand der ‘Olympica stola’ (XI. 24) s. 
Dey, Palingenesia, S. 88, Anm. 6. 

3 ) Helm 346, 17. t)bers. 347, 22-23. Nilsson II, S. 635: Der Kranz ist der Strahlenkranz 
des Sonnengottes. Siehe dazu auch Wittmann, Das Isisbuch, S. 116f. 

'•) Helm 346, 19-20. 18. 

5 ) So auch Leipoldt, Die Mysterien, S. 24: „Der Erfolg der Weihe ist jedenfalls die Ver¬ 
gottung." Mit Hinweis auf Diodoros Sik. I, 25, 6: Isis als Erfinderin eines d&avaaiag 
qxig/naxov (S. 24, Anm. 58). Ebenso Priimm in: Franz Konig, Religionswissenschaftliches 
Worterbuch, Freiburg 1956, Sp. 391 f. — Cumont, Or. Rel., S. 92: „Durch die Initiation 
wurde der Myste zu einem ubermenschlichen Leben wiedergeboren und den Unsterb- 
lichen gleich." — Nilsson II, S. 634ff. dagegen hat der Meinung, daB die Isisweihe Un- 
sterblichkeit verleihe, heftig widersprochen. Seine Interpretation von Met. XI/21 kann 
ich nicht teilen. Den „freiwilligen Tod" lediglich als „Absage an das alte Leben" und 
„da8 aus Gnade gewahrte Heil" nur als „Aufnahme in den engeren Kreis der Isisver- 
ehrer" (S. 637) zu verstehen, wird der Intention des Textes nicht gerecht. Worin besteht 
dann eigentlich der Sinn und das Ziel der Mysterien? Und in welchen Mysterien kommt 
denn die Soteria bloB von der Aufnahme des Mysten in die Mysteriengemeinde ?! Met. 
XI/24 wird von Nilsson nicht recht gewurdigt. Was soil denn die Darstellung des Lucius 
als Sonnengott sonst bedeuten, wenn nicht die Symbolisierung seiner Vergottung? 
GewiB lassen die sparlichen Angaben des Apuleius iiber den Kern dieser Mysterien viele 
Fragen offen. Aber der Tenor im XI. Buch der Metamorphosen ist m. E. ein anderer als 
der von Nilsson angegebene. 

Zum Verstandnis des ‘freiwilligen Todes’ sei noch auf folgende Bemerkung Cumonts, 
Or. Rel., S. 91, hingewiesen: „Den alten Glaubensvorstellungen gemaB meinte man stets, 
die Unsterblichkeit durch eine Identifikation des Toten mit Osiris oder Serapis zu erlan- 
gen." Dazu paBt auch Met. XI 24. — Reitzenstein, HMR, S. 221, sieht den ‘freiwilligen 
Tod’ in dem ersten Reinigungsbad der Isis-Mj sterien und erinnert daran, daB „der im 
Nil Ertrankte . . . nach iigyptischem Glauben unsterblich** wird. — Der im Nil Ertrunkene 
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und auferstehenden Gottes, kann dies nur noch erharten, wenn wir auch 
von diesen Mysterien leider nichts Naheres wissen. 

wird vergottet. Der Nil=Osiris. Herodot II, 90. Belege: Vergottung des Antinoos, Giinst- 
ling Kaiser Hadrians, bei Leipoldt, Bilderatlas 9—11, Abb. 10 und S. IV. Vgl. dazu auch 
Leipoldt, Die Mysterien, S. 15. Die Abbildung zeigt Antinoos als Gott Dionysos (mit den 
Beigaben des Dionysos), vgl. Met. VIII/7. Osiris wurde oft mit Dionysos identihziert. 
Zu Osiris s. auch u. S. 76f. Dey, Palingenesia, S. 97, halt „eine Vergottung des 
Mysten nicht fur unbedingt erwiesen 44 . Interessant ist sein Hinweis (S. 97, Anm. 29) auf 
Plutarch, De Iside et Os. 2, wo dieser sagt, daB Isis den hieros logos, also die heilige 
Lehre, den Eingeweihten der Vergottung iibergibt. Bemerkenswert sind die Mysterien- 
termini, so daB Deys Frage, ob Plutarch in den Isismysterien „eine Lehre von der Ver¬ 
gottung gefunden 44 haben konnte, die er umdeutet („Streben nach Wahrheit 44 und Er- 
kenntnis — ist „ein Streben nach Gottlichkeit 44 — Kap. 2, Anfang) moglicherweise positiv 
zu beantworten ist. Hinsichtlich des Auftretens des Lucius nach der Weihe, „ad instar 
Solis 44 geschmiickt, bezweifelt Dey, ebd., S. 97, ob man hieraus eine Identifizierung mit 
Osiris schlieBen kann, weil dieser sonst nicht erwahnt ist. Allerdings schreibt Dey, ebd., 
S. 97: „Osiris ist der Sonnengott. 44 Vgl. Wagner, Rel.-gesch. Problem, S. 122. — Eine 
Parallele zur „Darstellung des Vergotteten 44 , und zwar „als Standbild eines Lichtgottes 44 , 
bringt Reitzenstein, HMR, S. 229. Auch: „wie ein Standbild aufgestellt 44 — Met. XI/24 — 
scheint auf die Vergottung hinzuweisen. Vgl. Dey, Palingenesia, S. 97. 

Wittmann, Das Isisbuch, bespricht die 1. Weihe und ihre Wirkungen auf S. 117ff.: 
Vereinigung des Menschen „in mystischer Schau 44 „mit dem hochsten Gott 44 (S. 117) 
um Mittemacht, er „tritt am Morgen . . . selbst als der junge, neugeborene und wieder- 
erstandene Sonnengott aus dem Totenreich. 44 „Bei der Tempeloffnung, .. ., erscheint 
der Myste dem Volk als &ed<; biupavtfg . . . 44 (S. 118). Zum heiligen Gewand: „Es ist die 
Verwandlung zur dfiavaola in der ivcooig" (S. 118). „Am Morgen erhebt sich der Gott 
strahlend am Himmel und der gottgewordene Myste reprasentiert den Erschienenen 
im Tempel.” (S. 118). Wittmann betont die Anlehnung des Apuleius an das Agyptische 
sehr stark. Vgl. dazu Th. Hopfner in: PW XVI/Sp 1340: „A11 das (Gewand, Fackel, 
Kranz usw.- Tr.) sollte den Geweihten als Gott der Sonne (d h. der wiedergeborenen, 
aus der Totenwelt aufgehenden Morgensonne) vorstellen" mit Hinweis auf Osi¬ 
ris. 

Noch ein Wort zur Palingenesia. Reitzenstein vermerkt: die Palingenese sei der 
„Inhalt 44 der Isis-Mysterien (Poimandras, S. 215,nebst Anm. 2 auf S. 215f.). Zur Bedeu- 
tung des Terminus renasci s. Dey, Palingenesia, S. 98 (= iibertragene Bedeutungen). 
Renatus taucht auBer in XI/21 auch in XI/16 auf. Dem Kontext nach ist hier die Ent- 
zauberung des Lucius gemeint: er ist wieder Mensch geworden. Im gleichen Sinne ist 
renatus XI/14 gebraucht — ‘renata linqua’. — Zu Met. XI/21: Nach Dey, Palingenesia, 
S. 99, bezeichnet hier „renatus einen neuen Lebensanfang oder eine Verlangerung des 
Lebens .. , 44 Die Verleihung eines neuen Lebens, das durch den Tod und von der Heim- 
armene nicht bedroht wird, ist aber eine Wiedergeburt. Wagner dagegen lehnt es ab. 
Met. XI/21 als ‘mystische Wiedergeburt’ zu verstehen (Rel.-gesch. Problem, S. 121; s. 
ebd. den ganzen Abschnitt zur Isisweihe, S. 107—123), und auch Dey, Palingenesia, 
S. 99, behauptet, es sei keine „mystische Wiedergeburt, durch die der Myste in eine 
innige Lebens- und Wesensgemeinschaft mit der Gottheit tritt,...“, aber von Met. XI/24 
her scheint mir gerade dies der Fall zu sein. Mdglicherweise wird das gestiitzt durch 
XI/25: Nach dem Gebet „umarmte ich den Priester Mithras, nunmehr mein Foler. 44 — 
‘meum iam parentem.’ Reitzenstein, Poimandres, S. 216, Anm., interpretiert ihn als 
Erzeuger (Vermittler) der Wiedergeburt. Vgl. Corp. Herm. XIII/4. Dey, Palingenesia, 
S. 100, halt aber auch das fur „sehr unsicher 44 . 

Nach Abwagung der verschiedenen Interpretationen von Met. XI glauben wir an 
unserem Verstandnis festhalten zu mussen. 


Digitized by ^.ooQle 



Vergottung, Wiedergeburt, Epoptie, Ekstase 


29 


Das Problem des Todes und der Auferstehung des Kultgottes besteht 
auch fur die Attis-Religion und ist in dieser wie uberhaupt von besonderem 
Interesse, weil das Schicksal des Kultgottes auf die Glaubigen iibertragen 
wurde. Firmicus Matemus berichtet: 

„In irgendeiner Nacht wird das Bildnis (des Attis) riicklings auf eine 
Bahre gelegt und unter Wehklagen, verteilt auf die Zahl (der Anwesenden), 
laut betrauert. Wenn sie dann genug haben an dem eingebildeten Weh¬ 
klagen, wird ein Licht hereingebracht. Alsdann wird von einem Priester 
der Hals aller, die weinten, gesalbt. Nach dieser Salbung flustert der 
Priester im schleppenden Gemurmel das folgende: Seid unbesorgt, Mysten, 
da der Gott gerettet ist. Denn es wird (auch) uns nach der Miihsal Soteria 
zuteil werden *).“ 

Diese Stelle ist, m. E. auf die Auferstehung des Attis zu beziehen 2 ). 
Kurz darauf schildert Firmicus Maternus diesen Ritus : 

„Du begrabst ein Gotzenbild, beklagst ein Gotzenbild, tragst ein Gotzen- 
bild aus dem Begrabnis und freust dich, Ungliicklicher, wenn du dies getan 
hast. Du befreist deinen Gott, du setzt die daliegenden Glieder von Stein 
zusammen, du richtest den empfindungslosen Stein zurecht 3 ).“ 

Das Bild, das Symbol des Gottes, wird danach zuerst begraben, um dann 
wieder ‘belebt’ zu werden, was sollte damit anderes gemeint sein als Tod 
und ‘Auferstehimg’ des Kultgottes, dessen Schicksal den Glaubigen - 
vielleicht durch Salbung - zuteil wird 4 ). AnschlieBend heiBt es bei Firmicus 
Matemus: 

„Tibi agat gratias deus tuus, te paribus remuneret donis, te sui uelit 
esse participem, sic moriaris ut moritur, sic uiuas ut uiuit 5 ).“ 

Im Zusammenhang mit dem Symbolon des Attis-Kultes steht bei Fir¬ 
micus Matemus dieser Satz: „in quodam templo, ut in interioribus partibus 
homo moriturus possit admitti, dicit: ‘de tympano manducavi . . 
etc. 6 ) 

Trotz all dieser Stellen, die auf Tod und Auferstehung des Attis und der 
Attis-Mysten bezogen werden konnen, schreibt Nilsson: „Attis war ge- 
storben imd blieb tot; er war kein Vorbild fur die Wiederauferstehung des 

Firm. Mat., De err. 22,1 (C. Halm 111, 29—112, 4). 

2 ) Vgl. Leipoldt, Sterbende und auferstehende Gotter, Leipzig/Erlangen 1923, S. 38f. 
Hepding bezieht diese Stelle (mit Vorbehalt) auf Attis (S. 167. Beachte bes. Anm. 2). 
Uber den Gebrauch des Spruches in den Attis-Mysterien s. Hepding, Attis, S. 197. — 
Pokomy, Der Epheserbrief und die Gnosis, Berlin 1965, S. 97, Nilsson II, S. 638f., 
Wagner, Rel.-gesch. Problem, S. 105, u. a. beziehen Firm. Mat. 22,1 auf Osiris. 

3 ) Firm. Mat., De err. 22, 3 (C. Halm 112, 12—14). 

4 ) S. o. Firm. Mat. 22, 1, und Leipoldt, Die Mysterien, S. 27. 

5 ) Firm. Mat., De err. 22, 3 (C. Halm 112, 14—16). 

6) Firm. Mat., De err. 18, 1 (C. Halm 102, 16ff.) Halm hat statt moriturus: introiturus. 
Lobeck I, S. 24: oraturus. Zur Beseitigung des ‘moriturus’ durch Konjektur, die er 
allerdings auch ablehnt, s. Nilsson II, S. 649, Anm. 1. Dort auch die mdglichen Inter- 
pretationen. Hepding entscheidet sich fiir ‘moriturus’ (Attis, S. 195). S. auch Dey, 
Palingenesia, S. 82, bes. Anm. 64, u. Wagner, Rel.-gesch. Probl. S. 253f. 

4 TrOger, Mysterienglaube 
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Menschen, seiner Mysten . . d ) Aber Nilssons Argumente gegen die Auf- 
erstehung des Gottes Attis scheinen mir die positiven Zeugnisse nicht aus 
dem Felde zu schlagen 1 2 ), vor allem nicht den Ablauf des Freudenfestes 3 ) 
und auch nicht Firm. Mat., De err. 3, 1: ‘quern paulo ante sepelierant 
revixisse iacterunt* 4 ). Der Argumentation von Nilsson 5 ), daB es keine Auf- 
erstehung gab, weil Sallust 6 ) die Auferstehung des Attis beim Freudenfest 
nicht berichtet habe, kann ich nicht folgen. 

Die Attis-Mysterien 7 ) bestanden neben dem glanzenden offentlichen 
Kult 8 ) in der Kaiserzeit. Es ist aber nicht geklart, wie sich beide zueinander 
verhielten. Hepding vermutet, daB die Mysterien „parallel mit den Be- 
gehungen des Marzfestes“ stattfanden 9 ). 

Worin die hochste Weihe bestand, kann man nur ahnen, da die Quellen 
dariiber nichts mitteilen. Sollte das Brautgemach, der naax6\;> mit dem 
Adyton, dem Kultraum flir die hochste Weihe, identisch sein, dann wiirde 
sich das „Eingehen in das Brautgemach" bei Clemens Alexandrinus mit dem 
„admitti in interioribus partibus“ bei Firmicus Matemus decken. Hepding 
halt das aber fur „nicht wahrscheinlich" 10 ) und schreibt: „Was nun dem 
Mysten bevorstand, war etwas ganz andres als eine selige Liebesgemein- 
schaft mit der Gottheit 11 )." Vollige Klarheit ist in dieser Sache nicht zu 
gewinnen. Ich nehme an, daB mit Adyton und Brautgemach dasselbe ge- 
meint ist, der Kern der Mysterien jedoch nicht in einer Liebesgemeinschaft 
bestand, sondem vermutlich in der Bluttaufe. Den moglichen Verlauf der 
unheimlichen und geheimnisvollen nachtlichen Zeremonie hat Hepding 
plastisch geschildert 12 ). 

Fiir den Attis-Kult ist das Taurobolium bzw. Criobolium , das Stier- oder 
Widderopfer, gut bezeugt 13 ). Die Frage, wann das Taurobolium im Attis- 

1) Nilsson II, S. 650. Naheres dazu ebd., S. 649 ff. 

2 ) Das gilt auch fiir Wagners Ausfiihrungen: Rel.-gesch. Problem, bes. S. 224ff. 

3 ) S. dazu Wagner, a. a. O., S. 233—241. 

*) C. Halm 78, 26-27. 

5 ) Nilsson II, S. 651. 

6 ) Sallust, De diis et mundo IV: „Zuerst befinden wir uns in Betriibnis und enthalten uns 
aller schweren und schmutzigen Nahrung; darauf folgt Umhauen des Baumes und 
Fasten, danach Milchnahrung, als ob wir wieder geboren wiirden, sodann Freude (.. .) 
und Kranztragen und gleichsam die Wiedererhebung zu den Got tern. “ (Nilsson II, 
S. 645) (= Hepding, Attis, S. 58—59). Dey zur Stelle in Palingenesia, S. 77—79. 

7 ) S. Wagner, Rel.-gesch. Problem, S. 241—243: ‘Die Nachrichten iiber Attis-Mysterien\ 
Ebd., S. 245flf., Wagners Kritik an Hepding, der wir unsere Wertung der Zeugnisse 
(8. o. S. 29f.) bereits entgegensetzten. 

8) Hepding, Attis, Kapitel III, S. 123—176. 

9) Ebd., S. 182. 

«o) Ebd., S. 195. 

u) Ebd., S. 195. 

12) Hepding, Attis, S. 196 ff. 

13) Zur urspriinglichen Bedeutung der Worter Taurobolium und Criobolium s. Cumont, Or. 
Rel., S. 62 und S. 232, Anm. 67. „Sie bezeichnen die Erlegung eines Stieres oder einea 
Widders mit der W’urfwaffe .. .“ (S. 62). Das erlegte Tier wurde dann geopfert. — In- 
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Kult heimisch wurde, ist fur unser Anliegen belanglos; es war jedenfalls 
in der Kaiserzeit bereits ein Element des Magna-Mater-Attis-Kultes. 
Uber den Verlauf des Taurobolienopfers bzw. der Bluttaufe berichtet 
Prudentius (um 400 n. Chr.) sehr ausfiihrlich *): Der Myste saB in einer 
Grube, die mit einem Lattenrost abgedeckt war, auf dem man das Opfertier 
geschlachtet hatte. „Dnrch die tausend Ritzen des Holzes rinnt der blutige 
Tau in die Grube. Der Geweihte bietet sein Haupt all den herabfallenden 
Tropfen dar, er setzt ihnen seine Kleider und seinen ganzen Korper aus, 
den sie besudeln. Er beugt sich riicklings, damit sie seine Wangen, seine 
Ohren, seine Lippen, seine Nase treffen; er benetzt seine Augen mit dem 
NaB, ja er schont nicht einmal seinen Gaumen, sondem fangt das schwarze 
Blut mit der Zunge auf und schlurffc es gierig 2 ).“ Dann steigt der Myste (in 
dem von Prudentius geschilderten Falle: der Priester) aus der Grube und 
zeigt sich den Umherstehenden, die ihn gruBen und verehren 3 ). „Denn man 
glaubte durch diese Bluttaufe von seinen Siinden rein und der Gottheit 
gleich zu werden 4 ).“ Das Schicksal des Tieres symbolisiert das Schicksal 
des Gottes Attis, an dem der Myste nun teilhat,*d. h. an seinem Tod und 
an seiner Wiedergeburt 5 ). Und „das Blut, das er empfangt, ist das Blut 
des Gottes und macht den Benetzten selbst zum Gotte“ - urteilt Leipoldt 6 ). 

Die von Prudentius geschilderte TauroboJienhandlung wurde, wie schon erwahnt, an 
einem „summus sacerdos 4 *') voJlzogen. Wenn der Initiationsakt in der Kommunion be- 

schriften werden aufgezahlt bei Dey, Palingenesia, S. 68. Sie beziehen sich alle auf das 
Taurobolium. Ebd. Anm. 10: Bezeugung der Existenz des Tauroboliums; S. 69, Anm. 16: 
Kitus mit den vires, der nach Dey mit dem Taurobolium zusammenhangt; S. 69, Anm. 21: 
Taurobolium als Opfer; S. 70—71 mit Anmerkungen: Taurobolium als personliche Weihe. 
*) Prudentius, Peristephanon X, 1006ff. (Bergmann 407, 6ff./Hepding, Attis, S. 65f.). 

2 ) Kiirzende t)bers. von Cumont, Or. Rel., S. 61 f. Dieser Abschnitt entspricht bei Prud. 
den Zeilen 1031 ff. 

3 ) Prud., Peristeph. X, 1048: „omnes salutant atque adorant eminus“ (Bergmann 408, 21/ 
Hepding, Attis, S. 66). 

4 ) Cumont, Or. Rel., S. 62. t)ber den urspriinglichen Sinn dieses Opfers s. Leipoldt, Die 
Mysterien, S. 28 und Cumont, Or. Rel., S. 62f. (Obernahme der Lebenskraft (= Blut) 
des Tieres.) Der Myste tragt dabei „ein wundersames Festkleid und auf dem Haupte 
den Kranz. Sind Kleid und Kranz durch das Blut gefarbt, so steigt er empor und wird 
von der Gemeinde als Gott verehrt.“ So Reitzenstein, HMR, S. 45. 

5 ) Dey, Palingenesia, bes. S. 79ff., lehnt die Annahme einer Wiedergeburt im Taurobolium 
ab. Dagegen Hopfner in: PW XVI, Sp. 1332f.: Das Hinabsteigen ins Taurobolium ist der 
symbolische Tod des Mysten, der als Vergotteter wieder heraufsteigt. Wagners Fest- 
stellung, „daB die Wiedergeburt (...) nicht die Idee war, aus der der Ritus (d. i. das 
Taurobolium. Tr.) entstanden ist, vielmehr der Gedanke der Wiedergeburt eine recht 
spate Ausdeutung des Ritus ist, der dem Menschen Entsiihnung brachte und ihn einen 
neuen Lebensabschnitt beginnen lieB 44 (Rel.-gesch. Problem, S. 266), bestatigt unsere, 
sich auf die Mysterienkulte iiberhaupt beziehende Ansicht, daB in den spatantiken 
Mysterien alte Riten eine neue, die verschiedenen Kulte verbindende Deutung erfuhren 
(s. u. Abschn. 7). 

6) Leipoldt, Die Mysterien, S. 28. 

7) Prud., Peristeph., X, 1011 (Bergmann 407, 11/Hepding, Attis, S. 65). Siehe auch Zeile 
1033: ‘sacerdos’ (Bergm. 408, 6). Schwenn (PW XI, Sp. 2277) vermerkt in dieser Sache: 

4 * 
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stand ..(diese also die erste Weihe war), dann ist es m. E. ohne Schwierigkeit zu ver- 
stehen, wenn Prudentius von der Teilnahme eines hoheren Priesters am Taurobolium 
berichtet. Das Taurobolium konnte einer auch fur andere stellvertretend erhalten, z. B. 
fiir den rbmischen Kaiser 1 ). Die Wirkung des Tauroboliums wird als begrenzt angegeben, 
namlich 20 Jahre. Dann konnte der Brauch wiederholt werden 2 ). Allerdings ist auch die 
‘ewige Wirkung’ bezeugt: ein gewisser Sextilius Agesilaus Aedisius, wiedergeboren in 
Ewigkeit (‘in aetemum renatus’) durch Stier- und Widderopfer, weihte den groBen Gottem, 
der Gottermutter und dem Attis einen Altar 3 ). Den Tag seines Tauroboliums beging der 
Geweihte als „Geburtstag“ 4 ). Vollzog man den Taurobolien-Ritus bei der hdchsten Weihe, 
was allem Anschein nach der Fall war, dann stiinde die stellvertretende Bluttaufe dazu in 
einem gewissen Widerspruch. Hepding lost das Problem, indem er zwei Arten von Tauro- 
bolien unterscheidet, eine altere Gruppe (Inschriften des 2. und 3. Jahrhunderts), wo das 
Taurobolium nicht eine Weihe, sondem ein Opfer ist (fiir die Gottheit, fiir den Kaiser etc.) 
und eine jiingere Gruppe, in der das Taurobolium „Siihnung und Weihe“ des Menschen 
bewirkt®). Die zweite Form „hat sich vielleicht erst mit der Ausbildung der phrygischen 
Mysterien in der Kaiserzeit entwickelt durch Verbindung der chthonischen Opferbrauche 
mit ebenfalls schon langst vorhandenen Reinigungs- und Wiedergeburtsriten“®). Schwierig- 
keiten entstehen fiir uns aus dieser zeitlichen Differenzierung nicht, denn auch die zweite 
Gruppe fallt noch in den uns interessierenden Zeitraum des 2. und 3. nach christ lichen 
Jahrhunderts. 

Auch in den Mithras-Mysterien ist das Telos die Soteria des Mysten. 
Wenn wir auch so gut wie nichts iiber die Vorgange bei der geheimen, 
hochsten Weihe dieser Mysterien wissen, so darf man doch so viel sagen: 
Im Kultus wurde das von Mithras vollzogene Opfer und die damit ver¬ 
ier Myste hatte das hbchste Ziel aller Mysterienreligionen erreicht, durch symbolisches 
Sterben und Wiedergeborenwerden, wie es Attis alljahrlich erlebte, (...) war er Gott 
geworden, zugleich summus sacerdos (Carm. c. pag. 59) und hatte die aojTTjgia gewonnen...“ 
Uber das Taurobolium ausfuhrlich ebenda, Sp. 2276—79. Schwenn unterscheidet „zwei 
Formen der Kybele-Mysterien, deren erste durch das Sakrament der Salbung der Glau- 
bigen mit dem sterbenden und wieder auferweckten Gott verbindet, wahrend die zweite 
den Mysten unmittelbar zum Gott macht“ (ebd., Sp. 2274). Zur zweitenForm rechnet er 
die heilige Mahlzeit, das Kemostragen, das Brautgemach u. a. 

*) Leipoldt, Die Mysterien, S. 28 incl. Anm. 13. 

2 ) Den SchluB, daB danach die Wiedergeburt 20 Jahre andauerte, lehnt Dey ab (Palin- 
genesia, S. 74). Eine Wiederholung des Tauroboliums, auch als einer Weihe, nimmt er 
aber auch an (S. 75, Belege: S. 74—75). 

3 ) CIL VI, 510. Rom. 13. August 376 n. Chr. Vgl. Hepding, Attis, S. 197, bes. Anm. 3. — 
Nilsson II, S. 653, Anm. 3, gibt noch an: „Zwei Altare in Turin sind viribus Aetemi 
taurobolio geweiht, CIL V, 6961; 6962; Der Ausdruck ist dunkel.“ — Zu CIL VI, 510 
vgl. Dey, Palingenesis, S. 73 f. 

4 ) CIL II, 5260; XIII, 573. Hepding, Attis, S. 198. — Dey deutet die Stellen dagegen als 
„Geburt8tagstaurobolium“ (Palingenesis, S. 77). 

5 ) Hepding, Attis, S. 199. Als Beleg fur die 2. Gruppe fiihrt H. CIL VI, 497 aus dem Jahre 
305 n. Chr. an. (S. 200). Zur Gruppe 2 zahlt H. auch den Bericht des Prudentius (s. o.). 
Firm. Mat., De err. 27, 8 so wie ‘Carmen contra paganos’ (a. D. 394 — Hepding, Attis, 
S. 66). Auch Strathmann (RAC I, Sp. 896) unterscheidet „... das offizielle Stier- und 
Widderopfer pro salute imperatoris von der privaten zum Zweck der sakramentalen 
Bluttaufe . ..“ Die vier Gruppen bei Dey wurden bereits genannt (s. o. S. 30. Anm. 13). 
Belege fiir die 4. Gruppe bei Dey, Palingenesis, S. 70f. Fruheste Inschrift um 240 n. Chr. 

®) Hepding, Attis, S. 200. — Dey, Palingenesis, S. 72, kommt zum gleichen Ergebnis wie 
Hepding: das Opfer ist von der Weihe abgelost worden. 
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bundene Geburt des Lebens in der Natur symbolisch auf den erlosungs- 
bediirfbigen Menschen gedeutet. Insofem wird man von einer Neugeburt 
oder Wiedergeburt des Mysten reden durfen. In den wahrend der 50er Jahre 
gefundenen Texten (ca. 200 n. Chr.) im Mithraum von Santa Prisca auf 
dem Aventin in Rom heiBt es u. a.: „Et nos servasti eternali sanguine fuso“ 
(„Auch uns hast du gerettet, indem du das Blut vergossen hast, das uns 
unsterblich macht *). “) 

Die Tatsache, daB Mithras fur seine Glaubigen der Fiihrer zum Jenseits 
und zur Unsterblichkeit ist 2 ) und das Wissen darum, daB die Mysten 
Mithras in seiner Himmelfahrt nachfolgten, lassen ahnen, worin die Mithras- 
Mysten das Telos erblickten. Eine symbolische Vereinigung mit der Gott- 
heit ist moglicherweise die Einkleidung des Mysten als Rabe, Perser, 
Soldat und Lowe, wie sie auf dem Relief von Konjica dargestellt ist 3 ). 
Der Mithras-Myste glaubte auch, daB ihn der GenuB von Honig Gott gleich 
rnache 4 ). 

! ) Vermaseren, Mithras, S. 145. In RGG 3 , Bd IV, Sp. 1022 bringt Vermaseren die Version: 
„die Manner hast du gerettet durch das VergieBen des ewigen Blutes.“ (Sperrang von 
mir — Tr.). 

2 ) Vgl. Gronbech, Der Hellenismus, Gottingen 1953, S. 301 (AuBerungen Julians) und 
Tertullians Angabe einer ‘imago resurrectionis’ in: De praescript. haer. 40 (Kroymann 
(11,2)51,11). 

3 ) Umwelt III, Abb. 115. Vgl. Cumont, Mithra, S. 139f. 

*) Siehe Cumont, Mithra, S. 145. 

Im Rahmen dieser Arbeit kann iiber den Mithras-Kult nur das Notigste gesagt werden. 
Das in Fiille vorhandene Material wurde 1896—99 von Franz Cumont gesammelt und 
ediert (Textes et Monuments figures aux Myst^res de Mithra. Brussel: II: 1896; I: 1899) 
und seit 1956 von Maarten Jozef Vermaseren auf den neuesten Stand gebracht (Corpus 
Inscriptionum et Monumentorum Religionis Mithriacae. Haag, I: 1956; II: 1960. Einen 
dritten Band kiindigt V. im Vorwort zum II. Band an, in dem Mithras und die ihn um- 
gebende Welt wahrend der versch. Perioden des Kultes dargestellt werden sollen). In 
der 42 Seiten umfassenden Bibliographic im I. Band (nebst Erganzungen in Bd. II) ist 
die gesamte Literatur zum Mithras-Kult zusammengetragen. Noch nicht darin enthalten 
sind: Vermaseren and C . C.van Essen . The Excavations of the Mithraeum of the Church 
of Santa Prisca in Rome. Leiden 1965. (Betr. die Ausgrabungen 1951—58 in diesem 
Mithraeum aus dem Jahre 202 n. Chr. Die Funde sind hochst bedeutsam, vor allem 2 
Schichten Malereien, deren eine 20 Zeilen Schrift enthalt.) 

Vermaseren t Mithras. Geschichte eines Kultes = Urban-Bucher No. 33. Stuttgart 1965 
enthalt u. a. Ausfiihrungen zum Mithraum von Santa Prisca (S. 31—33), zur Geschichte 
desselben (S. 36f.) und zu den dort gefundenen Texten (s. o.) (S. 141—148). 

Gershevitchj The Avestan Hymn to Mithra, Cambridge 1959 (Angabe bei Colpe, Rel.- 
gesch. Schule, S. 165). Eine Untersuchung, die sich insbesondere mit der Herkunftsfrage 
des Gottes Mithras befaBt. 

Das CIMRM von Vermaseren erleichtert ganz wesentlich das Auffinden von Inschriften, 
Monumenten, Namen usw. durch einen General Index und einen Epigraphical Index, 
femer durch die List of Mithraic Grades, die List of different functions, eine Liste Names 
of persons mostly Mithraists, eine List of Consuls, List of Emperors und List of dated 
Inscriptions and Monuments. Drei weitere Indices kollationieren die Monumente und 
Inschriften von CIMRM und MMM (von uns zitiert als: Cumont, T. et M.) sowie CIMRM 
und CIL. 
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SchlieBlich findet sich die in CH XIII enthaltene Wiedergeburts- nnd 
Vergottungs-Vorstellung auch in der Mithrasliturgie. 

Die von Albrecht Dieterich so bezeichneten Zeilen 475—834 des Pariser Zauberpapyrus 
(Pap. gr. mag. IV) sind wahrscheinlich nicht mithraisch 1 ), denn der in Frage kommende 
Abschnitt befindet sich inmitten von Zaubertexten und wurde vielleicht selbst zur Zauber- 
handlung verwendet. Es besteht freilich auch die Moglichkeit, dab „der Magier einen theur- 
gischen Text fur seinen Zweck umgearbeitet hat 2 ). 44 

Auf die bereits zitierte Epoptie-Passage, in der u. a. die Wendungen 
‘Geburt zur Unsterblichkeit’ und ‘wiedergeboren durch Geist’ enthalten 
sind, folgt die bekannte Stelle: „Herr, sei gegriiBt, . . . ein Mensch ich der 
N. N., Sohn der N. N., geworden aus sterblichem Mutterleibe der N. N. 
und Lebenssaft des Samens, und nachdem dieser heute von dir neugezeugt 
ist, der aus so vielen Tausenden zur Unsterblichkeit berufen ist (. . . ajia&a- 
vaTioftelq . . .) . . ,“ 3 ) — Darauf wird berichtet, daB aus der Tiefe sieben 
Jungfrauen in Byssos-Gewandern kommen, die Schicksalsgottinnen des 
Himmels, und danach „andere sieben Gotter . . „die sogenannten Pol- 
herrscher des Himmels“ („Weltachsenwachter“). — „Herr sei gegriiBt, 
Herrscher des Wassers; sei gegriiBt Begriinder der Erde; sei gegriiBt, Gewalt- 
haber des Geistes. Herr, wieder geboren (naXiv yevdfxevog) verscheide ich, in- 
dem ich erhohet werde, und da ich erhohet bin, sterbe ich; durch die Geburt, 
die das Leben zeugt, geboren, werde ich in den Tod erlost und gehe den 
Weg, wie du gestiftet hast, wie du zum Gesetze gemacht hast und ge- 
schaffen hast das Sakrament 4 ).“ 

Hier folgt auf die Palingenese das ‘Verscheiden’ 5 ). Nilsson macht darauf 
aufmerksam, daB „das Sterben . . . die Vorbereitung zur Erwerbung der 
Unsterblichkeit sein“ muB 6 ). Hier aber ist der Weg gerade der entgegen- 
gesetzte! Bei der Interpretation dieser Texte ist folgende Stelle besonders 
zu beachten: „ . . . es ist mir nicht erreichbar als dem sterblich geborenen 
mit dem goldenen Flammenglanz der unsterblichen Leuchte in die Hohe 
zu steigen. Stehe still, vergangliche Menschennatur, und sogleich laB mich 
los nach der unerbittlichen und niederdriickenden Bediirftigkeit“ 7 ). 

Die sich auf den Mithras-Kult beziehenden Zitate aus den Kirchenvatem hat Ver- 
maseren nicht aufgenommen. — 

Vber den Mithras-Kult in Rom s. Vermaseren, M. J. De Mithrasdienst in Rome. The 
cult of Mithras in Rome. Nijmegen 1951 (Dies. Utrecht 1951) Summary in Englisch 
S. 140 ff. Die Studie fiihrt zugleich auch in das CIMRM ein. 

*) Die Mithrasliturgie, ed. A. Dieterich, 3. Aufl. 1923 ist nach dem Urteil fast aller heutigen 
Forscher nicht mithraisch. Vgl. Nilsson II, S. 670, bes. Anm. 2. 

Zur Beurteilung dieses Textes s. auch Nilsson II, S. 686, Anm. 2; Reitzenstein, HMR, 
S. 169ff.; Hopfner in: PW XVI, Sp. 1346: „wichtigstes Dokument der Mithrasweihe.“ 
Femer: Cumont, Mithra, S. 136, bes. Anm. 1. 

2 ) Nilsson II, S. 686. 

3 ) Dieterich, Eine Mithraslit., 10, 31—12, 5. Ubers. 11, 22—13, 4. 

<) Ebd., 14, 27-34. Ubers. 15, 25-31. 

5 ) Dazu vgl. Reitzenstein, HMR, S. 18If, 6) Nilsson II, S. 687. 

7 ) Dieterich, Eine Mithraslit. 4, 27—6, 1. Ubers. 5, 23—7, 1. 
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Aus den beiden letzten Texten geht eindeutig hervor, daB es sich um 
Wiedergeburt und Vergottung handelt, nnd zwar hie et nunc. Wenn Nilsson 
die letzte Stelle richtig erganzt hat 1 ), dann lautet sie: „Da ich es nicht 
erreichen kann, als sterblich Geborener zugleich mit den goldenen Licht- 
strahlen der unverganglichen Leuchte nach oben zu steigen, steh still, 
vergangliche Menschennatur 2 ), und ubemimm mich sofort wieder wohl- 
behalten nach der unerbittlichen und bedrangenden Not 3 ).“ Daraus ergibt 
es sich, daB an eine Unsterblichkeitserlangung wahrend der (Zauber-) 
Handlung gedacht ist, an eine Vergottung im Sinne der Mysterien. Palin- 
genese und Vergottung als Telos entsprechen somit der Auffassung im 
Corpus Hermeticum. Reitzenstein sieht in der Mithrasliturgie zudem „stark 
literarische Ziige“ 4 ). Wenn er damit recht hat, so ware das eine weitere 
Cbereinstimmung mit dem hermetischen Lese-Mysterium in CH XIII. 

3. Die Initiation (Reinigung, ‘Taufe’, Mystagogie, Paradosis, Arkandisziplin; 
einschlieBlich Opfer) in den Mysterien-Religionen und in CH XIII 

Mysterienglaube ist also Glaube an Wiedergeburt und Vergottung. 
Der Myste glaubt, daB er durch das Mysterium substantiell verandert und 
verwandelt und dadurch gottlicher Natur wird. Diese Vorstellung im 
XIII. Traktat des Corpus Hermeticum fanden wir in verschiedenen My¬ 
sterien-Religionen wieder. 

Es gibt aber auBer den genannten Mysterien-Vorstellungen noch weitere 
Elemente in CH XIII, die auch in den Mysterien-Religionen vorkommen, 
und zwar vor allem bei der Initiation (ftvrjaig). Die Aufnahme eines 
Neulings in eine Mysteriengemeinde gilt als einmalige, unwiederholbare 
Weihe, die mehrere Weihehandlungen umfaBt, wobei der Neophyt unter- 
wiesen und zur Geheimhaltung der Mysteriengeheimnisse verpflichtet wird. 
Dabei spielen vorbereitende Reinigungs-Riten eine groBe Rolle. 

In Eleusis fanden vor der eigentlichen Hauptfeier der Mysterien im 
Herbst die kleinen Eleusinien im Friihling (in Agrai) mit Reinigungsriten 
statt 5 ). Die eleusinischen ‘GroBen Mysterien’ wurden nach der Emte im 
Herbst begangen, und zwar im Monat Boedromion (September). Nach der 
Eroffnungsversammlung, in deren Verlauf die Nichteingeweihten aus- 
geschlossen wurden 6 ), erfolgte am zweitenTag mit dem Ruf ‘zum Meere, 
*) Es fehlt das Verb; s. Nilsson II, S. 687. 

2 ) Reitzenstein, HMR, S. 174: „so bleibe einstweilen zuriick, meine Menschennatur 44 . 

3 ) Nilsson II, S. 687. 

4 ) Reitzenstein, HMR, S. 169. — „Dieterichs Vorstellung, wir hatten hier wirklich den 
offiziellen legos Xfryos der hochsten der spateren Mystenklassen, scheint mir mindestens 
unbeweisbar 44 (ebd., S. 173). 

5 ) Rituelle Reinigung im Wasser des Ilissos: Polyaenus, Strat. 5, 17, 1 (Turchi No. 90). 
Ausfuhrliche Darstellung der kleinen Mysterien in Agrai bei Kern, PW XVI, Sp. 1223—25. 

6 ) Zu den Mysterien waren ubrigens alle Interessenten zugelassen — Manner, Frauen, Freie 
und Sklaven, selbst Kinder, nicht jedoch Morder und die eines Mordes Verdachtigen 
(Rohde I, S. 287; Anrich S. 8; Leipoldt: RAC IV, Sp. 1103). 
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Mysten!’ der gemeinsame Zug zum Meer mit dem Ziel des Reinigungsbades. 
An den darauffolgenden Tagen wurde geopfert ! ). Ein Hohepunkt war die 
groBe Prozession mit dem Jakchosbild nach Eleusis, wobei unterwegs 
wiederum Reinigungsriten stattfanden 2 ). 

Die Inschrift der Mysterien zu Andania enthalt auBer Kleidervor- 
schriffcen auch Angaben iiber ein Mysterienmahl und die Reinigung der 
Mysten 3 ). 

Resonders groBer Wert wurde bei den Orphikern auf die Reinigung 
gelegt. Demjenigen, der diese nicht auf sich nahm, drohten harte Strafen, 
und zwar in der Unterwelt oder bei der Wiederverkorperung 4 ). Bekannt 
ist das Verbot von Wollkleidung 5 ), von Bohnen und von Eiem 6 ) sowie der 
Verzicht auf Fleisch 7 ). Dieses sogenannte ‘orphische Leben’ war auf das 
Ziel der Befreiung der Seele vom Leib ausgerichtet 8 ). 

Aus dem Dionysos-Kult ist das von Livius (XXXIX/9) berichtete 
Reinigungsbad bekannt und eine zehntagige Enthaltsamkeit vor der Ein- 
weihung in die Mysterien. Auf den Bildem in der Villa Item befindet sich 
eine gefliigelte Gestalt mit einer Peitsche, die auf eine kniende Frau hin- 
zielt 9 ). Dieser Ritus der Auspeitschung gehort anscheinend zur Einweihung 
und ware dann „als ein Mittel“ zu denken, „das zur Reinigimg hilft“ 10 ). 

Askese und Reinigungsriten gab es auch im Attis-Kult. Wahrend der 
Trauertage enthielt man sich des geschlechtlichen Verkehrs 11 ). Von den 
Speisen waren Fisch, Brot und Samereien, Apfel und Datteln verboten* 2 ). 
Bekannt ist auch die Enthaltung vom Schweinefleisch. 

Bei aller Sparlichkeit der Gberlieferung weiB man doch einiges von den 
Reinigungsriten, Enthaltungen 13 ) imdPrufungen der Mithras-Mysterien. 
Bestimmte Waschungen sollten den Neophyten zunachst von Verfehlungen 
reinigen 14 ). Bei der Einweihung in die hoheren Weihegrade bestrich man 

1) Vgl. Kern in PW XVI, Sp. 1228. 

2 ) Einzelheiten ebd., Sp. 1230—31. 

3 ) Ditt. Syll. 3 736. Vgl. Wilamowitz, Der Glaube II, S. 542 f. 

4 ) Nilsson I, S. 689. Siehe auch S. 690f. 

5 ) Herodot II, 81 (s. PW XVI, Sp. 1281 (Kern)). 

*) Kern, Die griechischen Mysterien der klassischen Zeit, Berlin 1927, S. 43. 

7) Belege bei 0. Kern in: PW XVI, Sp. 1280. 

**) Siehe dazu die Ausfiihrungen von Strathmann in: RAC I, 754. 

9 ) Margarete Buber deutet die Bilder der Villa Item als eine „. . . Einweihung von Brauten 
in die dionysischen Mysterien. “ Zitiert beiLeipoldt, Dionysos, S. 29, der dieser Deutung 
zustimmt. 

10 ) So Leipoldt, Dionysos, S. 32. Weiteres zur Reinigung, ebd., S. 17, Anm. 4 und bei 
Cumont, Or. Rel., S. 201. — Vgl. u. S. 42, Anm. 5. 

11 ) Hepding, Attis, S. 155. 

,2 ) Nilsson II, S. 644; s. auch Frazer, Der Goldene Zweig, S. 510 und Hepding, Attis, 
S. 155ff. (Belege). 

,3 ) Z. B. vom Fleischgenufi: Porphyrius, De abstin. IV, 16 (Nauck 253, 12—254, 16. bes. 
253, 21 ff.). 

H ) Tertullian, De praescr. haeret. 40: „Expositionem (Cumont: expiationem. T. et M. II, 
S. 51) delietorum de lavacro repromittit“ (Kroymann (II, 2) 51, 9). Wasserbecken und 
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Hande und Zunge des Mysten mit Honig 1 ), was als Reinigungsritus zu 
verstehen ist 2 ). Dem Bewerber wurden auch Prufungen auferlegt, wenn 
man die drei Bilder aus dem Mithraum Sta. Maria di Capua Vetere (vor 
dem 2. Jh.) so verstehen darf. 

Das erste Bild zeigt einen sitzenden Mysten; seine Augen sind verbunden und seine Hande 
gefesselt — einen Mystagogen im weiBen Gewand und einen Mithras-Priester (?), das zweite 
einen nackten Mysten, der mit gebundenen Handen kniet und vom Mystagogen im weiBen 
Gewand an den Schultern gehalten wird. Rechts davon steht anscheinend der Mithras- 
Priester, der vielleicht ein Schwert auf den Mysten richtet. Auf dem dritten Bild liegt der 
Myste nackt auf dem Boden mit vorgestreckten Armen (auf seinem Riicken liegt eine 
Schlange), wahrend der Mystagoge und der Priester die Arme ausgebreitet haben und auf 
ihn zukommen 3 ). 

Es wird eine ganze Anzahl von Prufungen gegeben haben, die der Myste 
zu bestehen hatte 4 ). 

Von Prufungen horen wir im XIII. Traktat zwar nichts, wohl aber von 
Reinigungen . In XIII/7 wird Tat von Hermes aufgefordert: „ . . . mache 
die Sinne des Korpers unwirksam . . . reinige dich von den ‘alogischen’ 
Qualgeistem der Materie (Hyle) . . .“ Wieder haben wir es nicht mit einem 
Reinigungs-Ritus zu tun, sondern mit einer Vorstellung des spirituellen 
Mysteriums. Im folgenden Abschnitt (XIII/8) sagt Hermes zu Tat, er 
konne sich jetzt freuen, da er gereinigt sei (avaxa#aiQ6/bievog) durch die 
Krafte Gottes, d. h. er ist wiedergeboren. 

Die Reinigung von den Lastern und die Hervorhebung der Tugenden 
(XIII/7-9) hat auch einen nicht zu iiberhorenden asketischen Klang 5 ). 
Das gilt ebenso fur XIII/1, wo Tat erklart, daB er nunmehr bereit sei fur 
den Empfang der geheimen Wiedergeburtslehre, nachdem er seinen Sinn 
der Illusion dieser Welt entfremdet habe 6 ). 

Im Zu8ammenhang mit der Vorstellung einer Reinigung und den Reinigungsriten sind auch 
die Mysterien-Taufen zu erwahnen 7 ). Eine Taufe ist von den eleusinischen Mysterien 
bekannt 8 ). Nach dem Bericht des Livius (Ab urbe condita XXXIX/9, 4) folgte in den 

Quellen befinden sich haufig in unmittelbarer Nahe der Mithrasheiligtiimer, z. B. beim Saal- 
burgkastell. Leipoldt, Bilderatlas 15, S. V. — Zur ‘Reinigung mitWasser’s. auchPriimm, 
in: Konig, Religionswissenschaftliches Worterbuch, Freiburg 1956, Sp. 547ff.,bes. Sp. 548. 
! ) Porphyiiu8, De antro Nympharum 15 (Nauok 66, 23—67, 15). 

2 ) Anrich, Mysterienwesen, S. 217. Dieterich, Eine Mithrasliturgie, S. 170 (Honig als 
Gotterspeise). Vermaseren, Mithras, S. 49 (vgl. S. 122). ‘Reinigung durch Erde’ 8. 
Vermaseren, Mithras, S. 32 und durch ‘Feuer’, ebd., S. 122. 

3 ) Leipoldt, Bilderatlas 15, S. XVII und Abb. 43—45. Vermaseren, Mithras, S. 107f. 

*) Cumont, Mithra, S. 147f. mit Belegen. 

5 ) Vgl. Nilsson II, S. 594, Anm. 1. 

6 ) ajzrjMoTQlwoa (Scott). Festugiere iibersetzt dagegen nach der Korrektur von Nock in: 
ajirp^Sgelwaa: „j’ai fortifte mon esprit contre l’illusion du monde.“ 

7 ) Zum Folgenden vgl. Erich Fascher, Artikel Taufe in: PW, Reihe 2, Bd IV, Sp. 2501—2518, 
bes. 2511 f. ‘iiber das Verhaltnis der Taufe zu den Mysterien-Taufen’. 

8 ) Leipoldt in Bilderatlas 9—11, Abb. 188. Zur eleusin. Taufe vgl. Wagner, Rel.-gesch. 
Problem, S. 77ff., der bes. betont, daB diese Taufe nur der Reinigung und ‘Vorbereitung 
fur die Weihe’ diente. 
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Dionysos-Mysterien auf das zehntagige Fasten und eine Mahlzeit das Reinigungsbad. 
Dieses war wahrscheinlich eine Taufe 1 ). 

Eine Taufe der Dionysos-Mysterien ist allem Anschein nach auf einem schlecht 
erhaltenen Relief 2 ) dargestellt: Ein nackter Knabe mit Thyrsosstab wird von einer Frau 
mit Wasser begossen. Auch auf den Bildem der Villa Item (1. Jahrhundert v. Chr.) kdnnte 
der zweite Bildteil von links die „Vorbereitung der Taufe 44 bedeuten 3 ). 

Eine Taufe oder ein Bad bei der Weihe erwahnt Nilsson fur die Mysterien der Korybanten 
in Erythrai*). 

Von den Isis-Mysterien berichtet Apuleius, daB der Neophyt (Lucius) zusammen mit 
den Glaubigen in ein Bad geht (XI/23). Anschliefiend wird er vom Priester gereinigt, 
indem ihn dieser ringsum mit Wasser besprengt (‘praefatus deum veniam, purissime circum- 
rorans abluit.. — XI/23) 3 ) Mdglicherweise ist diese Besprengung als Taufe zu verstehen. 

Bestimmte Reinigungsriten im mithraischen Kult sind nichts anderes als eine 
Mysterientaufe®). Die Mithras-Mysterien kannten aber auch eine Bluttaufe. Sie wurde in 
der bekannten Weise vollzogen: Der Taufling hockte in einer Grube. Uber ihm wurde auf 
einem durchbrochenen Deckel ein Stier oder Widder geopfert, dessen Blut auf den Mysten 
herabflofi7). Wenn man an Taurobolien-Inschriften denkt, wonach der Myste mit der 
Tauroboliums-Taufe ein neues Leben beginnt und der Tag dieser Taufe als Geburtstag des 
Geweihten bezeichnet wird 8 ), dann darf man auch bei der Bluttaufe der Mithras-Mysterien 
an eine Palingenese des Mysten denken 9 ). 

In CH XIII wird eine Waschung oder ein Bad nicht erwahnt, und auch von einer Taufe 
erfahrt der Leser nichts. 

Von einer Ubergabe der Mysteriengeheimnisse ist am Anfang von CH XIII 
die Rede. Tat spricht zu Hermes: „Du hast mir damals versprochen ( xai 

*) So Leipoldt, Dionysos, S. 26, bes. Anm. 195. 

2 ) Leipoldt, Bilderatlas 9—11, Abb. 169 linke Halfte. 

3 ) Leipoldt, Bilderatlas 9—11, S. XX und Abb. 170. Dazu 8. auch PW XVT, Sp. 1310ff. 
Zur Deutung der Bilder in der Villa Item s. auch Leipoldt, Dionysos, S. 28f., 32; Cumont, 
Or. Rel., S. 321, Anm. 60; Wilamowitz, Der Glaube, II, S. 381 ff. 

4 ) Nilsson II, S. 100. 

5) Helm 344, 23—24. Nilsson II, S. 632: „diese Reinigung ist sakral, hat aber keine un- 
mittelbare Verbindung mit der Weihe, sondem ist eine Vorbereitung fur das zehntagige 
Fasten .. .“. Leipoldt, Die Mysterien, S. 23, vermutet in dieser Zeremonie die aus dem 
alten Agypten bekannte Besprengungstaufe und kommentiert: „Die Taufe ist der Anfang 
der Vergottung 44 (ebd., S. 23). Dey, Palingenesia, S. 87, Anm. 5, nimmt an, daB es nur 
um eine Handlung geht, um ein „Bad ... bei der Initiation 44 . Dey betont, ebd., S. 89f., 
Anm. 9, daB dieses Bad noch nicht eine Palingenese bewirkte. Es sei vielmehr eine kul- 
tische Waschung zur Reinigung des Initianden. Auch Wagner, Rel.-gesch. Problem, 
S. 109ff., bezweifelt, daB es sich um „zwei versch. Akte 44 handelt (S. 110) und versteht 
die „Waschung“ lediglich „als eine Reinigung, die von einer Absolution begleitet ist 44 
(S. 112). 

G) Tertullian, De baptismo 5: „sacris quibusdam per lavacrum initiantur, Isidis alicuius 
aut Mithrae 44 (Reifferscheid/Wissowa (I) 204, 30—31). Vgl. Tert., De corona 15. Zur 
Taufe vgl. auch Saxl, Mithras, S. 84 und Vermaseren, Mithras, S. 32 (Wasser — Taufe), 
S. 121 (Feuer — Taufe). 

7) Eine solche Taufgrube ist wahrscheinlich im Mithraum von Trier erhalten geblieben; 
Leipoldt, Bilderatlas 15, S. V—VI und Abb. 10. — Eine Taufgrube in der Nahe des Altars 
fand man auch im Dieburger Mithraum (Leipoldt, Bilderatlas 15, S. VI). Erforderlich 
ist hierzu freilich der RuckschluB vom Attis-Taurobolium bei Prudentius. — Weiteres 
zum Taurobolium bei Cumont, Mithra, S. 169 ff. 

8 ) Nilsson II, S. 688. 

9 ) Siehe dazu die sehr zuriickhaltenden AuBerungen von Dey, Palingenesia, S. 100 ff. 
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g<prjs . . .), sie (d. h. die geheimen Lehren) mir zu ubergeben (nagadiddvcu 
fjioi) (mit den Worten): „Wenn du bereit sein wirst, dieh der Welt zu ent- 
fremden“.“ Tat ist jetzt bereit und bittet Hermes, ihm die Wiedergeburts- 
lehre zu ubergeben (naqadovvai )*). In XHI/3 nennt Tat die Ausfiihrungen 
seines Vaters unmogUch und gezwungen. Er bittet daher als ‘legitimer Sohn’, 
daB ihm sein Vater nichts vorenthalten mochte. „Erklare mir genau, wie 
die Wiedergeburt geschieht.“ Hermes erfiillt diese Bitte des Tat. 

Wie in den Kultmysterien wird hier das Verhaltnis zwischen Mystagoge 
und Myste als Vater-Sohn-Verhaltnis bezeichnet. Der ganze Dialog in 
Traktat XIII ist ein Gesprach zwischen Vater und Sohn. 

Kurz vor dem AbschluB der ‘apokryphen Rede* des Hermes Trismegistos 
sagt dieser zu seinem Sohn Tat: „Poimandres, der Nus, der die Vollmacht 
hat 2 ), iibergab (nag^dcoxev) mir nicht mehr (d. h. teilte mir nicht mehr mit) 
als das Niedergeschriebene 3 ) . . (XIII/15) Der Terminus nagadiidvai bzw. 

naQddoaiq, der uns bereits in XIII/1 begegnete, ist fur die Mysterien gut 
bezeugt. Er findet sich nochmals in CH XIII/22. 

In seinem SchluBwort an Tat ermahnt Hermes Trismegistos seinen nun- 
mehr in die Geheimnisse eingeweihten Sohn, uber alles zu schweigen und 
keinem die ‘Paradosis der Wiedergeburt’ zu enthiillen. 

Hinsichtlich der Mystagogie in CH XIII hat Moorsel (The mysteries. 
S. 83f.) noch auf folgende zwei Stellen besonders aufmerksam gemacht: In 
XIII/4 wird Hermes von Tat gefragt: „. . . wer ist der yeveaiovQyiq^) der 
Wiedergeburt (Palingenese)?“ Und Hermes antwortet: „Der Sohn Gottes, 
ein Mensch 5 ), durch den Willen Gottes.“ 

1 ) Vgl. den Anfang von Kore Kosmu, wo es heifit, Hermes habe die Lehre nicht vollstandig 
ubergeben (naQ^dwxev), weil Tat noch zu jung war (Nock/Fest. IV, 3, 3). Den Terminus 
‘Paradosis’ verwendet auch Zosimus (Scott/Ferguson (IV), 147, 3.5.). 

2 ) Festugidre: „FIntellect de la SouverainetA** 

3) Siehe Nock/Fest. II, S. 216, Anm. 69, Scott I, S. 249, Anm. 4 „I. e. in Corp. 1“ und 
Scott II, S. 396. 

4) Festugidre: „rop6rateur dans l’ceuvre de la r6g6n6ration.“ Nock/Fest. II, S. 211, Anm. 27: 
TefooiovQydg; ebenso Scott II, S. 377f. ,,.. . it is most likely that the author wrote 
t eAeoiovpydg, intending by this word to suggest an analogy between the Rebirth and the 
process of initiation in a mystery-cult. “ (II, S. 377). In Anm^rkung 3 auf S. 377 betont 
Scott, daB es sich um Analogic, nicht um Identitat handelt, denn,,in the mystery cults, 
the thing aimed at was accomplished by means of certain ritual actions of sacramental 
efficacy; but no sacramental action is mentioned or implied in Corp. XIII.“ Weitere 
Ausfiihrungen Scotts zum t eXeaiovgydg in CH XIII auf S. 378/Mitte. Er iibersetzt das 
Wort mit ^inistrant* (,,who is the ministrant by whom the consummation of the Rebirth 
is brought to pass? 4 *) — Stelle bei Scott in XIII/2 (umgestellt!), s. I, S. 239. Die Um- 
stellung wird von Scott ohne zwingenden Grund vorgenommen. Reitzenstein, HMR, 
S. 48: ,,Werkmeister der Wiedergeburt** (yeveatovgydg). Reitzenstein lehnt S. 48, Anm. 1 
Scotts Anderung dieses Ausdrucks (s. o.) ab. — Vgl. hierzu auch Festugi&re, R6v. IV, 
S. 202, Anm. 4. 

6) Vgl. Kap. II, S. 160. Scott merkt dazu an: ,,The Rebirth is wrought by God alone, and 
the ministrations of the human reXeaiovQydg , by which the way is prepared for it, consist 
of nothing but teaching.** (II, S. 387). — In Apuleius, Met. XI/25 heifit es: ,,complexus 
Mithram sacerdotem et meum iam parentem .. .** (Helm 348, 11—12). 
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Und in XIII/21 nennt Tat seinen Vater Hermes Trismegistos den ersten 
Erzeuger der Zeugung: aoi, yevdqx a T V$ yeveoimgylag . . .*) Mit ‘Zeugung’ 
ist hier die Wiedergeburt gemeint. 

In unserem Traktat treten Hermes Trismegistos und Tat als Mystagoge 
und Myste auf. Ersterer fiihrt letzteren in das geheime Mysterium der 
Wiedergeburt ein. Fur den Leser aber hat natiirlich der Traktat die Funk- 
tion des Mystagogen ubemommen 2 ), und der Leser kommt in die Rolle des 
Mysten. Wenn es in Abschnitt 16 heiBt, daB der Vater ‘am Ende des Ganzen’ 
den Sohn auffordert zu schweigen und den Hymnus der Wiedergeburt anzu- 
horen, so kann das ‘am Ende der Rede* bedeuten, vielleicht aber auch ‘am 
Ende der Initiation’ 3 ), denn mit einer solchen haben wir es ja hier zu tun. 

Auf Mystagogie und Paradosis in den Mysterien-Religionen wurde schon 
oben angespielt. Wenn wir feststellten, daB die Kulte trotz ihrer verschie- 
denen Riten gleiche Elemente einer bestimmten Grundstruktur aufweisen, 
so mussen wir noch erganzend hinzufiigen, daB das nicht nur fur die beiden 
Hauptteile eines Mysteriums, Initiation und eigentliche Weihe, gilt, sondem 
auch fur deren einzelne Elemente. Fiir die Initiation haben wir dafiir noch 
den Nachweis zu erbringen. 

Wann und wo in den eleusinischen Mysterien die Einweihung stattfand, 
laBt sich nicht mit Sicherheit sagen, aber durch die Lovatellische Asche- 
Ume 4 ) sind einige der eleusinischen Initiationsbrauche bekannt 5 ). 

Dazu gehdrt das Opfer von einem Ferkel und von Kuchen durch den Einzuweihenden. 
Neben ihm steht ein Priester, der das Opfer aus einer Kanne libergieBt. In der Hand halt 
er „eine Schiissel mit Mohnk6pfen“®). (Alles rechts im Bilde.) Links daneben sitzt der Neophyt 
mit verhiilltem Haupte7) auf einer mit einem Widderfell ausgelegten Bank, wahrend die 
Mystagogin ein Getreidesieb iiber ihm halt. In seiner Hand halt der Neophyt eine noch 
nicht entziindete Fackel*). Links im Bilde sitzt die Gottin Demeter auf der ‘Kiste\ An ihrer 
rechten Seite steht Kore mit brennender Fackel, an ihrer linken Seite steht der Mjste 
mit einer Schlange in der Hand. 

Bestimmte Geheimnisse der Mysterien auszuplaudern, war verboten. An- 
scheinend war die Arkandisziplin aber nur fur die nachtliche Feier gefordert, 
da die Initiationsbrauche, z. B. auf der besprochenen Asche-Ume, ganz 

J ) Zu yeveaiovgyia s. Scott II, S. 406 und oben S. 39, Anm. 4. 

2 ) Moorsel, The mysteries, S. 84. 

3 ) Vgl. Nock/Fest. II, S. 216, Anm. 73. 

4) Leipoldt in Bilderatlas 9—11, Abb. 184. Nilsson I, Tafel 43,2. Kommentar dazu bei 
Leipoldt, RAC IV, Sp. 1101 (mit Belegen) und Bilderatlas 9—11, S. XXI und bei Ker^nyi 
in: Jung-Ker6nyi, Einflihrung in das Wesen der Mythologie, S. 194f. 

5) Leipoldt macht darauf aufmerksam, daB die Riten bei der Initiation auch bei Hoch- 
zeiten vorkamen und schlieBt daraus: „vermutlich ist die eleusinische Weihe zunachst 
Aufnahme in einen Familienkult . . .“ (RAC IV, S. 1101). 

c) Leipoldt in Bilderatlas 9—11, S. XXI. 

7) Nach Dieterich, Eine Mithrasliturgie, S. 167, bedeutet die Verhiillung des Hauptes den 
Tod des Einzuweihenden. 

8 ) Sinn der Fackeln ist wohl die durch Feuer bewirkte Reinigung anzudeuten. So z. B. 
O. Kem, Die griechischen Mysterien der klassischen Zeit, 1927, S. 12. 
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offen dargestellt sind. Livius (XXXI/14) berichtet von zwei jungen Leuten, 
die aus Versehen in die Weihe geraten waren und sich durch seltsame 
Fragen als Nichteingeweihte verrieten. Sie wurden schlieBlich getotet. Da 
die eleusinischen Mysterien Staatsreligion waren, griff der athenische Staat 
bei Gbertretung der Schweigepflicht selbst ein, wie z. B. im Falle des 
Alkibiades 1 ). Schon im Homerischen Demeter-Hymnus wird die Geheirn- 
haltung der Brauche von den Eingeweihten verlangt („heilige Brauche, die 
keiner verraten, verletzen, erforschen darf“) 2 ). 

Fiir die Dionysos-Mysterien im alten Griechenland gibt es kaum 
Belege. Der wichtigste Beleg fiir die Mysterien der alten Zeit sind ‘Die 
Bakchen’ des Euripides. Aus ihnen geht hervor, daB es auBer den oflfentlichen 
Feiem auoh Geheimfeiem gab: reXeral, also Mysterien. Offensiehtlich diente 
der orgiastisehe Kult als Vorbereitung auf die geheimen Mysterien 3 ). 
‘Teletai* werden erwahnt in den Versen 73flF. und 465. Wichtig sind auch die 
Verse 471 flF. (besonders 474 xmd 472): Auf die Frage des Pentheus, was der 
Dionysosdienst sei, erwidert Dionysos: ‘Das bleibt Geheimnis fiir die Un- 
eingeweillten , (V. 472). Pentheus mochte weiter wissen, welchen Gewinn er 
den Teilnehmem bringt. Darauf Dionysos: ‘Dir darf ich’s nicht verraten’ 
(V. 474)4). 

Fiir die alte Zeit fuhrt Nilsson noch einen Ritus an, der an den Athener 
Lenaen verrichtet wurde. Der Ritus gehorte zu den Kultspielen und ist von 
daher als ein „einleitender Weiheakt“ 5 ) zu werten. Der eleusinische EinfluB 
ist dabei nicht zu iibersehen. 

Nach der Livius-Novelle - Livius wuBte iiber die Mysterien offensiehtlich 
gut Bescheid - gehorten zur Einweihung in die Dionysos-Mysterien (An- 
fang des 2. Jahrhunderts v. Chr. in Italien): Fastenzeit, Mahl, Waschung 
und Mystagogie. Die entsprechende Stelle lautet bei Livius (XXXIX/9, 4): 
„Decem dierum castimonia opus esse. Decimo die coenatum, deinde pure 
lautum in sacrarium deducturam“ 6 ). Der Mystagoge ist in diesem Falle eine 
Frau, die Mutter eines jungen Mannes. Doch ist es nichts AuBergewohn- 
liches, daB in den Dionysos-Mysterien eine Frau das Mystagogenamt aus- 
iibte 7 ). Sie bereitet den Einzuweihenden zunachst durch Hinweise auf das 
ihm bevorstehende Erlebnis vor 8 ). Nach Livius geht der Einweihung eine 

*) Pint., Alcib. 22, 4 (Turchi No. 147). 

2 ) Hymn. Horn. V. 478. Ubersetzt von Scheffer: Die Homerischen Gdtterhymnen, Leipzig 
o. J. = Sammlung Dieterich Bd 97. Vgl. 

3 ) Auch Priimm, Rel. d. Griechen, S. 121, sieht in dem orgiastischen, nachtlichen Treiben 
der Bacchantinnen das Verbindungsglied vom dffentlichen Dionysos-Kult zu den 
Diony8oe-My sterien. 

*) S. o. S. 19, Anm. 2. 6) Nilsson I, S. 599. 6 ) (Weissenbom/Miiller 19, 7—8). 

') Vgl. Leipoldt, Dionysos, S. 25, Anm. 190. Auch auf dem Bild der Villa Item ist es eine 
Frau, die die Einweihung vornimmt (Leipoldt, Bilderatlas 9—11, Abb. 170. Gute Wieder- 
gabe der Abbildung: Leipoldt, Dionysos, S. 28, 2. Bildbeilage). 

8 ) Livius XXXIX/U, 1. (Weissenbom,Muller 21, 18—21). Hinweis bei Leipoldt, Dionysos, 
S. 25f. 
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zehntagige Enthaltsamkeit voraus. Dann findet eine Mahlzeit statt. Es folgt 
die ubliche Reinigung, an die sich die Einfuhrung des Weihekandidaten in 
das Heiligtum durch den Mystagogen anschlieBt. Was dort geschieht, er- 
fahrt man nicht. Es durffce dabei aber - wie in den Isismysterien (Apuleius, 
Met. XI/23) - um den eigentlichen Kem der Mysterien gehen, uber den 
wegen der Geheimhaltungspflicht weder gesprochen noch geschrieben werden 
darf, denn wie in alien Mysterien ist der Myste an die Arkandisziplin ge- 
bunden 1 ). Eine weitere bildliche Darstellnng der Einweihung enthalt ein 
romisches Stuckrelief (Haus im Garten der Famesina - Mitte des 1. Jahr- 
hunderts v. Chr.) 2 ) Das Gesicht des Mysten ist total verhiillt. Er halt in der 
rechten Hand den Thyrsosstab. Links im Bilde wird die Getreideschwinge 
enthiillt, deren Inhalt anscheinend dem Mysten gezeigt werden soli. Rechts 
zwei Frauen, Manaden, deren eine wohl die Mystagogin ist, denn sie halt 
den Einzuweihenden. Zwischen den beiden Frauen steht die heilige ‘Kiste* 3 ). 
Die Getreideschwinge (liknon) ist besonders gut auf einem Terracottarelief 
der Kaiserzeit zu sehen 4 ). Sie ist unverhiillt und enthalt Friichte und einen 
Phallos 5 ). Der Myste tritt mit gebeugtem und verhiilltem Haupt heran, von 
einer Bacchantin am Kopf gehalten und gefuhrt. Sie ist die Mystagogin. Der 
Inhalt der Getreideschwinge soli uber dem Mysten ausgeschuttet werden. 
Eine zweite Manade - rechts im Bilde - halt einen Tympanon. Die Ent- 
hiillung eines heiligen Gegenstandes zeigt auch das Mittelstiick der Bilder 
in der Villa Item 6 ). 

Bei den Isis-Mysterien miissen wir auch fiir die Initiation wieder die 
Metamorphosen des Apuleius 7 ) heranziehen: Im Kapitel XI/17 wird nach dem 
groBen Festzug an das Meer und zuriick zum Tempel von den ‘in die ehr- 
wrirdigen Geheimnisse Eingeweihten (initiati)’ gesprochen. XI/19 bemerkt 

1 ) Livius XXXIX/10, 5: pacem veniamque precata deorum dearumque, si coacta caritate 
eius ailenda enuntiasset. (Weissenbom/Miiller 21, 6—7), Femer 13, 6. — Vgl. Leipoldt, 
Dionysos, S. 27, Anm. 202, der 14, 1 noch hinzunimmt. In der Agripinella-Inschrift 
taucht die Bezeichnung ‘Schweiger’ auf, die gewifi mit der Arkandisziplin in Verbindung 
gebracht werden darf (Leipoldt, Die Mysterien, S. 12, Anm. 27). Arkandisziplin in den 
Bakchen des Euripides: V. 472, 474, 1108f. 

2 ) Leipoldt, Bilderatlas 9—11, Abb. 168 (s. ebd. auch S. XX). 

3) Zur ‘Kiste’, dem heiligen Korb im Dionysos-Kult, s. Leipoldt, Dionysos, S. 30. 

4) Leipoldt, Bilderatlas 9—11, Abb. 171. Auch auf Abb. 172 ist die Getreideschwinge zu 
sehen. 

5) Zum Phallos im Dionysos-Kult s. Nilsson I, S. 690 ff. Die Enthiillung eines Phallos 
macht vielleicht — so Priimm, Bel. d. Hell., S. 202 — „den Kem der Mysterienhandlung“ 
aus, „die aber vielleicht den an sich sinnvollen Zweck einer Initiation in das Geheimnis 
des Geschlechtlichen gehabt haben ... mag.“ — Nach Leipoldt, Dionysos, S. 30, ware 
in den eleusinischen Mysterien nicht der Inhalt der Getreideschwinge die Hauptsache, 
,,sondem die Schwinge selbst: sie gilt wohl... als Mittel der Reinigung. “ In den Dionysos- 
Mysterien dagegen ist der Inhalt das Wichtigste. „ ... der Inhalt ist heilig“ (ebd., 
S. 31), er wird den Mysten bei der Einweihung gezeigt. tJber die Getreideschwinge 
hinsichtlich der ‘Reinigung’, s. Cumont, Or. Rel., S. 201. 

6) Leipoldt, Dionysos, S. 28, 2. Bildbeilage. 

7) Die fig. Stellen aus Met. XI findet man in der Ausg. von Helm auf den Seiten 338—362. 
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Lucius, daB ihm nachts regelmaBig die Gottin Isis erscheine und ihn auf- 
fordere, sich in ihren Geheimdienst .einweihen zu lassen (initiari). Lucius 
zogert aus Furcht vor dem schwierigen Gehorsam gegeniiber dieser Religion 
und vor der als iiberaus schwierig bekannten Enthaltsamkeit (abstinentia) 
in der Entbehrung aller Geniisse - XI/19. Da sein Verlangen, Weihen zu 
erhalten, jedoch allmahlich zunimmt, bittet er den Oberpriester, er mochte 
ihn ‘in die Geheimnisse der heiligen Nacht doch endlich einweihen* (‘ut me 
noctis sacratae tandem arcanis initiaret’) - XI/21. Aber sowohl den Tag 
der Einweihung 1 ) als auch den Priester (Mystagogen) und alle Details der 
Feier kann nur die Gottin selbst bestimmen. Weiter heiBt es, die Unter- 
weisung (traditio) werde ‘als freiwilliger Tod und eine aus Gnade gewahrte 
Rettung (salus) begangen’ - XI/21. Am Tage der Einweihung holt der 
Mystagoge namens Mithras aus dem ‘Allerheiligsten des Heiligtums’ 
Bucher 2 ) zur Unterweisung des Neophyten - XI/22. Es folgt eine Reinigimg 
des Neophyten bzw. eine Taufe. Nach der Riickkehr zum Tempel erhalt 
Lucius vom Mystagogen im geheimen noch Auffcrage, die er nicht nennen 
darf (Arkandisziplin - XI/23). AuBerdem wird ihm befohlen, zehn Tage zu 
fasten 3 ). Auf die ‘Taufe’ und die zehntagige Askese folgt die Einweihung: 

. der Priester . . . fuhrt mich in das Innere des Heiligtums selbst“ 
(Mystagogie - XI/23). Was dort „gesprochen“ und „getan“ wurde, darf 
Lucius wegen der Arkandisziplin nicht sagen: „dicerem, si dicere lice- 
ret . . — XI/23. 

Nach seiner Weihe reist Lucius nach Rom. Da erscheint ihm eines Nachts 
wiederum die Gottin Isis und fordert ihn zu einer zweiten Weihe auf - 
XI/26. Lucius ist erstaunt, glaubt er doch, daB er in die Mysterien bereits 
ganzlich eingeweiht sei (‘initiatus’) - XI/26. Er erfahrt, daB er „durch die 
Weihen des groBen Gottes und hohen Gottervaters, des unbesiegten Osiris 
. . . noch nicht erleuchtet“ (‘inlustratus’) sei - XI/27. Nachdemer wiederum 
zehn Tage fasten (‘decern rursus diebus inanimis contentus cibis’ - XI/28) 
und sein Haupt scheren muBte, wird er „in den nachtlichen Feiem 4 ) des 
Hauptgottes erleuchtet“ - (‘noctumis orgiis inlustratus’), - XI/28. Der 
Mystagoge heiBt Asinus Marcellus - XI/27. Mehr hat Apuleius iiber diese 
zweite Weihe nicht berichtet. Eigenartigerweise folgt auf diese zweite Weihe 
noch eine dritte Weihe (‘tertia teleta’) - XI/29, zur groBen Verwunderung 
des Lucius, der sich fragt, was denn nach der zweifachen Unterweisung 
(‘traditio’) noch ubriggeblieben sein konnte. Ein nachtliches Traumbild be- 

*) In Elensis war die Einweihung dagegen zu beliebiger Zeit moglich, und in den Dionysos- 
Mysterien gab es bestimmte Einweihungstage (Leipoldt, Die Mysterien, S. 23). Die 
„Bestimmungen“ der Weihe s. Wittmann, Das Isisbuch, S. 103ff. 

2 ) Naheres bei Wittmann, Das Isisbuch, S. 108f. 

3) Weitere Beispiele fur die Askese in der Isis-Religion gibt Leipoldt, Die Mysterien, S. 26, 
Mitte. 

<) Eine Beschreibung der Feier gibt Apuleius nicht; „vielleicht enthielt die heilige Handlung 
den Tod und die Auferstehung (evgecrig) des Osiris, den iegdg Xdyog und das dgcofievov des 
Novemberfestes, wie orgia anzudeuten scheinen.“ (Wittmann, Das Isisbuch, S. 125). 
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lehrt ihn, daB diese erneute ‘traditio sad'orum* - XI/29 — notwendig ist. 
Das „Gewand der Gdttin“ sei in der Provinz verblieben, daher moge er sich 
abermals in die Mysterien einweihen lassen (‘rursum sacris initiare’) — XI/29. 
Lucius lebt demnach in einer anderen Gemeinde (sein Gewand blieb im 
Tempel von Korinth), und die Priester erkennen die Weihen der anderen 
Gemeinde nicht an 1 ). Noch einmal fastet Lucius zehn Tage durch Verzicht 
auf Fleischspeisen - XI/30. Osiris beruft ihn schlieBlich „in das Kollegium 
seinerPastophoren 2 ), ja sogar unter die fiinf Jahre amtierenden Vorsteher“— 
XI/30 3 ). Damit endet der Bericht des Apuleius. 

Der Einweihung von Neulingen - und auch der Vorbereitung der hochsten 
Weihe - diente in den Attis-Mysterien eine heilige Mahlzeit oder Kom- 
munion. Firmicus Maternus uberliefert davon das folgende Bekenntnis, das 
Symbolon der Mysterien : 

„Ich habe aus dem Tympanon gegessen; 
ich habe aus der Zymbel getrunken; 
ich bin Myste des Attis geworden“ 4 ). 

In der iateinischen Version des Symbolon bei Firmicus Maternus lautet 
die letzte Zeile: „. . . et religionis secreta perdidici" 5 ). Clemens Alexandrinus 
gibt dieses Bekenntnis so wieder 6 ): 

J ) In Rom ist Lucius „im Heiligtum fremd, aber heimisch in der Religion 44 XI/26 der Met. 
des Apuleius. Das erklart die Notwendigkeit der 3. Weihe. Vgl. Leipoldt, Die Mysterien, 
S. 25, Anm. 64. Leipoldt verweist auf Plutarch, Dfe Iside et Os. 3 = Hopfner II, S. 4, 
— die gestorbenen Isisdiener werden mit dem heiligen Gewand geschmiickt, damit sie 
in der anderen Welt als Isisglaubige erkannt werden. — Deshalb brauchte Lucius das 
Gewand. ttber Isis- und Osiris-Gewander ferner: Plutarch, De Iside et Os. 77 = Hopfner II 
S. 48 (nach anderer Kapiteleinteilung: 78) — Nach Nilsson II, S. 637f., ist die 3. Weihe 
eine Weihe beider Gotter (Isis und Osiris) wegen: „imperiis — Um verschiedene 

Weihe-Grade handelt es sich bei den 3 Weihen anscheinend nicht. 

2 ) Ihre Funktion: s. Apuleius, Ausgabe von R. Helm, S. 375 (zu 17, 2). 

3 ) Sein Haupthaar ist kahl geschoren — XI/30 Ende. Vgl. das Bild eines Isis-Priesters bei 
Leipoldt, Bilderatlas 9—11, Abb. 49 (Erklarung auf S. VIII), der eine kreuzformige 
Narbe iiber der Stirn als Zeichen der Zugehorigkeit zur Gottin aufweist — Sphra- 
gis! 

*) Firm. Mat., De err. 18, 1. (C. Halm 102, 20—21). Zur Stelle Dieterich, Eine Mithras- 
liturgie, S. 103: „ .. . so ist deutlich, daB der Einzuweihende, der in sakramentalem 
Sinne sterben soil, wiedergeboren ist durch die sakrale Speise zum Mysten des Attis' 4 . 
Die Speise nennt er „eine magische Speise des Lebens 44 (S. 103). Hepding stellt die An- 
nahme einer Wiedergeburt durch die Speisung in Frage. „Nach Firmicus war diese 
Ceremonie nur eine niedere Weihe, zu der sich der Myste bekannte, ut in interioribus 
partibus homo moriturus possit admitti. 44 (Attis, S. 186). Dieterichs Auslegung wird 
auch von Dey, Palingenesis, S. 83 f., abgelehnt. — Durch diese Weihehandlung war 
„der Einzuweihende ein Glied der Mysterienfamilie der phrygischen Gottheiten ge- 
worden ...“ urteilt Hepding, Attis, S. 188. 

5) Firm. Mat., De err. 18, 1. (C. Halm 102, 19). Uberlegungen zu den verschiedenen 
Versionen (einschlieBlich der des Clem. Alex.) bei Dibelius, Die Isisweihe, 
S. 8ff. 

fi) Clem. Alex., Protr. II, 15 (Stahlin I, 13, 12—13). 
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„Ich aB aus dem Tympanon, 
ich trank aus der Zymbel, 
ich trug das Kernos-GefaB, 
ich trat ins Brautgemach.“ 

Es muB sich schon um eine heilige Mahlzeit und nicht um die Agape ge- 
handelt haben, da - wie Nilsson feststellt 1 ) - jene GefaBe, es waren diesel- 
ben, die die Priester bei ihren Umziigen als Musikinstrumente benutzten, 
nicht als Tischgerate verwendet wurden. Nach der Mahlzeit trug der Neophyt 
das Kernos-GefaB 2 ). Auch die Mysteriengemeinde des Attis fiihlte sich als 
groBe Familie. Anscheinend war die Teilnahme an der Kommunion gleich- 
bedeutend mit der Aufnahme neuer Mitglieder in die Mysterienfamilie. Fur 
diese Annahme spricht z. B. der Satz: „Ich bin Myste des Attis geworden.“ 
Vielleicht wurde er im AnschluB an die heilige Mahlzeit gesprochen. Auch 
im Attis-Kult wird der Priester der Pater gewesen sein, der den eigent- 
lichen Vater der Mysterienfamilie, den Kultgott, vertrat und als Mysta- 
goge fungierte 3 ). Naturlich hatte der Eingeweihte iiber die geheimsten 
Vorgange Stillschweigen zu bewahren. Von dem in die Mysterien einge- 
weihten Kaiser Julian z. B. erfahren wir nichts von den intimsten Geheim- 
nissen'*). 

Umstritten ist, was das ‘Eingehen in das Brautgemach’ bedeutet. Es 
liegt nahe, diesen Mysterienbrauch als eine Liebesvereinigung des Mysten 
mit der Gottheit zu verstehen 5 ). Nilsson, der diese Deutung entschieden ab- 
lehnt, denkt beim ‘Brautgemach’ an den „Tempelraum“; „der Myste 
spricht das Symbolon, damit er in das Innere des Tempels eingelassen 
werde“ 6 ). Wenn die Kommunion eine Vorbereitung auf die hochste Weihe 
war und jene anschlieBend im Tempel stattfand, dann ist Nilssons Ansicht 
nicht ausgeschlossen. Sein (iibliches) Argument ist das Fehlen der Liebes¬ 
vereinigung in den Mythen. 

Einige Initiationsbrauche der Mithras-Mysterien fiihrten wir bereits 
im Abschnitt iiber die ‘Reinigung’ an. Es gab in diesen Mysterien sieben 

t) Nilsson II, S. 647. 

2 ) Weitere Zeugnisse fur den Kernos und Angaben iiber seinen Gebrauch bei Nilsson II, 
S. 652 und S. 651 f., Anm. 1. Ferner: Hepding, Attis, S. 190ff. 

:{ ) Vgl. Hepding, Attis, S. 187f. 

4 ) Hepding, Attis, S. 180. 

5 ) So z. B. Dibelius, Die Isisweihe, S. 8. Strathmann nimmt an, daB der Myste mit dem 
Kernos, der „das abgetrennte Zeugungsglied eines Gallen“ enthielt, in das unterirdische 
‘Brautgemach’ der Gottin hinabstieg. Er „stellte es dort nieder, eine ‘heilige Vermahlung’ 
anzudeuten und durch solche sakramentale Gemeinschaft der Lebensmacht der Gottin 
teilhaftig zu werden.“ (RAC I, Sp. 896). Dieterich, Eine Mithrasliturgie, S. 126, denkt 
auch an eine Vermahlung. 

6 ) Nilsson II, S. 648. Siehe oben Firm. Mat., De err. 18, 1. Der Neophyt erhielt das ‘signum’, 
also ein Losungswort, ‘ut in interioribus partibus homo moriturus possit admitti’. Dey, 
Palingenesia, S. 85: naarot; ist die ,,Zelle im Tempel“. Eine ,,mystische Vereinigung“ 
war dieser Ritus nach Dey nicht. Zur Deutung durch Dey und Lagrange s. Dey, Palin¬ 
genesia, S. 84 inch Anm. 72. Vgl. dazu Priimm, Rel. d. Hellenismus, S. 210f. 

5 Trover, Mysterienglaube 
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Weihegrade, die der Myste durchlaufen muBte, um das Telos zu erreichen A ). 
Sie entsprachen den sieben Planetenspharen 2 ), die die Seele bis zu ihrer 
Erlosung zu durchlaufen hatte. An den Mysterien durffcen nur die Inhaber 
der hoheren Grade (4-7) teilnehmen 3 ). Wie Mithras der Vater seiner Glau- 
bigen ist, so ist der Mystagoge fiir denjenigen der Voter , den er in die My¬ 
sterien einfuhrt. Das Oberhaupt der Gemeinde ist der pater patrum oder 
pater patratus 4 ). „Tradidit hierocoracia Aur(elius) Victor Augustinus v(ir) 
c(larissimus) p(ater) p(atrum) filio suo Emiliano 5 )." 

Den Pater sacrorum erwahnt Tertullian. Er kommt femer in einer In- 
schrift unter der Cancelleria in Rom (Marsfeld) vor, in der der Stifter des 
Heiligtums seiner Griindungstat „gedenkt“ und u. a. formuliert: . . Pro- 

ficentio, patri sacrorum . . . Proficentius, Pater dignissimus Mithrae . . 
Die Funktion des Pater wird schlieBlich durch den von Firmicus Matemus 
tradierten Spruch erhellt: „Myste des Stierraubes, eingeweiht vom be- 
wunderungswurdigen Vater “ sowie durch eine Verszeile aus dem Mithraum 
imter Sta. Prisca: ‘Accipe, thuricremos, pater, accipe, sancte, leones* 
(‘Nimm sie an, heihger Vater, nimm an die Weihrauch verbrennenden 
Loweri!’) 6 ). 

Der Mystagoge fuhrt also den genugend vorbereiteten Neuling in die 
Mysterien ein, und der Eingeweihte hat alles, was ihm an Riten und Lehren 
bekannt wird, geheimzuhalten. Zu diesem Zweck muBte der Myste vor der 
Einweihung einen Eid ablegen: 

„Im Namen des Gottes, der die Erde vom Himmel geschieden hat, das Licht von der 
Finsternis, den Tag von der Nacht, die Welt vom Chaos, das Leben vom Tod und das 
Werden vom Vergehen, schwore ich nach bestem Wissen und Gewissen, die Mysterien 
geheim zu halten, die mir anvertraut werden durch unseren gottesfiirchtigen Vater Serapion 
und durch den ehrwiirdigen Herold Ka(merion?), denen die Weihen obliegen, und durch 
meine miteingeweihten und sehr teuren Briider. Treu meinem Eid hoffe ich, daB es mir 
wohlergehe; aber ich schwore auch, daB mich Strafe treffen moge, wenn ich zum Verrater 
werde?).“ 


J ) Siehe Cumont, Mithra, S. 138f. und 138, Anm. 2; Hopfner in: PW XVI, Sp. 1343, und 
Vermaseren, Mithras, S. 113If. — Zur Zahl ‘Sieben’ in den Mithrasmysterien (7 Planeten, 
7 Grade, 7 Stufen etc.) s. ebd., S. 128—130. Zu den 7 Weihegraden femer: Hieronymus, 
Epist. ad Laetam 2. 

2 ) Cumont, Mithra, S. 140. 

3 ) RtickschluB aus Porphyrius, De abstinentia IV, 16 (Nauck 253,12—354,16). Vgl. Cumont, 
Mithra, S. 141. 

4 ) Belege bei Cumont, Mithra, S. 142, Anm. 2 u. 3. 

5) Inschrift CIL VI, 751b. Zu ‘tradere’ femer: CIL VI, 749ff. Nach Porphyrius, De abstin. 
IV, 16 (Nauck 254, 10) ist auch fur die Mithras-Mysterien nagaXafipdveiv term, techn. fur 
den Empfang der Mysterienweihen und der Geheimnisse. — Zum ‘pater’ im Mithr&skult 
s. auch die Zusammenfassung bei Vermaseren, Mithras, S. 125 f. 

6 ) Tertullian, Ad. nat. I, 7 (Reifferscheid/Wissowa (I) 70, 1), Apol. VIII/7 (Hoppe 22, 8—9). 
Die Inschrift zitiert Vermaseren, Mithras, S. 111 f. Der Spruch bei Firm. Mat., De err. 
5, 2 (C. Halm 81, 26). tJbers. bei Verm., Mithras, S. 112. Verszeile nebst Ubers. aus dem 
Mithraum Sta. Prisca, Verm., Mithras, S. 144. 

7) tJbers. eines Papyrus in Florenz (PSI X 1162) bei Vermaseren, Mithras, S. 106. 
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Von den Initiationsriten weiB man noch, daB dem Mysten Brot und ein 
Becher mit Wasser vorgesetzt wurde J ), wobei der Priester heilige Formeln 
sprach 2 ). Auf dem Kultbild von Heddemheim feiem Sol und Mithras nach 
der Erlegung des Stieres ein Mahl. Das ist vielleicht als Vorbild eines heiligen 
Mahles der Mysterien gedacht 3 ). Das gleiche Mahl zeigt auch das Dieburger 
Denkmal 4 ). Eine Darstellung des heiligen Mahles der Mithras-Mysterien ent- 
halt das Relief des Mithraums von Konjica 5 ). 

Auf dem Tisch liegen vier Brote. Vier der sechs Teilnehmer des Mahles tragen die Insignien 
ihres Weihegrades, namlich Babe, Perser, Soldat und Lowe. Der Perser halt ein TrinkgefaB 
hoch. Es ist freilich nicht sicher, ob es sich hier um das eigentliche Mysterien-Mahl oder um 
ein Opfermahl oder um das 'Mahl der Seligen’ handelt®). Erinnert man sich des wunderbare 
Wirkungen auslosenden und unsterblich machenden Haoma-Saftes der alten iranischen 
Religion, so darf man fiir das Mithras-Mahl wohl die gleichen Wirkungen annehmen. 

Neuerdings hat Vermaseren dem ‘heiligen Mahle ’ wieder besondere Auf- 
merksamkeit geschenkt und es in seinem Buch ‘Mithras* ausfiihrlich be- 
handelt 7 ). Auch Vermaseren kommt zu dem SchluB, daB die Anhanger des 
Mithras glaubten, man werde „durch den GenuB von Fleisch und Blut des 
Stieres neu geboren, so wie einst durch das Stierblut das neue Leben ent- 
stand. Diese Speise und dieser Trank schenken nicht allein Korperkraft, 
sondem auch das Seelenheil bei der Neugeburt im Ewigen Licht“ 8 ). An 
welcher Stelle die heilige Mahlzeit im Ablauf der Mithras-Mysterien ihren 
Platz hatte, wage ich nicht zu entscheiden, halte es aber nicht fur aus- 
geschlossen, daB sie wie die Kommunion in den Mysterien des Attis dem 
eigentlichen Hohepunkt der Mysterien vorausging. 

Diese Beispiele mogen geniigen. Sie zeigen, daB die Inititiationsriten der 
Mysterien zwar verschieden sind, die Initiation als solche aber bestimmte, 

*) Tertullian, De praescript. haeret. 40: ‘Celebrat (Mithra) et panis oblationem . . .’ (Kroy 
mann (II, 2) 51, 11). Justin, Apol. I, 66 (Cumont, T. et M. II, S. 20). Betr. Wasser oder 
Wein s. u. Anm. 7. 

2 ) Cumont, Mithra, S. 146. 

3 ) Leipoldt, Bilderatlas 15, Abb. 18. Erklarung ebd., S. XI. — Zum Verhiiltnis Sol—Mithras 
s. Vermaseren, Mithras, S. 56 und bes. 75ff. („Aus unserer heutigen Kenntnis heraus 
ist es uns nicht moglich, ihre gegenseitigen Beziehungen in ein streng logisches System 
zu bringen“. S. 76.) 

4 ) Leipoldt, Bilderatlas 15, Abb. 23. 

5) Ebd., Abb. 46. 

6) Ebd., S. XIX. 

7 ) Vermaseren teilt die iiberlieferten Darstellungen von Mahl-Szenen in drei Gruppen, und 
zwar in die erste, nur das Mahl zwischen Mithras und Sol enthaltende, in eine zweite, 
wo auch Menschen beim Mahl zugegen sind, und in die dritte, das Mahl der Glaubigen 
fiir sich darstellende Gruppe (Mithras, S. 79). Bei diesem Mahl wurde nach V. das Fleisch 
des Stieres gegessen (vgl. das Relief des Mithraums von Merida in Spanien) und sein 
Blut getrunken. „War gerade kein Stier zu beschaffen, oder war er zu kostspielig, dann 
begniigte man sich auch mit dem Fleisch anderer Tiere, moistens Kleinvieh; wenn man 
nicht sogar Fleisch durch Fisch und das Blut durch Wcin ersetzte.“ (S. 81). Wohl- 
gcmerkt durch Wcin — nicht durch Wasser! Es spricht cinigcs dafiir, daB Justin wider 
besseres Wisscn von Wasser statt Wein berichtet (S. 81 f.). 

8 ) Vermaseren, Mithras, S. 82. 

5 * 
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allgemein benutzte Strukturelemente aufweist, und zwar die gleichen wie im 
hermetischen Wiedergeburts-Mysterium: Reinigung und Asbese, Paradosis, 
Mystagogie und Arkandisziplin. 

Letztere erlegt auch der XIII. Traktat seinen Lesem auf. Um die 
Schweigepfiicht des Mysten hinsichtlich der von Hermes Trismegistos mit- 
geteilten Geheimnisse geht es bereits in der Uberschrift des Traktates: 
. . . El THE EIIArrEAIAE bedeutet die Bekanntgabe des Schweigens; 
Festugifere libersetzt: la r&gle du silence 1 ). In enayyekia steckt sowohl die 
Forderung zum Stillschweigen seitens des Hermes als auch das Versprechen 
des Tat zu schweigen. AuBerdem weist die Bezeichnung logos apokryphos, 
‘apokryphe Rede’, auf etwas Geheimzuhaltendes hin. In XIII/13 betont 
Hermes Trismegistos gegenliber Tat, daB er die Wiedergeburts-Rede nur 
fur ihn niedergeschrieben habe, „damit wir nicht das Ganze der Masse (der 
Menschen) preisgeben 2 ), sondern nur denen (mitteilen), die Gott selbst dazu 
auserwahlt hat“. Am SchluB seiner apokryphen Rede (XIII/16) teilt 
Hermes seinem Sohn Tat den Lobgesang der Wiedergeburt mit, den er nicht 
so leichthin mitteilen wollte, „es sei denn dir, und zwar am Ende des 
Ganzen“. Hermes Trismegistos fligt noch hinzu: „Daher wird er (der Lob¬ 
gesang) auch nicht gelehrt, sondern in Schweigen gehiillt." 

In seinen letzten Worten an Tat (XIII 22) weist Hermes Trismegistos - 
und das unterstreicht die groBe Bedeutung der Arkandisziplin in CH XIII - 
noch einmal auf das zu bewahrende Stillschweigen hin 3 ). „Da du nun dieses 
von mir erfahren hast, gelobe (mir) Stillschweigen, was die (wunderbare) 
Wirkung'*) betrifft, mein Kind, daB du keinem Menschen die Paradosis 
der Wiedergeburt 5 ) enthiillst, damit wir nicht zu den Verleumdern 6 ) (d. h. 
zu denen, die diese Lehre in MiBkredit bringen) gezahlt werden.“ 

Die letzten Abschnitte des XIII. Traktates enthalten noch ein weiteres 
Element der Mysterien: das Opfer. Opfer gab es in alien Mysterien-Kulten. 
Bei den eleusinischen Mysterien opferte man bei der Initiation Ferkel und 
Kuchen 7 ), die Darbringung von Opfern fiir Dionysos wird in der Jobakchen- 
Inschrift mitgeteilt 8 ), kultische Opfer gab es auch in den orphischen My¬ 
sterien 9 ). Nilsson berichtet von einem Papyrus aus dem 3. vorchristlichen 

J ) Nock/Fest. II, S. 200. Vgl. Scott II, S. 375. 

2 ) Wortlich: damit wir nicht dastehen als Verleumder des Ganzen an die Vielen. Vgl. 
Fest. R6v. IV, S. 205 (1), Nock/Fest. II, S. 215, Anm. 62 und Scott II, S. 408 f. 

3 ) Scott (II, S. 408) macht auf den Gegensatz zu CH I aufmerksam, wo das Heil alien 
gepredigt wird. 

4) . . . r fjg dgerriQ: Reitzenstein, Poim. S. 348, Anm. 7 = ,,betreffs der Wirkung, der Kraft“. 
Festugtere iibersetzt: ,,.. . en ce qui regarde ce pouvoir miraculeux. 44 Vgl. Nock/Fest. 
II, S.218f., Anm. 94. 

5) Festugi&re: „le mode de transmission de la r6g6n6ration . . .“ 

6) Vgl. dazu oben Anm. 2. 

7 ) Belegt durch die Lovatellische Asche-Ume, s. Leipoldt, Bilderatlas 9—11, Abb. 184. 

8) Ditt. Syll. 3 1109. Vgl. Nilsson II, S. 361 und I, S. 583 ff. 

9) Siehe O. Kern in: PW XVI, Sp. 1285f. 
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Jahrhundert, der zur Halfte zerstort ist und vielleicht ein „orphisches Kult- 
gesetz 44 enthielt 1 ). Jedenfalls enthalt er eine Opfervorschrift. 

Von den Mysterien zu Andania ist eine Inschrift aus dem Jahre 92 v. Chr. 
erhalten, die iiber Ordnung und Ablauf der Feiern Auskunft gibt 2 ). Danach 
muBten die Glaubigen - wahrend sie Blut und Wein darbrachten - einen 
Eid ablegen, dessen Wortlaut die Inschrift enthalt und in dem es vor allem 
urn den rechten Vollzug der Mysterien geht. Es werden Opfer bezeugt, fur 
deren Durchfiihrung ein Keryx verantwortlich war. Auch erfahrt man, 
welche Opfertiere den einzelnen Gottheiten darzubringen waren. SchlieBlich 
wird eindringlich gefordert, daB wahrend des Vollzuges der Opfer und 
Mysterien alle Teilnehmer andachtig zu schweigen haben. 

In Samothrake, bei den Mysterien der Kabiren, wurde bei der Einweihung 
ein Widder geopfert 3 ). Vom Opfer in den Isis-Mysterien berichtet Apuleius, 
Metamorphosen XI/22'*). Die Attis-Mysterien kannten das Stier- oder 
Widderopfer 5 ), die Mithras-Mysterien das Stieropfer. Es steht fest, daB in 
den Mithraen geopfert wurde, da man einmal die Opferplatze vor den 
Altaren der Mithras-Heiligtiimer und Reste von geopferten Tieren gefunden 
hat, z. B. unter St. Clemente in Rom, und zum anderen zwei der neuentdeck- 
ten Verszeilen im Mithraum unter Sta. Prisca in Rom lauten: „Accipe, 
thuricremos, pater, accipe sancte, leones 44 („Nimm sie an, heiliger Vater, 
nimm an die Weihrauch verbrennenden Lowen! 44 ) und „Per quos thura- 
damusper quosconsumimuripsi 44 („Durch die wir den Weihrauch opfem, durch 
diewir selber verzehrt werden! 44 ) DieseWorte werden nicht etwa an Mithras, 
sondern an das Gemeindeoberhaupt gerichtet, der die Weihrauch opfernden 
‘Lowen’, die im Mithraum unter Sta. Prisca zudem in einerProzessiondarge- 
stellt sind, 4 annehmen’, d. h. zu den geheimen Mysterien zulassen mochte 6 ). 

Im hermetischen Wiedergeburtsmysterium ist von einem Opfer an drei auf- 
einanderfolgenden Stellen die Rede. In dem abschlieBenden Lobgesang betet 
Hermes (XIII/18): „Ich danke dir, Gott, Kraft meiner Krafte. Dein Logos 7 ) 

] ) Nilsson II, S. 244. 

2 ) Ditt. Syll. 3 , 736. Ubers. in Ausziigen: Textbuch zur Religionsgeschichte, hrsg. von 
Lehmann-Haas, 2. Aufl. Leipzig/Erlangen 1922, S. 207f.; RGL 2 /4, S. 70—71; Umwelt II, 
S. 89-90. 

) O. Kern, Die griechischen Mysterien der klass. Zeit, Berlin 1927, S. 36. 

<) Helm 344, 14. 

q Prudentius, Peristeph. X, lOOBff. (Bergmann 407, 6ff.). Firm. Mat., De err. 27, 8. 

(C. Halm 123, 1). Abbildung von Opfertieren s. Leipoldt, Bilderatlas 9—11, Abb. 151b. 
6 ) Zu den Opferplatzen s. Cumont, T. et M. I, S. 68ff. und Cumont, Mithra, S. 153. — Zur 
Ausdeutung von Mithras-Monumenten fiir das Opfer s. Saxl, Mithras, S. 58. — Die das 
Opfer betreffenden Verse von Sta. Prisca und Beschreibung der entsprechenden Dar- 
stellungen in diesem Mithraum bei Vermaseren, Mithras, S. 144. — Interessant ist eine 
weitere Verszeile im Mithraum unter Sta. Prisca, die im Zusammenhang mit der Weihe 
der ‘Lowen’ steht: „Xama Lconibus novis et multis annis“ („Heil den Lowen! Heil 
fiir viele neue Jahre!“): Vermaseren, Mithras, S. 147. 

') Oder: „dein Wort“; Festugiere: „Ton Verbe, par moi, te chante 4 *. — Scott: „It is thy 
Word through me sings thy praise 44 . Scott setzt die Stelle an den Anfang von XIII/19. 
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preist dich durch mioh. Empfange durch mich das All durch das Wort 
(A6ycp) wie ein ‘logisches’ (spirituelles) Opfer (Aoyixijv dwrlav) . . . Ul ); und 
weiter heiBt es in XIII/19: „Empfange (das Subjekt ist Gott wie in XIII/18) 
von alien ein ‘logisches’ Opfer (Xoyixty {fa<ylav)“ Ein drittes Mai horen wir 
von ‘logischen’ Opfem im Abschnitt 21 unmittelbar im AnschluB an den 
Lobgesang (eikoyia) XIII/17—20. Tat wird durch Hermes ausdriicklich 
darauf hingewiesen, daB er das Opfer, was er Gott darbringt, eindeutig auch 
als ‘logisches’ Opfer bezeiohnen soil: „Dir . . . bringe ioh, Tat, meinem Gott 
‘logische’ Opfer (Aoypcag fhoiaq) dar. Gott, du Vater, du der Herr, du der 
Nus, nimm von mir die ‘logischen’ Opfer an, welche du willst. . — Hermes: 

„Du, mein Kind, bringe Gott, dem Vater von allem, ein angenehmes Opfer 
dar. Aber fiige hinzu, mein Kind, durch das Wort (did rov Aoyov) 2 )“ 

Wenn wir zu Beginn dieses Kapitels davon spraohen, daB in CH XIII 
ein Dromenon fehlt und ein spirituelles Mysterium vorliegt — an anderer 
Stelle nannten wir es mit Reitzenstein ein ‘literarisches Mysterium’ — so 
kann die Stellung des Opfers in CH XIII diesen Saohverhalt besonders ein- 
driicklich bestatigen. Tat wird von Hermes aufgefordert, Gott ein Opfer 
darzubringen, aber kein gewohnliches, d. h. empirisches, sondern ein ‘lo- 
gisches Opfer’. 

Aoyixdg gehort einmal zu teyeiv, das Sprechen betreflFend, zum anderen zu 
X6yog y die Vemunft betreflFend, vemiinftig. Letztere Bedeutung findet man 
besonders in der Stoa 3 ). Haufig muB es einfach mit ‘geistig’ ubersetzt werden 
(auch im Sinne von pneumatisch, vgl. 1. Petr. 2, 2). Der Terminus begegnet 
nicht in LXX und bei Josephus, wohl aber in den Gebeten der griechischen 
Synagoge 4 ). Aoyixdg ist nicht nur ein Terminus der philosophischen, sondern 
auch der mystischen Sprache. Das laBt sich besonders gut bei Philo beob- 
achten, wo der Terminus sowohl in stoischen als auch in mystischen Zu- 
sammenhangen auftauoht 5 ). So hat Aoyixdg unterschiedliche Farbung und 
Bedeutungsnuanoen. In CH XIII wird der Terminus im mystischen Sinne 
gebraucht. Zum Vergleioh ziehen wir die einzige Stelle im Corpus Hermeti- 
cum heran, in der noch ‘logische Opfer’ erwahnt werden. Innerhalb eines 
Lobgesanges (wie in CH XIII) best man im I. Traktat die Worte: „Empfange 
reine Opfer (Aoyixdg {hoiag) in Worten von Seele und Herz, erhoben zu 

*) Moorsel, Symbolsprache, S. 134, ubersetzt: ,,Empfange durch mich das All Adyog— ge- 
maB wie ein ‘logisches’ Opfer. “ 

2 ) Vgl. CH XIII/18. Andere mogliche Ubersetzung: ‘durch den Logos'. — Scott II, S. 407: 
,,The word Xdyog cannot here mean merely ‘speech’; for there would be no need to insist 
that Tat’s ‘speech of praise’ (etiAoyla) was uttered ‘by means of speech’. It must mean 
either ‘the divine Logos’ or ‘the human reason’: and in the view of this writer, there is 
no essential distinction between the one and the other. The divine A6yog is the sum of the 
divine dwdfieig", .. . ‘Accept praise from me through the Myog' means, ‘accept praise 
offered by thy X6ryog y which has entered into me’.“ 

3) ThWB IV, S. 145 - Artikel Xoyix6g. 

*) Ebd., S. 145. Vgl. Michel, Der Brief an die Romer, Gottingen 1957, S. 260. 

*) Moorsel hat das ausfiihrlich dargelegt in: The mysteries, S. 120f. 


Digitized by ^.ooQle 



Das Opfer 


51 


dir . . (1/31). Es handelt sich hier um ein Wort-Opfer, also um Worte der 

Anbetung, die die reine Seele und das zu Gott erhobene Herz dem „Vater 
des Alls 4 * darbringen. Es ist ein Opfer ganz im Sinne des Paul-Gerhard- 
Liedes: „Du willst ein Opfer haben, hier bring ich meine Gaben: Mein 
Weihrauch und mein Widder sind mein Gebet und Lieder.“ (EKG 348/5). 

Die Funktion von Xoytxdg in Verbindung mit &va(a ist klar zu erkennen: 
es soli das empirische Opfer aussohlieBen und gleichzeitig das in der empi- 
rischen Sphare soeben verworfene Opfer auf hoherer Ebene wieder hoffahig 
maohen. Der Terminus Xoyvxog driickt somit eine vollzogene Spiritualisie- 
rung aus, und man kann daher in den zitierten Stellen fur ‘logische Opfer’ 
besser und pragnanter ‘spirituelle Opfer’ sagen. 

Fiir diese Anwendung des Terminus Xoycxdg als Ausdruok fur die Spiri- 
tualisierung gibt es etliohe Parallelen, z. B. Testamentum Levi 3, 6 (Xoytxrj 
xai avaljuaroQ &vola). In der LXX begegnet der Terminus nioht. In Romer 
12, 1 nennt Paulus die Hingabe des Leibes ein Gott wohlgefalliges Opfer, 
die Xoyixr] Xargela. Dieses ‘lebendige Opfer’ ist ein ‘logischer’, d. h. geistiger 
(nicht: verniinftiger!) Gottesdienst. Das ist nur zu verstehen, wenn man den 
Terminus Xoyixij dvctia im Hintergrund weiB 1 ). Auch in I. Petr. 2, 5 wird 
von den Gott angenehmen geistlichen Opfem gesprochen (. . . TivsvjuaTixdg 
froolag . . .). TIvevfAarixdg und Xoyixdg werden hier synonym gebrauoht. Philo 
gebraucht zwar nicht Xoyixij frvoLa 2 ), bezieht aber in der Saohe den gleichen 
Standpunkt: Spec. leg. 1, 277: Gott legt keinen Wert auf Opfertiere, sondem 
wiD tov {hiovrog nvevjna Xoyixdv 3 ). Es geht Philo darum, daB sich der Opfemde 
in rechter geistlicher Haltung befindet. In einer Anzahl anderer Stellen 
kommt weniger das moralische, ethische Anliegen, d. h. der Stoiker, als 
vielmehr der Mystiker Philo zu Worte 4 ). Moorsel hat gezeigt, daB Philos 
Mystik nicht wenige hymnische Elemente aufgenommen hat und damit der 
hermetischen Position sehr nahe kommt 5 ). Grundsatzlich ist Philo der An- 
sicht, daB man Gott nicht durch Opfer, sondern durch Loblieder und 
Hymnen verehren soli (De plantatione 126, auch 108) 6 ). An dieser Philo- 
stelle, die ein Logos-Opfer meint, auch wenn der Terminus nicht verwendet 
wird, lassen sich die einzelnen ‘Stufen’ des Opfers sehr gut ablesen. Die 

0 Der Terminus ist hellenistisch. — Reitzenstein, HMR, S. 330. Vgl. O. Michel, Der Brief 
an die Romer, S. 261: Er gehort „in die liturgische Sprache des hellenistischen Juden- 
tums 4 *. — Reitzenstein, HMR, S. 328 Xarcgeveiv hat sakrale Bedeutung und bedeutet 
haufig: kultisch verehren durch Opfer (Tieropfer!), z. B. Ex. 7, 16 vgl. 8, 4 und 10, 26. 
Artikel Aargeva) und Xargela im ThWB IV, S. 58flF. 

2 ) Bei Porphyrius, De abstin. II, 45 (Nauck 174, 18) begegnet voega ftvaia. Vgl. Nock/Fest. 
I, S. 27, Anm. 83. 

3 ) Cohn/Wendland V, 66, 22—67, 1. Vgl. Walter Bauer, Wdrterbuch, Artikel Xoyixdg. 

4) Die stoischen und mystischen Philo-Stellen hat Moorsel, The mysteries, S. 120f., zu- 
sammengestellt. 

5) Moorsel, The mysteries, S. 120f. 

6 ) De plant. 126 (Cohn/Wendland II, 158, 11—14); De plant. 108 (C./W. II, 154). Auf diese 
Stellen hat Kroll. Die Lehren, S. 334, aufmerksam gemacht. 
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illiterate Stufe ist das empirische Opfer, gefolgt vom spiritualisierten Opfer 
in der ‘gemaBigten’ Form von Hymnen und Gebeten. Die reinste Form des 
vergeistigten Opfera ist jedoch das innere Opfer *). Zu dieser dritten Form 
rechnet J. Kroll CH XIII/18 und 21 sowie CH 1/31 und meint, daB hier an 
„das Innere des Menschen, den Nus gedacht ist und nicht an ein Opfer, 
einen Lobpreis“ 2 ). „DaB immer in wortreichen, rauschenden evkoylai davon 
die Rede ist, zeigt nur, wie unbrauchbar und schon verwaschen der Begriff 
dieser {facia ist. An sich sollte sich dieses Opfer nicht in vielen Worten, 
sondem in der Gott einzig wiirdigen Art des Gebetes, der Verehrung durch 
Schweigen auBem 3 ).“ Zweifellos gibt es einen Trend zur Hochstform der 
verinnerlichten, wortlosen Gottesverehrung im Corpus Hermeticum 4 ). Die 
angefuhrten Stellen (1/31, XIII/18ff.) sind aber m. E. zuerat und zunachst 
Belege fur das spiritualisierte Opfer (der mittleren Ebene) in Form von 
Lobpreis und Hymnen. Denn die Xoyixtj five la finden wir im Corpus Her¬ 
meticum untrennbar verbunden mit der evXoyla (und evxaQicrla) 5 ). Diese 
aber ist ihrereeits in den zitierten Stellen ein Ausdruck mystisoher Ekstase. 
Deshalb wollen die Logos-Opfer im Corpus Hermeticum nicht wie in der 
Polemik der alttestamentlichen Propheten und der hellenistischen Philo- 
sophen den Vorrang des Sittlichen vor dem Kultisohen betonen und sicheratel- 
len G ), sie sind nicht ethisch oder paranetisch zu verstehen, sondem sie 
sind der Ausdruck des soeben des Schauens teilhaftig gewordenen, er- 
neuerten und wiedergeborenen Menschen! Es ist das ‘Wort’ des Pneuma- 
tikera im Lobeshymnus und Dankgebet. Darin liegt auch die eigentliche 
Besonderheit der Xoyixij •facia im Corpus Hermeticum 7 ). Sie ist ein Lob- 
und Dankopfer — von Gott geschenkt und inspiriert — „zu gleicher Zeit 
Darbringung und Empfang“ 8 ) des Menschen in der unio mystica. 

Obwohl in CH XIII eine Auseinanderaetzung mit den empirischen 
Opfern nicht stattfindet, muB man annehmen, daB es eine solche in einem 
fruheren Stadium des Hermetismus gegeben hat, denn daB es einmal eine 

! ) Siehe Kroll, Die Lehren, S. 334f. 

2 ) Kroll, Die Lehren, S. 329f. Kroll spricht zwar nicht von 3 Stufen oder Ebenen, seine 
Konzeption lauft aber darauf hinaus. 

3) Kroll, Die Lehren, S. 330. 

4) Welche Stellen man dazu rechnet, hangt u. a. auch von der Interpretation und Uber- 
setzung des schillernden und doppeldeutigen Wortes A6yo; ab, z. B. XIII/18 und 21. 

5) Die ettyapior/a ist an manchen Stellen ein Teil der etiXoyia und gehort daher mit zur 
Xoyixf) faaia (CH 1/20, 1/22, 1/27, 1/29, VI/4, X/22, XIII/18, XIII/22, Ascl. 10, Ascl. 14, 
Ascl. 41). Am deutlichsten ist dieser Sachverhalt aus Traktat XIII/15—22 zu ersehen. 
Auf die sich daraus ergebenden Folgerungen, wie z. B. die Einschatzung der Logosopfer 
als pneumatische Eucharistic u. a., kann im Rahmen dieser Arbeit nicht eingegangen 
werden. Moorsel hat diese Fragen kurz in Symbolsprache, bes. S. 134ff. behandelt und 
ausfuhrlich in The mysteries, S. 124 ff. 

6) Vgl. Lietzmann, Romer (Handbuch z. NT 8), 1933'*, S. 108. 

") Insofem kann Moorsel, The mysteries, S. 123 u. 6., von solchen Opfern sagen, sie seien 
radikal-objektiv und super-personal. 

8) Leeuw, Phan., S. 406. 
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Benihrung mit Opfemten gab, beweist allein schon das Vorkommen von 
Opfem im ‘Bastard-Hermetismus’*), wofur Reitzenstein einige Beispiele 
liefert 2 ). Spuren dieser Auseinandersetzung mit dem empirischen Opfer 
finden sich noch an einigen Stellen im Corpus Hermeticum. Wenn man 
namlich jene Abschnitte, die expressis verbis von Opfer reden oder dem 
Zusammenhang nach mit dem Opfer in Verbindung gebracht werden diirfen, 
in zwei Gruppen teilt, dann geht es in der ersten Gruppe um die radikale 
Verwerfung eines Opfers und in der anderen um die Darbringung desselben 
(CH 1/31, XIII/18, 19, 21; Ascl. 41). Zur ersten Gruppe, die noch etwas 
von jener Auseinandersetzung widerspiegelt, gehoren z. B. die Stellen 
CH 11/16, V/'IO, VI/1, XII/23 und Ascl. 41 3 ). Man kann also durchaus 

*) Ausdruck von Moorsel, The mysteries, S. 38. 

-) Reitzenstein, Poimandres, S. 165ff., bes. S. 168. 

3 ) 11/16: ,,Gott freilich gibt alles und nimmt nichts an (Aa^ctm). 44 Dieser Gott will keine 
Opfer, sie sind ihm nicht gemaO. Die gleiche AuBerung des Hermes Trismegistos findet 
sich auch im Traktat V: 

V/10: . alles ist in Dir, alles kommt von Dir. Du gibst alles und nimmst nichts an 

(Xa/npaveig) . . Der V. Traktat macht noch deutlicher als der II., warum jener Gott 
das Opfer verschmaht. Einmal besitzt er bereits alles, und es gibt nichts, was er nicht 
schon hatte (V/10), und zum anderen ist ‘Gott’ hier so allmachtig und spirituell vor- 
gestellt, daB ihm alle materiellen Opfer nur gleichgultig und unerwiinscht sein konnen. 
Der Kontext, insbesondere V/'ll, legt nahe, daB es hier um die Ablehnung materieller, 
empirischer Opfer geht. 

, VI/1: Am Anfang des VI. Traktates wird ausdriicklich festgestellt, daB es nichts gibt, 
dessen Gott bedurfte (ovre yog ivSe^g iarl tivoq . . .). Zwar ist hier nicht vom Opfer die 
Rede, es wird ebensowenig erwahnt wie in den Traktaten II und V, aber die Abweisung 
eines empirischen Opfers ist sowohl durch die Analogie zu V/10 anzunehmen als auch in 
der hier begegnenden Gottesvorstellung implicite enthalten. 

XII/23: Das Gesprach zwischen Hermes und Tat endet mit der Aufforderung des Hermes 
Trismegistos: ,,Diesen Logos (oder: dieses Wort, oder: diese Rede), mein Sohn, bete an 
und verehre ihn!“ Festugi&re iibersetzt: „Adore ce Verbe, mon enfant, et rends-lui un 
culte.“ ‘Culte’ meint natiirlich eine Verehrung immaterieller Art: denn das empirische 
Opfer wird an dieser Stelle ja gerade ausgeschlossen, wie der darauffolgende Satz zeigt: 
,,Es gibt nur eine (Moglichkeit der) Gottes-Verehrung {[^Qtjaxeia ), namlich: Das Nicht- 
bose-sein.“ Man darf wobl in diesem Falle von einer indirekt ausgesprochenen Abweisung 
des empirischen Opfers reden. 

Ein regelrechtes Opferverbot ist nur im lateinischen Asclepius enthalten: 

Ascl.: Nachdem Hermes Trismegistos dem Asclepius genug ’uber die gottlichen Dinge 
gesagt zu haben meint, schlagt er vor zu beten — „restat hoc solum nobis, ut benedicentes 
deum orantesque . . .“ (40). Als sie aber mit Gebet und Lobpreis beginnen, stellt Asclepius 
plotzlich die Frage: „0 Tat, willst du, daB wir deinem Vater vorschlagen, er moge uns 
genehmigen, unserem Gebet Weihrauch und Wohlgeriiche hinzuzufugen?“ („0 Tat, uis 
suggeramus patri iusserit, ut ture addito et pigmentis precem dicamus deo?“) Tris¬ 
megistos erwidert darauf aufgeregt: „Sei still, schweige, Asclepius; denn das kommt 
einem Sakrileg gleich, Gott zu bitten, was das Anbrennen von Weihrauch und der iibrigen 
Dinge betrifft.“ („Melius, melius ominare, Asclepi, hoc enirn sacrilegis simile est, cum 
deum roges, tus ceteraque incendere.“) „Denn dem, der selbst alles ist oder in dem alle 
Dinge sind, ermangelt nichts (nihil enim deest ei, qui . . .). Wir aber wollen ihn anbeten 
durch Danksagungen. Denn das sind die hochsten Brandopfer (incensiones) fur Gott, 
wenn von den Sterblichcn Danksagungen erfolgen“(41). 
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noch feststellen, wie die ‘Hermetiker* mit dem Opfer fertig zu werden ver- 
suchten und auch fertig geworden sind. Eliminieren konnten sie es freilich 
nicht, da das Opfer (in welcher Form auch immer) unverauBerlicher Be- 
standteil jeder Religion ist 1 ). 

Es ist nicht gesagt, daB das empirische Opfer, das im Corpus Hermeticum 
abgewehrt und sublimiert wird, das Opfer der Mysterien-Kulte gewesen ist. 
Opfer gab es iiberall, und es ist auch kein Spezificum der Mysterien-Religio- 
nen. Da diese aber auch sonst stark auf die Hermetik ausgestrahlt haben, 
liegt die Annahme immerhin nahe, daB das Opfer der Mysterien im Spiele 
gewesen ist. Denn ohne Zweifel haben das Tieropfer und andere Arten von 
Opfer in den Mysterien-Religionen zwangslaufig alle religiosen und philoso- 
phischen Richtungen, die mit den Mysterien in Beruhrung kamen, beschaf- 
tigt. So fand das Opfer Eingang in jene Richtungen, muBte aber der hoheren 
Qualitat derselben entsprechend spiritualisiert werden. Terminologisch ge- 
schah das durch die Hinzufiigung des Schutz-Wortes hoyindq zum Terminus 
{facia. Sachlich entstand aus dem Tieropfer das Wortopfer, aus dem blutigen 
Dankopfer das Dankgebet. 

Die angeftihrten Beispiele eines Logos-Opfers haben gezeigt, daB das 
Corpus Hermeticum mit seinem Trend zur Verinnerlichung nicht allein da- 
steht, sondem nur eine von zahlreichen philosophischen und religiosen 
Schriften ist, die im Laufe der Zeit immer wieder die empirischen Opfer 
verworfen 2 ) und dagegen ein spiritualisiertes Opfer vertreten haben 3 ). Man 
darf wohl sagen: wo geopfert wurde, gab es immer auch derartige spirituali- 
sierende Richtungen. 

4. Zur Frage hermetischer Kultpraxis und Gemeindebildung 

Wenn in CH XIII eine Opfer-Praxis eindeutig abgelehnt wird und es 
auch sonst keine Anhaltspunkte fur ein Dromenon im XIII. Traktat gibt. 

Das Musterbeispiel einer solchen Danksagung steht am Ende des 41. Kapitels. Dieses 
Kapitel demonstriert, was eine sehr weit fortgeschrittene Spiritualisierung im herme- 
tischen Bereich zeitigt. Wie weit dieser Prozefl der Spiritualisierung hier schon fort- 
geschritten ist, sieht man daran, dafl selbst die Darbringung von Weihrauch, was doch 
die sublimste Form eines empirischen Opfere sein diirfte, verworfen wird. So ist der 
Ausdruck ‘radikale Spiritualisation’, den Moorsel, The mysteries, S. 38f., braucht, durch- 
ausgerechtfertigt.—Zur Opfer-Vorstellungin Ascl. 41 s. Nock/Fest. II, S. 399, Anm. 343. 
*) Vgl. Leeuw, Phan. S. 393 ff. 

2 ) Siehe Kroll, Die Lehren, S. 333f. (Zeugen fur die Verwerfung von empirischen Opfern 
bzw. von Opfern uberhaupt: Pythagoras, Platon, Seneca, Apollonios von Tyana. Naheres 
ebd.). Vgl. auch Norden, Agnostos Theos, 4. unverand. Aufl. Nachdruck: Darmstadt 
1956, S. 343—346; Paul Wendland. Die hell.-rom. Kultur in ihren Beziehungen zu Juden- 
tum und Christentum . . ., 2. u. 3. Aufl. Tubingen 1912, S. 141 f. (zu Varro); Reitzen- 
stein, HMR, S. 330 (zu Sallust). Zu beachten auch Test. Lev. 3, 6; Hos. 6, 6; Ps. 51, 18ff. 
(V. 20—21 dgg. wohl spatere Zusatze); femer: Brief des Ptolemaus an die Flora (Epiph. 
Pan. 33, 5, 10 = Holl I, 455, 7-10). 

3 ) Die Anschauung, daB „das richtige Opfer das Dankgebet ist“. darf nicht nur auf eine 
Quelle zuriickgefuhrt werden, so Reitzenstein, HMR, S. 38. 
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dann darf man die oft gestellte Frage nach einem Knit getrost vemeinen, 
und das trifft unserer Meinung nach fur die Hermetik uberhaupt zui). Manche 
Forscher haben sich allerdings fur eine hermetische Kult-Praxis entschieden, 
wozu ihnen u. a. folgende Stellen im Corpus Hermeticum AnlaB geben. Ein 
Ritus scheint z. B. in CH1/29 vorzuliegen: „Und ich sate in ihnen die Worte 
der Weisheit, und sie wurden gestillt mit ambrosischem Wasser.“ Das erinnert 
an den Trank der eleusinischen Mysterien und uberhaupt an die diversen Trink- 
riten 2 ). Moorsel meint, daB hier eine „Mischung von Fliissigem und Festem“ 
stattgefunden hat und damit ein,,IneinanderflieBen vonMetaphem“ 3 ). Das 
fallt aueh sofort auf, denn einmal kann ergduprjaav mit„sie wurden emahrt“ 
iibersetzt werden, und zum anderen ist Ambrosia nach der griechischen Sage 
dieUnsterblichkeit verleihende Grotterspeise. Wie Moorsel richtiggesehen hat, 
handelt es sich aber nicht um Kult-Praxis, sondern um Metaphem. 

Schwieriger liegen die Dinge im Krater-Traktat (CH IV), wo es im Ab- 
schnitt 4 heiBt: „Er (Grott) fullte einen groBen Mischkrug (Krater) (und 
zwar mit Nus), sandte ihn herab, gab ihm einen Herold (Keryx) 4 ) mit und 
gebot diesem, die folgende Botschaft den Herzen der Menschen zu ver- 
kiinden: ‘Tauche (fiduiTioov), der du es vermagst, in diesen Krater ein, 
der du glaubst, daB du aufsteigen wirst zu dem, der den Krater herab- 
gesandt hat; der du erkennst, wozu du entstanden bist!’ Die nun auf die 
Botschaft achtgaben und in den Nus eintauchten (resp. mit dem Nus ge- 
tauft wurden) — i^ajiriaavro tov voog, ... — 5 ) wurden der Gnosis teilhaftig; 
sie wurden vollendete Menschen (rdXeioi . . . av&Q(jj7ioi ) 6 ), indem sie den Nus 
erhielten. Jene aber, die die Botschaft verfehlten, sind die ‘Logiker’ (oi 
Xoyixol , . . .), weil sie den Nus nicht dazuempfingen und nicht wissen, wozu 
und von wem sie geboren sind.“ 

In Abschnitt 6 auBert Tat dann den Wunsch: „Vater, auch ich mochte 
eingetaucht (resp. getauft) werden.“ (ffajiTiafrrjvcu). 

Auffallend sind die gnostischen Vorstellungen dieser Abschnitte; uns geht 
es aber vor allem um das Mysterium, das hier beschrieben wird. Das Ziel 

1) Zu neuen Aspekten dieser Frage auf Grand der koptisch-hermetischen Schriften vgl. 
des Vorwort. 

2 ) Fiir Trinkriten bei Gnosfcikern s. Bousset, Hauptprobleme, S. 292—293. Hierzu vgl. 
A. Wlosok, Laktanz, S. 112, die eine nachtragliche Verkultlichung des gnostischen Trink- 
Symbols fiir mdglich halt. 

3 ) Moorsel, Symbolsprache S. 133 f. Vgl. Moorsel, The mysteries, S. 65 ff. (zu 1/29 als 
Metapher). Parallelen zur Vorstellung vom ambrosischen Wasser bei Wlosok, Laktanz, 
S. 140 (Philo, Oden Sal., Thomasakten). 

4 ) Vgl. CH 1/27 im Zusammenhang mit dem ambrosischen Wasser (1/29). 

5 ) Festugi&re: „et qui ont 6te baptises de ce baptdme de l’intellect .. .“ 

6 ) Reitzenstein, HMR, S. 338f. bringt die teXeioi mit TeXet rj zusammen. ,,Wenn teXeioq hier 
eineraeita ‘vollkommen’ bedeutet (‘voile Menschen’), so andrerseits doch offenbar zugleich 
‘in der Taufe vollkommen geworden’. ‘Vollkommen’, d. h. geweiht . . .“ (S. 338). Scott 
lehnt diese Version Reitzensteins ab (II, S. 143, bes. Anra. 2). Dagegen Ferguson (in 
Scott/Ferguson (IV), S. 367, Anm. 28: „teXeioi ... Common among the Orphics and 
Gnostics for the initiated.“ 
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(Telos), der vollendete Mensch, wird durch die Verleihung des Geistes in der 
Krater-Tanfe erreicht. Dadurch wird der Mensch zu dem gemacht, was 
er werden soli und kann. Durch das Eintauchen in den mit Nus, d. h. 
Pneuma, gefiillten Krater vollzieht sich seine Verwandlung, seine Wieder- 
geburt bzw. Vergottung (IV/7) 1 ). 

DaB es sich bei der Krater-Taufe nicht bloB um einen Vergleich, sondem 
tatsachlich um eine Taufe handelt 2 ), ergibt der Text. Diese Taufe ist auch 
nicht nur eine Reinigungszeremonie, sondem hat ausgesprochen sakramen- 
talen Charakter (Verwandlung!). Scott bezeichnet sie als „an operation of 
sacramental efficacy 4 ' 3 ), Heinrici als „einen sakramentalen Akt“ 4 ). J. Kroll 
vermutet, daB in CH IV „eine Spur des Taufsakramentes“ vorliegt, „das 
uns von den Gnostikem her bekannt ist . . ,“ 5 ), und Scott weist darauf hin, 
daB eine solche Taufe wie im Krater- 6 )Traktat in Syrien existierte oder zu- 
mindest syrischen Urspnmgs ist, sie sei aber keinesfalls agyptischen Ur- 
sprungs 7 ). Diese Abweisung des agyptischen Urspnmgs ist durchaus nicht 
so sicher, wie Scott meint. Festugi&re hat zum Verstandnis der Krater- 
Taufe die koptisch-gnostischen Schriften des Jeu und der Pistis Sophia 
herangezogen 8 ). Danach ware die Taufe in CH IV ein spiritualisiertes Kult- 
mysterium der koptischen Gnostiker. Zu Festugteres These, daB aus der 
Kombination von Tauf- und Trinkriten aus einem Krater bei den koptischen 
Gnostikem das Mysterium der Taufe abstrahiert wurde, bemerkt A. Wlosok: 
Es handelt sich im IV. Traktat zwar um Kultsymbole, die gnostisch gedeutet 
werden, aber ihre Vermischung kann auch rein literarisch, unabhangig vom 

*) IV/7 . tov &v&Q(j)7iov djio&eaxicu . . .“ Scott andert in anoadi^ovaa mit der Begriin- 
dung: „It would be a strange anticlimax to say that something ‘not only changes & 
man into a god, but also shows that he is pious’ “ (II, S. 146). Ich sehe keinen Grund 
fur diese Anderung. Vgl. dazu noch Scott/Ferguson (IV), S. 368. Ferguson ubemimmt 
die Anderung von Scott nicht. 

2 ) Moorsel, Symbolon, S. 131. Moorsel behandelt die Krater-Taufe ausfuhrlich in: Tlie 
mysteries, S. 57ff. und nennt sie eine Metapher (S. 61) und ein ‘pneumatic sacrament* 
(S. 62). 

3 ) Scott II, S. 140. Vgl. Moorsel, Symbolon, S. 129ff. 

4 ) Heinrici, Hermes-Mystik, S. 44. Ebenso Friedrich, Artikel xfjgv^ im ThWB III, S. 698. 

5) Kroll, Die Lehren, S. 255, Anm. 2. 

6) Zur Herkunft des Terminus XQarrjQ s. Scott II, S. 141 f. 

7) Scott II, S. 141, bes. Anm. 1. Davon, daB ,,ein XQarrjQ" ,,bei der Reinigung oder Taufe 
in den griechischen Mysterien immer verwendet“ wurde (so Reitzenstein, HMR, S. 338) r 
will Scott nichts wissen (143f., Anm. 2). Vielmehr schreibt er (II, S. 135): ,,The allegory 
of the crater may possibly been suggested by Christian invitations to baptism; but this 
is a doubtful point.“ Ausfuhrlicher s. Scott II, S. 140ff. — Doch auch Bra-uninger, Unter- 
suchungen, S. 18, halt Reitzensteins Erklarung fur die richtige. — Heinrici, Hermes- 
Mystik, S. 44: ,,Der Krater erinnert an die orphischen Weihen.“ Vgl. Scott II, S. 141 f. 
und Nilsson II, l.(!) Aufl. S. 284, A 1 sowie 2. Aufl. S. 582, A 2. Bei Heinrici, ebd., 
S. 44, Anm. 1 und 2, auBerdem Hinweise auf Plato, Timaios 41 D und Plutarch. — Gegen 
die Ableitung des Krater aus d. Timaios s. Scott II, S. 141. — Zur Kratertaufe vgl. auch 
Zo8imus II, 8 (Scott/Ferguson (IV), 111, 17). 

6) Siehe S. 7 mit Anm. 11. Auf das 2. Jeubuch hat in diesem Zusammenhang schon Brau- 
ninger, Untersuchungen, S. 18, hingewiesen. Vgl. Bousset, Hauptprobleme, S. 295. 
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Sakramentsritus, geschehen sein 1 ). Nilsson bezeichnet das Mysterium in 
CH IV als ein „Bild“, das sich „innerhalb der geistigen Sphare halt" und 
lehnt jede Beziehung desselben „auf eine sakrale oder mystische Handlung“ 
ab 2 ). Ganz anders Brauninger, der diese „Geisttaufe“ fur einen „kultischen 
Brauch" halt 3 ). Beachtet man die gnostische Stimmung des Traktates 
(z. B. IV/4), so kommt man zu der Gberzeugung, daB es sich um eine spiri- 
tualisierte Taufe handelt, die gleichwohl sakramentalen Charakter besitzt. 
Diese vergeistigte und verinnerlichte Taufe steht eindeutig im Dienste der 
Gnosis! Gegen eine kultische Praktizierung dieser Krater-Taufe spricht die 
dargelegte antirituahstische Einstellung der hermetischen Traktate. 

Das Mysterium der Wiedergeburt resp. Vergottimg in CH XIII besitzt 
ebenso sakramentalen Charakter wie die Krater-Taufe, wurde aber ebenso- 
wenig wie diese kultisch praktiziert. Eine ‘sakramentale Aktion’ bei der 
Palingenese in CH XIII hielt schon Scott fur ausgeschlossen 4 ). Es fiihrt zu 
MiBverstandnissen, wenn man - wie J. Kroll, Brauninger und Festugiere es 
getan haben - die Palingenese als Theurgie bezeichnet 5 ), denn mit diesem 
BegrifF ist die Vorstellung von theurgischen Handlungen verbunden. 
Brauninger hat aber selbst festgestellt, daB das Dromenon im XIII. Traktat 
„weggefallen“ ist 6 ), und Festugiere weist die Annahme von Kultgemeinden 
ausdriicklich zuriick 7 * ). Dieser Ansicht schlieBt sich Nilsson vorbehaltlos 
an 6 ). Auch Moorsel, A. Wlosok, H. Dorrie und andere lehnen eine Kult- 
Praxis ab 9 10 ). Die Frage nach hermetischen Gemeinden ist unterschiedlich 
beantwortet worden. Reitzenstein rechnet fest mit der Existenz einer Poi- 
mandres-Gemeinde und ,,zahkeichen Hermes-Gemeinden“i°). Er bezeichnet 
CH XIII als „die zweite, jiingere Schrift der Poimandres-Gemeinde" 1! ). 

1 ) Wlosok, Laktanz, Exkurs II, S. 248f. 

2 ) Nilsson II, S. 609. Vom selben Verfasser: Krater, Harvard Theological Review, 1958, 
S. 53 ff. = Opusc. sel. Ill, S. 332 ff. 

3 ) Brauninger, Untersuchungen, S. 18 f. Siehe dagegen die Besprechung der Dissertation 
von Dibelius, Gnomon V, 1929, S. 161 ff. 

4 ) Scott II, S. 274. — Das Wiedergeburtsmysterium hat kein Dromenon und ist kein Kult- 
Mysterium, gleichwohl hates sakramentalen Charakter, weil es noch vom sakramentalen 
Gehalt des Kultus und der Kultgemeinschaft lebt (vgl. Tillich, Religionsphilosophie, 
Stuttgart 1962, S. 117 (= Urban-Biicher No. 63). Wenn man an die singende und betende 
Gemeinschaft von esoterischen Hermetikem denkt (spirituelles Opfer!), ist auch das 
kultische Moment gegeben und schlieBlich auch beim spiritueUen Mysterium das Moment 
der Wiederholbarkeit und‘Begehung’, alles auf hdherer Ebene und in Uberbietung des 
Empirisch-Kultischen der Kult-Mysterien. 

5 ) Kroll, DieLehren, S. 365. — Brauninger, Untersuchungen, S. 14; Festugiere, Revelation 
III, S. 174. Dagg. Scott (II, S. 374): Der Verfasser von CH XIII verwirft ebenso wie alle 
Hermetiker jede Theurgie. 

6) Brauninger, Untersuchungen, S. 21. 

') Festugiere, Revelation I, S. 81 f. 

8) Nilsson II, S. 609. 

9) Moorsel, The mysteries, S. 34ff.; Wlosok, Laktanz, S. 135: „... Verzicht auf auBere 
Riten und organisierten Gottesdienst.“ H. Dorrie, RGG 3 , Bd III, Sp. 265. 

10 ) Reitzenstein, Poimandres, S. 248. il ) Ebd., S. 212. 
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Brauninger spricht ebenfalls von „Hermesgemeinden“ 1 ), Scott von einer 
religiosen Bruderschaft 2 ); Moorsel denkt an Konventikel (jedoch keine 
Kirche!), wo die Hermetiker ihre Hymnen gesungen haben mid nennt sie 
eine singende Gemeinschaft. Ihr taglicher ‘Kult’ bestand in hymnischen 
Opfem mad Gebeten um Kraft und Ausdauer auf dem Wege der Gnosis. Es 
gab kein Dromenon, wohl aber eine Litmgie 3 ). Lewy stellt sich die herme- 
tischen Gnostiker als eine „Schulgemeinde“ vor 4 ) mad kommt danait 
Festugiferes Ansicht nahe, der die hermetischen Schriften fux Produkte 
eines Schulbetriebes halt 5 ). AuBer Festugifere'lehnen auch Leipoldt und 
Wlosok die Existenz hermetischer Gemeinden ab 6 ). Mit einer Gebetspraxis 
der Hermetiker rechnet allerdings Antonie Wlosok auch. 

Man wird sich die Hermetiker als Esoteriker vorzustellen haben, die in 
kleinen Kreisen zusammenkamen, um sich in die Gnosis einzuiiben und bei 
Gebet und Gesang miteinander Gemeinschaft zu halten. Dabei hielten viel- 
leicht fortgeschrittene Briider Vortrage 7 ) und Fragestunden fur die Neu- 
linge und fiihrten sie so in die religiosen Geheimnisse ein. Die hermetischen 
Traktate konnen auf diese Weise als ‘vervielfaltigte’ Referate entstanden 
und fur gemeinsame oder private Religionsiibungen gebraucht worden sein. 
Diese Form hermetischer Organisation bietet sich uns als die wahrschein- 
lichste an; aber man muB natiirlich damit rechnen, daB sie auch anders 
gewesen sein kann 8 ). 

5. Die Verwendung von Mysterien-Elementen im Corpus Hermeticum — 
auch auBerhalb des Wiedergeburtstraktates - und im lateinischen Asclepius 

Einer kultischen Begehung hat man sich also auf alle Falle widersetzt, 
denn der (oder die) Verfasser des Wiedergeburts-Mysteriums transponiert 
das Dromenon der Kult-Mysterien zur Metapher. Aber er ist nicht der 
einzige Autor seiner Zeit, der Mysteriensymbole verwendet, um seine Ge- 
danken und Anliegen zeitgemaB vorzutragen, er folgt damit nur einer all- 

*) Brauninger, Untersuchungen, S. 14 u. 5. 

2) Scott I, S. 56, 77; II, S. 374, 398. 

3 ) Moorsel, The mysteries, S. 129ff. Zur Problematik eines Kultraumes s. ebd., S. 133f. 

4 ) Lewy, Sobria Ebrietas, GieBen 1929, S. 81, Anm. 1. 

5 ) Festugi&re, Le ‘logos’ herm6tique d’enseignement, Revue des etudes grecques, LV, 1942, 
S. 77 ff. 

6) Leipoldt, RGG 3 , Bd IV, Sp. 1236. Wlosok, Laktanz, S. 229, Anm. 127. Gegen die An- 
nahme von Gemeinden hatte sich schon Wilhelm Kroll ausgesprochen (PW VTII, 
Sp. 820). 

7) Nilsson II, S. 609-10. 

*) Der Hypothese einer ‘hermetischen Kirche’ spricht Festugi&re immerhin nicht ihre 
Berechtigung ab. Siehe die Anmerkungen zu CH XIII/16 (Nock/Fest. II, S. 216—17, 
Anm. 74). Nilsson II, S. 610: „Die Frage hat sich aber etwas verschoben, seitdem wir in 
Agypten Mysteriengemeinden kennen, die den hochsten Gott, den Schopfer und Herm 
der Welt, verehrten, die vielleicht der Nahrboden derHermetik gewesen sind.“ Vgl. auch 
unser Vorwort. 
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gemein verbreiteten Tendenz. Was er eigentlich mit dem spiritualisierten 
Mysterium ausdrucken will, kann man durch die Erkenntnis der gnostischen 
Grundstimmung unseres Traktates bereits ahnen. 

Eine Reihe von Beispielen aus anderen hermetischen Traktaten und der 
sonstigen Literatur soli uns mm verdeutlichen, wie gem man damals an 
Mysterien-Vorstellungen ankniipfte und daB der haufige Gebrauch derselben 
naturlich ihre Kenntnis bei den Lesem voraussetzte. 

Das meiste Mysterien-Material enthalten die Traktate I bis XIII. Davon 
bedienen sich die Stiicke II, III und VIII nur selten, die Traktate V, VI, 
VII und IX gelegentlich und die Traktate IV, X, XI und XII haufig der 
Mysterien-Elemente. Die Frequenz des XIII. Traktates erreicht aUerdings 
nur CH I. 

Die Vorstellung der Vergottung findet sich an folgenden Stellen: 

1/26 : „Das ist das gute (selige) Ziel fur diejenigen, die die Gnosis be- 

sitzen: vergottet zu werden.“ (deto'&fjvcu )*) 

IV/7 : „Die Wahl des Besseren gereicht nicht nur demjenigen (zum Vor- 
teil), der die ruhmlichste Wahl getroffen hat, in dem Sinne, daB 
sie den Menschen vergottet, sondem erweist iiberdies die Frommig- 
keit gegen Gott 2 ).“ 

X/6 : . . diese Schonheit umleuchtet den ganzen Nus und die ganze 

Psyche . . ., und sie verwandelt den Menschen vollig in ‘Usia’ 3 ). 
Denn es ist unmoglich, mein Kind, daB die Seele, die die Schonheit 
des Guten schaut, vergottet wird, solange sie im Korper des 
Menschen wohnt 4 ).“ 

X/7 : Tat bittet Hermes um nahere Auskunft hinsichtlich der soeben 

(X/6) erwahnten Vergottung 5 ). 

*) Scott streicht das &ea)frrjvai mit der Begriindung . the sentence reads better without 
it“ und halt es fur einen Zusatz von spaterer Hand (II, S. 67) — ein recht willkurliches 
Verfahren! Vgl. Scott/Ferguson (IV), S. 358. CH 1/26 meint die postmortale Vergottung. 
Vgl. Kroll, Die Lehren, S. 361, Anm. 1. 

2 ) Vgl. XIII/5 und 6. Ferguson (in: Scott/Ferguson (IV), S. 368) meint, die Klimax sei 
„man’s relation to God, not the happy consequences of the rite to the man. 4 ' 

3) ‘Usia’ bei Festugi&re: „Essence 44 ; Scott: „etemal substance 44 ; (vgl. Scott II, S. 242), 
Tiedemann: „Geist“ (S. 74). 

<) Ubers. mit Festugi&re. Tiedemann (S. 74): „Denn unmoglich kann eine Seele im mensch- 
lichen Korper gdttlich werden, daB sie durch Anschauen der Schonheit des Guten sich 
mit Gott vereine 44 . Scott: „For it cannot be, my son, that a soul should become a god 
while it absides in a human body: it must be changed, and then behold the beauty of 
the Good, and therewith become a god. 44 Dagegen Kroll, Die Lehren, S. 361: „Es ist 
mdglich, daB die Seele noch im Korper des Menschen, wenn sie die Schonheit des Guten 
schaut, vergottet wird. 44 

5 ) Reitzenstein nimmt das djio&eaj&rjvai von X/7 Anfang zu X/6 Ende hinzu und erganzt 
ein fiexaPdkAe<r&cu iv r<p ... (HMR, S. 289). Vgl. auch Tiedemann, S. 74, und Scott I, 
S. 190. Scott andert und erganzt ahnlich wie Reitzenstein. Wesentliche sachliche Diffe- 
renzen entstehen dadurch nicht, zumal von der Verwandlung bereits in X/6 die Rede 
war (s. o.). 
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XI/20 : „Wenn du dich Gott nicht gleich machst, kannst du Gott nicht 
begreifen . . .“*) 

Ascl. 41: „Wir freuen uns, daB du geruht hast, uns zu vergotten 2 ), wahrend 
wir noch im Korper sind.“ 

Einen breiten Raum nimmt die Vorstellung des Schauens in den herme- 
tischen Schriften ein. Zu Beginn des I. Traktates erfahrt der Leser, daB 
sich die Gedanken zum Hohenflug emporgeschwungen haben. In der 
mystischen Schau erscheint dem Mysten ein Wesen von grenzenloser 
GroBe (Poimandres bzw. ‘der himmlische’ Nus 3 ), das sich als Mystagoge 
vorstellt (1/1). Nach einem kurzen Zwiegesprach zwischen Myste und 
Mystagoge (1/2) erscheint dem Mysten alles wie verwandelt; es wird ihm 
alles enthiillt (1/4), und er erlebt eine grandiose Vision, welche Poimandres 
kommentiert 4 ). Er erklart u. a. „Was du in dir schaust und horst, ist der 
Logos (Festugi&re: le Verbe) des Herm; der Nus aber ist der Vater, Gott“ 
(1/6). Die Vision wird durch die Deutungen des Mystagogen unterbrochen, 
geht aber in 1/7 weiter: „Darauf, als er den Kopf aufrichtete, sehe ich in 
meinem Nus das Licht aus zahllosen Kraften bestehen . . In 1/8 deutet 
Poimandres wiederum das Geschaute. Nachdem dem Mysten „die hochste 
Schau“ zuteil geworden ist, wird er seinerseits zum Mystagogen und beginnt 
zu predigen (1/27). Im Krater-Traktat wird von denen, die an Gottes 
Geschenk, dem Nus, teilhaben, gesagt, daB sie die Ubiquitat (in der Ekstase) 
erleben, wobei sie ‘das Gute* sehen (IV/5). Am SchluB des IV. Traktates 
geht es nochmals um die Epoptie: Wer die gottliche Eikon mit den Augen 
des Herzens anschaut, kann den Weg nach oben linden, „oder vielmehr: die 
Eikon selbst wird dich fuhren. Denn die Kontemplation besitzt eigene 
Kraft, sie ergreift von denjenigen Besitz, die schon zum Anschauen gelangt 
sind und zieht sie empor . . (IV/11). 

J ) Dagegen Nilsson: ,,Diese opolcoaig &exb ist keine Vergottlichung, sondem das Streben 
des Philosophen, Gott zu folgen, ihm ahnlich zu werden . . .“ (II, S. 690). — Reitzenstein, 
HMR, S. 307: ,,Von einer o/ioimaig mit Gott redet, vielleicht schon von iranischem Emp- 
finden beeinfluBt, doch noch als Philosoph Plato (Theaet. 176 B.)“ Siehe auch die weiteren 
Ausfuhrungen Reitzensteins auf S. 307 f. und S. 358. Scott versteht die Stelle so (II, 
S. 328ff.): ,,Spread yourself over all space and all time: expand your notion of ‘yourself’ 
till it includes the whole universe: . . . then you will ‘know’ God, for you will be as God 
si. The state of consciousness described is that of the man who is ‘bom again’ in Corp. 
XIII. lib: . . .“ (S. 329). Es folgt die Ubiquitatsstelle. Scott meint, der Autor mache 
diese Aussagen aus eigener Erfahrung, wahrend der Schreiber von CH XIII,,traditional 
phrases 14 wiedergebe und es zweifelhaft sei, ob er diese Meinung bei sich selbst voll 
realisiert habe (S. 329). — Dieser Zweifel ist m. E. ungerechtfertigt. 

2 ) ‘Consecrare’ im Sinne von ‘vergotten’ s. Nock/Fest. II, S. 400, Anm. 353. Scott III, 
S. 292: „Consecrare means ‘to deify’“. Pap. Mim. hat d7to0i(omg, s. Nock/Fest. II, 
S. 400, Anm. 353 und I, S. 125, Anm. 27; Kroll, Die Lehren, S. 361 und Nilsson II, 
S. 590, Anm. 3. Den schwierigen, verderbten Text bieten Reitzenstein, HMR, S. 285ff.; 
Scott I, S. 374-376; Nock/Fest. II, S. 353. 

3) Vgl. Reitzenstein, HMR, S. 409. 

4 ) Vgl. mit CH XIII. Zur Verbindung von Schau und Lehre s. Reitzenstein, HMR, S. 64. 
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Der ganze Traktat VII ist eine BuBpredigt an diejenigen, die in Un- 
wissenheit leben. Sie sollen niichtern werden und mit den Augen des 
Herzens aufblicken (VII/1). Die im Hafen des Heils anlegen konnen, sollen 
dort ankem und sich einen Fuhrer suchen, der sie zu den Tiiren der Gnosis 
fuhrt. Es folgt eine Schildenmg des dort herrschenden Zustandes: Dort ist 
strahlendes, helles, von der Finsternis reines Licht; dort ist keiner trunken, 
sondern alle sind niichtern und blicken mit dem Herzen auf den, der so 
gesehen sein will (VII/2). Das Telos ist das Aufschauen und die kontempla- 
tive Betrachtung der Schonheit, der Wahrheit und des Guten (Vn/3). 

In Traktat X sagt Tat zu Hermes: „Du hast uns, o Vater, angefullt mit 
der guten und schonen Vision . . (X/4). Die ‘Vision des Guten’ wird an- 

schlieBend beschrieben. Die das Ziel schon erreicht haben, diirfen die 
Schonheit des Guten schauen (X/4-5). Wer sie einmal geschaut hat, kann 
nichts anderes mehr schauen. Diese Schonheit umleuchtet den ganzen 
‘Nub’ und die ganze Psyche. Die Seele, die die Schonheit des Guten schaut, 
wird vergottet, allerdings nicht, solange sie noch im Korper des Menschen 
wohnt (X/6). 

In CH XI/6 fordert der Mystagoge (Nus) den Mysten (Hermes) zur 
kontemplativen Betrachtung des Kosmos imd seiner Schonheit auf. Damit 
vergleiche man CH V/3 -5. CH XI/19 f., wo die Ubiquitat der Seele geschildert 
wird, zeigt, daB solche Betrachtung im Zusammenhang mit der Ekstase 
verstanden werden will. Die Seele wird uberall sein und alles anschauen. 
Deshalb ergeht die Aufforderung an den Mysten, sich auszudehnen, den 
Korper zu verlassen, sich iiber alle Zeit zu erheben und Aion zu werden. Nur 
so wird das Telos, namlich: Grott zu begreifen, erreicht (XI/20). CH XI/21 
enthalt weitere detaillierte Ubiquitatsaussagen. 

Der Asclepius enthalt die Epoptie-Vorstellung in den Kapiteln 6, 9, 12*), 
32 und 41. Im 32. Kapitel heiBt es: „Dir aber, sehr hoher Gott, sage ich 
Dank, der du mich erleuchtet hast mit dem Licht, das im Anblick der Gott- 
heit besteht.“ „. . . unermeBlich ist aber die Gluckseligkeit der wissenden 
Seele, wenn sie gesehen hat“ 2 ). 

Aus dem SchluB des 41. Kapitels geht hervor, daB die Mysten im Verlauf 
des Mysteriums Grott geschaut haben 3 ). „Wir freuen uns — erlost durch 

*) Ascl. 6: „Der Mensch erhebt seine Blicke zum Himmel“ (suspicit caelum) (vgl. XII/20). 
Zu beachten ist die Verbindung dieser Himmelsschau mit den darauffolgendenUbiquitats- 
aussagen. 

Ascl. 9: Die Himmelsschau wird auch in Ascl. 9 erwahnt: „caeli suspiciendi 44 . Vgl. Nock/ 
Feat. II, S. 307. 

Ascl. 12: Von der Gewinnung der Unsterblichkeit durch mystische Schau berichtet 
Ascl. 12: „... futurae aetemitatis spe ...“ Der einzige Wunsch ist, die Gottheit besser 
zu erkennen durch eine regelmaOige Kontemplation (frequens obtutus) und wahre 
Frommigkeit. 

Das gleiche Thema wird auch in Ascl. 22 und 27—29 behandelt. 

2 ) Scott: „but great is man's happiness when he has seen that vision 44 — nach einem ver- 
anderten lateinischen Text, s. I, S. 356. 

3 ) Vgl. Reitzenstein, HMR, S. 242 f. 

6 Trdger, Mysterienglaube 
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deine Macht 1 ) - daB du dich uns gezeigt hast 2 ). Wir freuen uns, dafl du ge- 
ruht hast, uns zu vergotten 3 ), wahrend wir noch im Korper sind.“ Reitzen- 
stein gibt die gleiche Stelle so wieder: . freuen uns, daB du uns in unserem 

irdischen Leibe zu Gott gemacht hast durch deinen Anblick“ 4 ). 

Nimmt man die Texte noch hinzu, in denen die einschlagigen Termini 5 ) 
fur die kontemplative Betrachtung zwar nicht vorkommen, sachlich aber 
die Mysterienschau gemeint oder vorausgesetzt ist, so konnte die Liste noch 
stark vermehrt werden. Eine solche Stelle ist z. B. CH 1/26: „Das ist das 
gute Ziel fur diejenigen, die die Gnosis besitzen: vergottet zu werden. “ Die 
Vergottung und der Kontext (1/27: „die hochste Schau“ und 1/30: „wahr- 
haftiges Schauen“, vgl.auchl/lff.)machen deutlich, daB Volle-Gnosis-haben 
hier zugleich bedeutet: der hochsten Schau teilhaftig geworden zu sein 6 ). 

Ekstati8che Ziisiande spielen allenthalben eine Rolle in den genannten 
Traktaten, z. B. in I/i; 1/4 (Vision in der Ekstase); 1/7; 1/8; 1/30 (Beschrei- 
bung der ekstatischen Kontemplation); IV/5 (Ubiquitat in der Ekstase); 
IV/8ff. (Aufstieg des Pneumatikers in der Ekstase durch verschiedene 
Spharen zu dem Einen und Einzigen); X/4-6 (Verwandlung in der Ekstase); 
X/25 (‘Himmelfahrt’ des Ekstatikers); XI/19ff. (Ubiquitat der Seele und 
Erlangung des Telos in der Ekstase); Ascl. 6 (Ubiquitat) und Ascl. 41 
(Erlangung des Telos in der ekstatisch-mystischen Schau). 

Auch die in den Bereich der Initiation gehorigen Vorstellungen und 
Termini des Mysterienglaubens sind in den hermetischen Schriften weit ver- 
breitet. Wir greifen einige Belege fur die Mystagogie , Paradosis und Arkan- 
disziplin heraus. Zu Beginn des ersten Traktates fiihrt sich Poimandres als 
Mystagoge ein. Als derjenige, dem er erscheint, wissen will, wer Poimandres 
ist, bekommt er zu horen: „Ich bin Poimandres, der Nus, der die Vollmacht 
besitzt 7 ).“ Als der Novize seinen Wunsch nach neuen Erkenntnissen geauBert 
und konkretisiert hat, sagt Poimandres zu ihm: „Behalte in deinem Geist 
(alles), was du lernen willst, und ich werde dich unterrichten.“ Besonders 
das Versprechen des Poimandres, dem Einzufiihrenden iiberall zur Seite zu 
stehen, ist ein deutlicher Hinweis auf sein Mystagogenamt. 

An anderer Stelle erklart Poimandres (1/22): „Ich, der Nus, bin gegen- 
wartig (oder: stehe bei) den Heiligen und Guten und Reinen, den Barm- 

$ 

q Siehe Nock/Fest. II, S. 400, Anm. 351. 

-) Siehe ebd., Anm. 352. 

3) Festugi&re: „consacrer k l’6ternite.“ (Nock Fest. II, S. 354); s. dazu ebd., S. 400, Anm. 
353. 

4 ) Reitzenstein, HMR, S. 66 nach dem Papyrus Mimaut. 

5 ) Vor allem &ea nebst Verbalformen. Andere Termini s. Reitzenstein, HMR, S. 298 oben 
und Nilsson II, S. 589. 

6) Vgl. hierzu Reitzenstein, HMR, S. 66 und 297f. (zu CH 1/31, VII/2 und X/15) sowie 
S. 290 und 339. Siehe auch Nilsson II, S. 589. 

7) Festugiere: „le Nofis de la Souverainete absolue.“ Scott I, S. 115: „The Mind of the 
Sovereignty.“ Naheres dazu bei Scott II, S. 17f. — Zum Eigennamen ‘Poimandres' s. 
Scott II, S. 14ff. 
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herzigen und Gottesfurchtigen; und meine Gegenwart wird ihre Hilfe sein, 
und sofort werden sie alles erkennen . . .“ Nachdem Poimandres seinen 
Schuler in alles eingeweiht hat, fragt er ihn: „Und nun, da du alles (d. h. die 
ganze Lehre) empfangen hast {naqaXa^wv . . .), was zogerst du? Warum 
machst du dich nicht zum Fiihrer (xa&odrjydg . . .) derjenigen, die dessen 
wiirdig sind, so daB das Menschengeschlecht dank deiner Vermittlung durch 
Gott gerettet werde.“ (1/26) Poimandres erwartet also, daB der in alle 
Geheimnisse Eingeweihte nun seinerseits zum Fiihrer derer wird, die sich 
einer Einweihung wiirdig erweisen. 

In 1/27 ist die Funktion des xfjqv$ die des xa / &odrjy6g i ): „Ich begann, den 
Menschen die Schonheit der Frommigkeit und der Gnosis zu verkiindigen.“ 
Dann (1/29) libemimmt der Myste die ihm von Poimandres libertragene 
Aufgabe des Mystagogen und tritt gegen Ende des ersten Traktates als 
Missionar auf. Nachdem sich durch seine Predigt die Unwlirdigen von den 
Wiirdigen geschieden haben, flihrt er letztere in die gottlichen Geheimnisse 
ein, wird ihnen zum Wegweiser (xa&odrjyog) und erklart ihnen, vie sie gerettet 
werden konnen. 

CH 1/29 enthalt femer das Mysterien-Symbol der Aufrichtung der sich 
niederwerfenden Mysten durch den Mystagogen 2 ). Im Krater-Traktat ist 
der xfjqvt; (IV/4) ebenso wie in 1/27 der xaftodrjyog. In IV/11 ist es die Eikon 
Gottes, die den Mysten fiihren wird (. . . odrjyrjoei . . .). Der VII. Traktat 
ermahnt die Menschen, die den Trunk der Unkenntnis genossen haben, zur 
Niichternheit. Sodann wird ihnen zugerufen: . und sucht jemand, der 

euch an der Hand zu den Tliren der Gnosis flihrt (. . . odrjyifoovra 
Hermes versieht somit durch seine Lehrrede das Amt des Mystago¬ 
gen. 

Die Uberschrift zum X. Traktat ‘xMg’, d. h. Schllissel zu den My¬ 
sterien 3 ), klindigt eine Einflihrung in Geheimnisse an. Es soil etwas mit- 
geteilt werden, mit dessen Hilfe das Tor zu den Mysterien aufgeschlossen 
werden kann 4 ). Wahrend in CH IX/10 der Nus durch die Lehrrede des 
Hermes Trismegistos (an Asclepius) geflihrt wird (. . . odrjyrj'&eig . . .), ge- 
leitet in CH X/21 der Nus 5 ) die fromme Psyche zum Lichte der Gnosis 
(. . . odrjyel . . .)°). Die Funktion des Flihrers (bzw. Steuermannes) fur die 
menschlichen Seelen hat der Nus auch in CH XII/4 (vgl. XII/12). 

Fur die Mysterien-Vorstellung der Paradosis gibt es im Corpus Hermeti¬ 
cum zahlreiche Belege. In 1/12 erfahrt man, daB Gott den Menschen alle 
seine Werke, in 1/32 alle Exusia iibergab (Tzaoedojxe : 1/12; naqedioxag . . 
1/32). Zuvor (1/26) fragt Poimandres den Mysten, weshalb er zogere, andere 

! ) Scott/Ferguson (IV), S. 360 (8.). 

-) 8iehe Wlosok, Laktanz, S. 139: Die Fiktion cines rituellen Vollzuges der Aufrichtung. 
) Nock/Fest. II, S. 107; Anrich, Mysterienwesen, S. 121, Anm. 1. 

'■) \ T gl. Scott II, S. 231 f. mit Parallelen. 

:> ) Festugiere: „rintellect“, Scott: ,.mind“. 

6 ) Vgl. VII 2. Bei Nock/Fest. 1, S. 134, Anm. 70 Hinweis auf II. Kor. 4. 6. 
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wlirdige Menschen zum Heil zu fiihren, nachdem er doch von ihm alles 
empfangen habe (. . . Ttdvra naoaXafimv . . .). 

Eine markante Stelle ist CH IX/1: „Gestem, Asolepius, iibergab (ojto- 
didcoxa < (bzodidojfu) ich dir den Logos teleios. Heute halte ich es fur not- 
wendig, dir in Fortsetzung dessen aueh die Lehre von der Empfindung zu 
erklaren.“ 

Um die Paradosis geht es auch in CH V/l, XI/1, XII/9-10, XII/12, XIV/I, 
Ascl. 1 und 10. Aus dem Asclepius sind folgende zwei Stellen interessant. 
In Ascl. 19 entgegnet Hermes auf die Frage des Asclepius nach dem Wesen 
der hochsten Gotter: „Magna tibi pando et diuina nudo mysteria . . 
‘pando’ heiBt hier eroffnen, ofFenbaren, ‘nudo’ enthullen. Das ‘pando* driickt 
die Paradosis aus. 

Wenige Zeilen spater, bei der Darlegung der Gotter-Hierarchie, ermahnt 
Hermes den Asclepius nochmals, diese Lehre mit wachen Sinnen ganz und 
gar auf- und anzunehmen (. . . acceperis). Zur traditio gehort natiirlich die 
acceptio. 

Die zweite Stelle ist Ascl. 20, wo Hermes Trismegistos seine Ausfuhrungen 
iiber die Fruchtbarkeit des Schopfergottes wie folgt beschlieBt: „haec ergo 
ratio, o Asclepi, tibi sit reddita, quare et quomodo fiant omnia.“ „Moge dir 
in diesen Worten, Asclepius, die Lehre iibermittelt sein (Paradosis), wodurch 
und auf welche Weise alles entsteht.“ 

Die Geheimhaltung der Mysterien wird in CH XVI/2 verlangt, und das 
32. Kapitel des Asclepius wiederholt die bereits in Kapitel I gegenuber 
Asclepius, Tat und Hammon ausgesprochene Forderung, die durch Hermes 
offenbarten Geheimnisse nicht auszuplaudem: „et uos, o Tat et Asclepi et 
Hammon, intra secreta pectoris diuina mysteria silentio tegite et taciturni- 
tate celate.“ („Bewahrt diese gottlichen Mysterien, o Tat und Asclepius und 
Hammon, in der Einsamkeit des Herzens, bedeckt sie mit Schweigen und 
haltet sie verborgen.“) 

6. Die allgemeine Verbreitung von Vorstellungen und Termini 
des Mysterienglaubens auch auBerhalb der Hermetik 

Die Vorstellungen und Termini des Mysterienglaubens waren auch auBer¬ 
halb der vorgefiihrten hermetischen Schriften weit verbreitet. Dafur gibt es 
eine Fiille von Belegen, die eine eingehende Behandlung verdienten. Doch 
kann im Rahmen dieser Untersuchung die weite Verbreitung des Mysterien¬ 
glaubens nur skizziert und mit wenigen Beispielen illustriert werden. 

Philo*) steht der antiken Mysterienfrommigkeit zwar ablehnend gegen- 
liber, gebraucht aber gem ihre Elemente, um seine Anliegen in einer den 

*) Material bei Anrich, Mysterien wesen, bes. S. 64—66; Wlosok, Laktanz S. 48 ff. Siehe bes. 
S. 111—113 A. Wlosoks Ausfiihrungen zum „ZusammenstoB“ von Philosophie und My- 
sterienglauben, der (nach Wlosok) eine Spirit ualisierung massiver Mysterien vorstellungen 
und eine religiose Umdeutung der philosophischen Vorstellungen zur Folge hatte. Vgl. 
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Lesem bekannten Vorstellungswelt auszudrucken. So schreibt er von einer 
Einfuhrung in die Mysterien (z. B. De Cherubim 14; Legum allegoriae III, 
33), worimter er die letzten Erkenntnisse des philosophierenden religiosen 
Menschen versteht. Die Einfuhrung bzw. Einweihung (z. B. De Cherub. 
12ff.) erhalt aber nur der dafiir Wiirdige (De Cherub. 12). In diesem Zu- 
sammenhang verwendet er die Bezeichnungen Mystagoge (De somniis I, 26) 
und Hierophant (De Cherub. 12) fur den in die Mysterien Einfiihrenden, 
wahrend der Adept wie zu erwarten Myste (De Cherub. 12 u. 5., Leg. alleg. 
Ill, 77) bzw. Eingeweihter heiBt (De Cherub. 14 u. 6.). Als Hierophant 
fungiert u. a. Philo selbst, indem er dem Leser die heiligen Mysterien, die 
Geheimlehren, verkiindet, die der Uneingeweihte nicht erfahren darf (De 
Cherub. 42. 48). Als Mystagoge und Hierophant beschreibt Philo auch Moses 
(De somniis I, 164 u. 6.), der dem Mysten, d. h. hier: dem judischen Lehrer 
Alexandriens, die heiligsten Geheimnisse, das Wort Gottes im Gesetz, offen- 
bart. Moses wird als Hierophant von seiner Gemeinde um Erleuchtung ge- 
beten (De somn. I, 164), denn was der Myste sehnlichst erwartet, ist die 
Gottesschau. Als Mittel zur Gottesschau kennt Philo die Ekstase (De 
mutatione nominum 39). DaB sich eine Philosophic, der es um das Schauen 
Gottes und um die Vereinigung mit Gott geht, gem der entsprechenden 
Darstellungs- und Ausdrucksmittel von Mysterien bedient, liegt auf der 
Hand. Ein Beispiel von vielen fur Philos Umgang mit Mysterienvorstellun- 
gen ist die Beschreibimg vom Bergerlebnis des Moses: Gott ruft Moses auf 
den Berg und oflfenbart sich ihm. Dabei schaut Moses das Bild Gottes in 
Gott selbst. Das ist seine Einweihung in die groBen Geheimnisse (Leg. alleg. 
Ill, lOOff.) 1 ). In ‘De vita Mosis’ (II, 69f.) horen wir von der Verwandlung 
des Moses an Leib und Seele wahrend seines Aufenthaltes auf dem heiligen 
Berg. Als Moses wieder herabsteigt, ist er erleuchtet und sein Antlitz so 
voller Glanz, daB die ihm Begegnenden geblendet werden. Er hat Gott ge- 
schaut, ist verherrlicht und verwandelt und „vorlaufig“ 2 ) vergottet. Seine 
Vollendung erreicht er erst nach dem Tode. Von der Wiedergeburt 3 ) des 
Moses berichten die armenisch uberlieferten Quaestiones in Exodum. Daraus 
ist u. a. folgende Stelle bemerkenswert: „(Ex. XXIV. 2): ... But that 
‘(Moses) alone shall go up’ is said naturally. For when the prophetic mind 
becomes divinely inspired and filled with God, it becomes like the monad, 
not being at all mixed with any of those things associated with duality. 
But he who is resolved into the nature of unity, is said to come near God 
in a kind of family relation, for having given up and left behind all mortaj 

dazu die Ausfiihrungen Hegermanns zum Gebrauch von Mysterienelementen durch 
Philo in: Die Vorstellung vom Schopfungsmittler im hellenistischen Judentum und 
Urchristentum, Berlin 1961, S. 9ff. Femer: Das 3. Kapitel „Gotteserkenntnis, Schau und 
Vollendung bei Philo von Alexandrien 44 in: Jonas II, S. 70—121. 

Zum Gebrauch von t etea> bei Philo s. ThWB, Bd VIII, S. 59. 

2 ) Wlosok, Laktanz, S. 72. 

3 ) In der judischen Literatur wird 7ia?uyyeveala (mit neuem Inhalt) zuerst von Philo ver¬ 
wendet. ThWB, Bd I, S. 687 (Buchsel). 
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kinds, he is changed into the divine, so that such men become kin to God 
and truly divine *).“ 

Die Wiedergeburt des Moses resp. seiner Seele (Q E II, 46 2 ), die Ver- 
wandlung und die Vergottung sind zentrale Vorstellungen des Mysterien- 
glaubens. Philo interpretiert demnach biblische Erzahlungen als Mysterien. 
Er ist natiirlich kein Anhanger der Kultmysterien. Philo ist Jude, aber 
hellenistischer Jude, und als solcher hat er sich mit den Weltanschauungen 
seiner Zeit und Umwelt, mit der griechischen Kosmologie, Theologie und 
Anthropologie, mit der Gnosis und dem Mysterienglauben auseinanderzu- 
setzen. Das Ergebnis dieser fruchtbaren Auseinandersetzung ist Philos 
eigene, seinem Anliegen gerecht werdende, aber auch seiner Zeit gemaBe 
Anschauung der Welt. Dabei hat sich Philo gern auch der Elemente der 
Gnosis (Licht - Finsternis, Trunkenheit, Schlaf - Erwachen usw.) und des 
Mysterienglaubens bedient. 

Die Mysterien haben aber ihre Umwelt schon lange vor Philo stark beein- 
fluBt. Von den Philosophen sei hier nur Plato genannt, bei dem das Schauen 
der Ideen nicht in kuhler Verstandes-Art, sondern voller Staunen und Erre- 
gung (Ekstase) geschieht (Phaidros). Diese Ideen-Schau, das Ziel seines 
Philosophierens, kann Plato als eine „Einweihung in epoptische Mysterien, 
als ein Schauen herrlicher Erscheinungen in reinem Lichtglanze“ beschrei- 
ben 3 ). Den Ritus der Reinigung iibertragt Plato auf die Reinigung der Seele 
als Vorbedingung ihrer Unverganglichkeit 4 ). Freilich haben die von ihm 
verwendeten Mysterienelemente seine Philosophic nicht zur Mysterien- 
Philosophie gemacht 5 ); sie sind ihm nur Stil-Elemente zur Darstellung 
seiner philosophischen Intentionen. 

Anders verhalt es sich beim Neuplatonismus mit seiner ausgepragt 
mystischen Weltanschauung, die eine Aufnahme von Mysterien-Elementen 
geradezu erheischt. Die wichtigsten Vorstellungen des Mysterienglaubens - 
Reinigung, Einweihung, Arkandisziplin, Epoptie und Vergottung - lassen 
sich bei alien Neuplatonikern nachweisen 0 ); der Grad ihrer Spiritualisierung 
und das MaB der Absorption ist bei den einzelnen Vertretem des Neu- 
platonismus allerdings sehr verschieden. Zwischen Plotin und Jamblichos 

J ) Q E II, 29. Ralph Marcus II, 70, 5—13. Vgl. Wlosok, Laktanz, S. 72—73, wo die Stelle 
nach der lateinischen tTbersetzung von Aucher zitiert ist. 

2 ) Zu Ex XXIV. 16 b. R. Marcus: ,divine birth 4 ; Aucher: ,divina nativitas 4 . 

3 ) Anrich, Mysterienwesen, S. 63. Phaedr. 250 c. Sympos. 209 e, 210 e. Zum Begriff der Er- 
leuchtung bei Plato s. Julius Stenzel, Kleine Schriften zur griechischen Philosophic. 
Darmstadt 1956, S. 151 ff. 

4 ) Anrich, Mysterienwesen, S. 58f. 

5 ) Vgl. dazu A. Wlosok, Laktanz, S. 14 ff., die auf den Gegensatz der platonischen Philosophic 
zu den Mysterienreligionen hinweist. „Die wahre Weihe ist eben die Philosophic 44 (15). 
Lit. zur ,..philosophischen Umformung von Mysterien vorstellungen durch Plato' 4 s. 
Wlosok, Laktanz, S. 16, Anm. 26. 

6 ) Nilsson II, 431 ff., 679ff.; Anrich, Mysterienwesen, S. 66ff.; Jamblichus, Uber die Ge- 
heimlehren. Aus dem Griech. iibers., eingel. u. erkl. von Theodor Hopfner, Leipzig 1922 
(= Quellenschriften der griech. Mystik Bd 1). 
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besteht z. B. ein erheblicher Unterschied. Es ist iibrigens interessant, daB 
zu dieser Zeit Magie und Theurgie kraftig zum Zuge kommen. In den 
sogenannten neuplatonischen Mysterien erlangt der Myste seine Vergottung 
nicht durch mystisch-ekstatische Kontemplation, sondem durch theur- 
gische Praktiken und Magie. Daran kann man sehen, wie das magische 
Element je nach der Grundstimmung einer Epoche mehr oder weniger stark 
in Erscheinung tritt, immer aber bereit ist, sich mit einer Religion oder 
Philosophic zu verbinden, sobald sich dazu eine Gelegenheit bietet. 

Ob und in welchem MaBe der Mysterienglaube die neutestamentlichen 
Awtoren beeinfluBt hat, ist umstritten i ). Das „Bad der Wiedergeburt“ in 
Titus 3, 5 und der zur Soteria fiihrende GenuB der ‘logischen* reinen Milch 
in 1. Petrus 2, 2 sind aber allein schon zwei Vorstellungen, die uns aus den 
Mysterien gelaufig sind. 

In der alien Kirche sind Mysterien-Termini und -Vorstellungen bereits 
im 2. und 3. Jahrhundert weit verbreitet gewesen 2 ). Theologie und Kultus 
geraten allmahlich in den Bannkreis der Mysterien. Das hat zur Folge, daB 
man sich die Erlosung des Menschen vom Tode nunmehr als (physische) 
Vergottung vorstellt. Die Frage, warum Gott Mensch wurde, wird von 
Irenaus dahingehend beantwortet, daB der Menschheit damit ihre Ver- 
gottung ermoglicht werden soli. Diesem Denken entspricht der christliche 
Kultus, der erstmals von Justin mit den Kultmysterien verglichen wird. 
Die Eucharistiefeier nimmt den Charakter eines Mysteriums an, in dem 
der Christus-Glaubige durch kontemplative Schau die gottlichen Krafte 
in sich aufnimmt. Als Einweihung in dieses Mysterium wird die Taufe 
verstanden. Ihr geht die Paradosis vorauf, die traditio symboli (das Symbol 
ist das Taufbekenntnis), mit der der kirchliche Unterricht vor der Taufe 
abschlieBt. Der GenuB von Milch und Honig, Handauflegungen, das Tragen 
weiBer Gewander und andere Riten bei der Taufe unterstreichen den 
Mysteriencharakter, ebenso die Tauf-Bezeichnungen (pconafxdg , re^elcoaig, 
oygayig. 

Wie in alien Mysterienkulten darf auch der christliche Myste die Geheim- 
nisse des Mysteriums Nichteingeweihten nicht mitteilen (Arkandisziplin). 
Das aufkommende Mysteriendenken in der alten Kirche, das im 4. und 
5. Jahrhundert seinen Hohepunkt erreicht, ist schlieBlich auch fur die 
Ausbildung des Opfergedankens bei der Eucharistie verantwortlich. 

*) Vgl. Bultmann, Theol. des Neuen Testaments, 3. Aufl. 1958, bes. I, 3: Das Kerygma der 
hell. Gemeinde, § 13: Die Sakramente; II, 1: Die Theologie des Paulus, §33: Tod und 
Auferstehung Christi als Heilsgeschehen, §34: Das Wort, die Kirche, die Sakramente; 
und Bultmann, Urchristentum, S. 163ff. Dazu: G. Wagner, Das religionsgesch. Problem 
(s. Lit.-Verz.), wo die Frage der Abhangigkeit paulinischer Vorstellungen vom Mysterien- 
glauben (spez. in Rom. 6) ausfiihrlich und kritisch behandelt wird. Ebd. eine Fiille von 
Lit.-angaben. 

2) Immer noch lesenswert und eine Fiille von Material bietend: Zezschwitz, System der 
christi. kirchl. Katechetik, Bd 1, Leipzig 1863. Zum folgenden kurzen Uberblick vgl. 
Heussi 11 , § 18. 
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Aufier Justin, Irenaus, Origenes, Tertullian und Hippolyt (und spa,ter 
auch Laktanz u. a. m.) hat vor allem Clemens Alexandrinus, ein Zeitgenosse 
des Verfassers unseres XIII. Traktates, Mysterien-Vorstellungen und 
-Termini zur Darstellung seiner Weltanschauxmg benutzt 1 ). In den Stro- 
mateis bezeichnet Clemens das Eingefuhrtwerden in die Mysterien der 
‘kirchlichen Gnosis' (VII, 97, 4) als Hierophantie (IV, 3, 1), als Einweihung 
(Initiation), deren letzte Stufe die Epoptie, die beseligende Schau des 
Geheimnisses ist (Strom. IV, 3, 2; Protr. 114, Iff. u. 5.). Diese Mysterien 
sind einem Mysterium gemaB weiterzugeben, d. h. in geheimer Weise an 
die dafiir Wiirdigen (vgl. Strom. I, 13, Iff.). Deshalb findet der Leser die 
Geheimnisse nur verhiillt und verschliisselt vor (Strom. V, 66, 6; I, 16, 1), 
und zwar in Gleichnissen, Symbolen und Metaphem. Sie werden dadurch 
nur dem eingeweihten Leser offenbart und demjenigen, der die innerliche 
Reife und Bereitschaft besitzt, sich vom Autor in die Mysterien einfuhren 
zu lassen. Noch haufiger als Philo verwendet Clemens Alexandrinus Termini 
aus der Mysterien-Sprache (z. B. Protr. 119, Iff., 120, Iff. u. 6.), und es ist 
aufschluBreich, wie er dies begrundet: „Ich will dir den Logos und die My¬ 
sterien des Logos zeigen und sie dir deiner Vorstellungswelt gemaB dar- 
stellen.“ (Protr. 119, l) 2 ). Das bestatigt unsere Annahme, daB dem da- 
maligen Leser die Mysterien-Vorstellungen gelaufig waren. Die Mysterien- 
Vorstellung, daB der Myste als Bild des Kultgottes aufgerichtet wird, hat 
Clemens auf die Aufrichtung von Gottes Bild im menschlichen Nus uber- 
tragen (Strom. Ill, 42, 6) 3 ). Fiir Clemens ist Gnosis nicht nur ‘Wissen’, 
sondem vielmehr geistiger Besitz und Zustand (Strom. IV, 139, Iff.), ein 
Vollendetwerden des Mysten (vgl. Strom. VI, 78, 4; VI, 104, 2 und Paid. I, 
26, 1 (Erleuchtung, Vollendung, Gotteserkenntnis durch Wiedergeburt, 
d. h. Taufe) 4 ). Clemens hat bewuBt am Mysterienglauben angeknupft und 
ist dem Mysten ein Myste geworden, „um einen jeden Menschen in Christus 
vollkommen darzustellen" (Kol. 1, 28) (Strom. I, 16, 6) 5 ). Er verherrlicht 
und wirbt fiir das geistige, verinnerlichte und auf Christus ausgerichtete 
Logosmysterium: aber alles, was er an Mysterien - W orten und -Gedanken 
aufgreift, wird bei ihm durch den ProzeB der Spiritualisierung ebenso 
gelautert und veredelt wie im XIII. Traktat des Corpus Hermeti- 
cum. 

*) Material bei: Anrich, Mysterienwesen, S. 130ff. u. Wloeok, Laktanz, S. 143ff. 

2 ) Stahlin I, 84, 6-7. 

3 ) Und zwar — so vermutet A. Wlosok, Laktanz, S. 168 — beim Empiang des Geistes und 
der Gnosis in der Taufe. 

4 ) Vgl. Wlosok, Laktanz, S. 165. Der Taufakt hat folgende Wirkungen: Taufe — Erleuch¬ 
tung — Kindschaft, Kindschaft — Vollendung, Vollendung — Vergottung. Er bewirkteine 
vollkommene Gemeinschaft mit Gott und „voUgenugsames Heil“. Clem. Alex, konzen- 
triert die Mysterienvorstellungen im Taufmysterium. (Ebd., S. 164). Man vermifit aber 
bei A. Wlosok eine genaue Unterscheidung von Vorstellungen der Gnosis und des My- 
sterienglaubens. 

5) Stahlin II, 11, 27-28. 
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Der letzte und fur uns wichtigste Bereich, der vom Mysterienglauben 
beeinfluBt wurde, ist die Onosis 1 ), die allerdings ihrerseits auch deutliche 
Spuren in den spatantiken Mysterien hinterlassen hat (z. B. die Erlosungs- 
Vorstellung). Widerfahrt dem Menschen in der ‘reinen’ Gnosis die Erlosung 
allein durch die Erkenntnis seines gottlichen Ursprungs, so geniigt dies 
anderen Gnostikem nicht. Sie beschreiben ihre Weltanschauung nicht nur 
mit Mysteriensymbolen, sondern absolvieren auch bestimmte Riten, die 
- aus den Mysterien kommend - in der Gnosis ihren Einzug halten. So 
begehen z. B. die Markosier, eine Richtung der Valentinianer, die Apo- 
lytrosis des Mysten als Sakrament des Brautgemachs, und sie bezeichnen 
diese Einweihung, bei der ein Mystagoge bestimmte Formeln spricht, als 
geistige Hochzeit (Iren., Adv. haer. I, 21, 3). Dem hieros gamos der My¬ 
sterien begegnet man auch in den Thomasakten (Kap. 4ff.), wenn der ver- 
wandelte und ‘vergottete’ Apostel in seinem Braut-Hymnus auf die himm- 
lische Hochzeit der Erlosten mit dem Erloser anspielt. Mysterienriten 
kennt die koptische Gnosis (Pistis Sophia, II. Buch des Jeu). Die Taufe 
ist fur die spatere Gnosis gut bezeugt. Sie findet freilich nicht nur sym- 
bolische Verwendung zur nachtraglichen, sinnbildlichen Darstellung der Er¬ 
losung durch Gnosis, sondern wird mancherorts auch ganz massiv als Mittel 
zur Erlosung verstanden; aber das ist eine Vorstellung, die der ‘reinen’ 
Gnosis fremd ist und den EinfluB des Mysterienglaubens deutlich verrat. 

Ein Fremdkorper in der Gnosis ist vor allem die Vikariatstaufe, die dem 
Toten das vermitteln soil, was ihm zu Lebzeiten durch ein Zuwenig an 
Gnosis versagt blieb. Die Vermischung der ‘reinen’ Gnosis mit dem Mysterien¬ 
glauben hat also auch magisches Denken und magische Praktiken im Ge- 
folge (vgl. Iren., Adv. haer. I, 25, 3). Neben der Taufe gerat die Salbung 
in die Gnosis und wird nicht nur als „Abbild eines uberweltlichen Wohl- 
geruch8“ geiibt (Iren., Adv. haer. I, 21, 3) 2 ), sondern auch zur Erlosung des 
Sterbenden, um ihn unsichtbar und unantastbar fur die oberen Machte zu 
machen. Er bekommt auBerdem Losungen mit auf den Weg fur ein reibungs- 
loses Passieren jener Machte und Demiurgen (Iren., Adv. haer. I, 21, 5). 
Aber das alles ist nicht die reine, wahre Gnosis, und die Anhanger der reinen 
Lehre lehnen daher alle derartigen Praktiken kategorisch ab (Iren., Adv. 
haer. I, 21, 4). 

Die angedeutete synkretistische Entwicklung der Gnosis gleicht der- 
jenigen in der alten Kirche ganz und gar. Ob nun die Mysterienriten prakti- 
ziert oder nur als Symbole verwendet wurden, ob man die Vorstellung einer 

] ) Das Problem der Beeinfiussung der nicht-hermetischen Gnosis durch den Mysterien¬ 
glauben kann hier nur aufgezeigt und durch einige Beispiele verdeutlicht werden. Vgl. 
dazu die Monographic von Leonhard Fendt: „Gnostische Mysterien. Ein Beitrag zur 
Geschichte des christlichen Gottesdienstes‘\ Miinchen 1922, in der eine Reihe von 
Mysterienriten in der Gnosis ausfuhrlich behandelt werden. Zur Mysterienpraxis in der 
Gnosis 8. auch Bousset, Hauptprobleme, S. 276 ff. 

2 ) Harvey I, 185, 12—13. 
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substantiellen Veranderung des Glaubigen wirklich ubemommen oder den 
Gedanken der Verwandlung, Wiedergeburt und Vergottung nur als Aus- 
drucksmittel der gnostischen Weltanschauung gebraucht hat — fest steht 
in jedem Falle, daB der Mysterienglaube mit der Gnosis in Beriihrung kam 
und sie mannigfach beeinfluBte. Wie allgemein und stark dieser Einflufi 
des Mysterienglaubens auf seine Umwelt gewesen ist, haben wir speziell fur 
Alexandrien sowohl an der Hermetik - insbesondere an CH XIII - als 
auch an der Philosophic und der alten Kirche gezeigt. 

Be vor wir uns der Frage zuwenden, ob der Wiedergeburtstraktat mit 
Recht zur Gnosis und als zu den vom Mysterienglauben beeinfluBten 
gnostischen Schriften gezahlt werden darf, und wie diese Gnosis in concreto 
aussieht, hat sich ein letzter Abschnitt dieses I. Kapitels mit dem Ursprung 
und Wesen der Mysterien-Religionen zu befassen. 

7. Gedanken iiber Ursprung und Wesen der Mysterien-Religionen 
und den Wandel ihres Selbstverstandnisses 

Mysterienglaube ist Glaube an Wiedergeburt und Vergottung. Der 
Myste glaubt, daB er durch das Mysterium substantiell verandert und ver- 
wandelt und dadurch gottlicher Natur wird. Diese Vorstellung im XIII. Trak- 
tat des Corpus Hermeticum konnten wir in diversen Mysterien-Religionen 
wiederfinden. Um einem moglichen MiBverstandnis vorzubeugen, sei aus- 
driicklich vermerkt, daB wir die Mysterien-Kulte in ihrem spatantiken 
Selbstverstandnis vor Augen haben, denn es darf nicht iibersehen werden, 
daB sich das Selbstverstandnis der Mysterien-Religionen im Laufe ihrer 
langen Geschichte standig gewandelt hat und das Telos eines Kultes somit 
auch nicht immer das gleiche war. In Eleusis z. B. erwartete man in der 
Friihzeit vor allem eine Forderung der Fruchtbarkeit und ein gliickliches 
Los fur die Verstorbenen. Im Homerischen Demeter - Hymnus heiBt es: 

‘Selig ist der von den Menschen auf Erden, 
der solches geschaut hat. 

Doch wer an heiligen Weihen nicht teilhat, 

dem widerfahrt nie gleiches Geschick, 

auch wenn er gestorben, im modrigen Hades’*). 

Bei Pindar lesen wir: 

‘Gliicklich der Mensch, der, nachdem er 
diese Dinge gesehen hat, unter die Erde geht, 
denn er kennt das Ende des Lebens und kennt 
seinen von Gott gegebenen Anfang’ 2 ). 

*) Hymn. Horn. V. 480-482. Ubers. nach Nilsson in: RGL 2 /4, S. 50. Vgl. u. S. 74, Anm. 1. - 
Leipoldt, RAC, Sp. 1102, fiihrt als Telos im Homer. Hymnus an: 1. Schutz vor Angriffen 
durch Zauberei, 2. Vergottung, 3. Seligkeit im Elysion. 

2 ) Pindar, Fragm. 137 (Turchi No. 151). t)bers. Trencs^nyi-Waldapfel, Die Tochter der 
Erinnerung, Berlin, 1964, S. 212f. Nilsson (I, S. 676) wendet sich entschieden gegen die 
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Ahnlich auBert sich Sophokles: 

‘Dreimal glucklich alle die Sterblichen, 

welche diese heiligen Zeremonien geschaut haben 

und so in die Welt des Hades eingehen, 

denn nur ihnen ist es gegeben, auch dort zu leben, 

aller anderen warten dort Leiden ’ l ). 

Der Gedanke an eine individuelle Unsterblichkeit 2 ) ist erst spater auf- 
gekommen und dann allmahlich in den Vordergrund geriickt. Er hat die 
alten, enger mit dem Naturgeschehen verbundenen Vorstellungen uber- 
lagert bzw. spiritualisiert. Das Vorzeigen der Ahre in der Epoptie versteht 
Nilsson in diesem Zusammenhang als Representation der „Auferstehung 
des Individuums zum ewigen Leben“ 3 ). In der spathellenistischen Zeit 
und in der romischen Kaiserzeit ist dann der Wandel des Selbstverstand- 
nisses dieser Mysterien weiter fortgeschritten. 

Die Geschichte mancher Mysterien-Religion ist recht verwickelt und viel- 
schichtig. Man denke nur an den Weg des Mithras , den indischen, als Sonnen- 
gott angebeteten Mitra, der uber Persien und Kleinasien 4 ) nach Rom und 
in die entfemtesten Besitzungen des romischen Imperiums vorstieB. Erst 
nach mancherlei Umbildungen 5 ) fand der Mithraizismus in der Zeit des 
hellenistischen Synkretismus seine uns aus der Folgezeit bekannte Form. 
In diese Zeit mag auch die allmahliche Umformung der Mithras-Religion zu 
einer Mysterien-Religion fallen 6 ). 

Deutung der Pindarworte („Anfang“) als Wiedergeburt (so Kern). Siehe dazu den Ab- 
schnitt: ‘Jenseitsglaube der Mysterien’ bei Nilsson I, S. 672—78. Hier — wie auch in der 
i. (!) Aufl. des II. Bandes, S. 349 — bezeichnet Nilsson das „Fortfeiem der Mysterien in 
der Unterwelt“ (II, S. 349) als Gluck, Hoffnung und Ziel des Mysten. — Dey, Palingenesia, 
laBt fiir die eleusinischen Mysterien als Ertrag nur gelten: die „GewiBheit, nach dem 
Tode glucklich zu sein“ (S. 63). Die Teilhabe an einem gliicklichen Los im Jenseits setze 
jedoch keine Wiedergeburt voraus (S. 64). 

*) Sophokles, Fragm. 753 (Turchi No. 152). Ubers. Trencs^nyi-Waldapfel, a. a. O., S. 213. 

2 ) Uber die Unsterblichkeitshoffnungen informiert Rohde, Psyche I, S. 290 ff. Dey, Pa¬ 
lingenesia, S. 63, lehnt die Erlangung einer Unsterblichkeitshoffnung fur Eleusis ab. 

3 ) Nilsson I, S. 678. Vgl. I, S. 662. 

A ) Uber die Religion des Mithras in Kleinasien s. Cumont, Or. Rel., S. 131 ff. Obwohl es nur 
sehr wenige Zeugnisse fiir die Mithras-Religion in Kleinasien gibt (aufgezahlt bei Nilsson 
II, S. 670ff.) — kann kaum angezweifelt werden, daB Kleinasien die Zwischenstation des 
Mithras auf seinem Wege von Persien nach Rom gewesen ist. Dafiir spricht u. a. die 
Stelle bei Plutarch, Vit. Pompei, 24 (Cumont, Or. Rel., S. 281, Anm. 21), wonach die 
Romer den Mithraskult durch Seerauber aus Kleinasien kennengelernt hatten. Weiter 
spricht dafiir die Mitteilung des Lactantius Placidus, Ad. Stat. Theb. IV, 717 (Cumont, 
Or. Rel., S. 281, Anm. 22), daB der Kult von den Persem auf die Phrygier und von 
diesen auf die Romer gekommen sei. 

5 ) Ausfuhrlich dargestellt von Cumont, Mithra, S. 16—24. 

6 ) Es ist nur die Frage, wo und wie das geschah. Ich mochte auf jeden Fall Cumont (Or. Rel., 
S. 284, Anm. 41) zustimmen, dafi die Mithras-Mysterien „nicht griechischen Ur sprung s" 
sind f obwohl sie in manchem den griechischen Mysterien dhneln. Gewisse Annaherungen 
beider sind nicht ausgeschlossen. Der beste Beweis aber, daB die Mithras-Mysterien 
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Versucht man, eine Analyse der einzelnen Schichten der Mithras-Religion zu gewinnen, so 
ist das Resultat nach Cumont 1 ) folgendes: t)ber den alten iranischen Glauben legte sich in 
Babylonien eine Schicht semitischer Anschauungen; dariiber befinden sich lokal-religidse 
Elemente aus Kleinasien und iiberdies noch etwas hellenistisches Gedankengut. Den 
Griechen selbst blieb Mithras immer ein fremder Gott. Das gilt, auch wenn es einzelne 
Ausnahmen, vor allem in spaterer Zeit, gibt. Seine zweite Heimat land Mithras erst im 
romischen Weltreich (i.—5. Jahrhundert) 2 ). Es ist naturlich kein Zufall, daB sich die Mithras- 
Religion der besonderen Gunst der romischen Herrscher, u. a. Commodus, Aurelian, 
Diokletian, Galerius, Licinius, Julian Apostata erfreute, sondern ergibt sich aus dem 
damaligen Herrscherkult. Der Gedanke namlich, daB die gdttliche Sonne den jeweiligen 
Herrscher bei seinem Auftreten in dieser Welt mit iiberirdischer Macht ausstattet, fiihrte 
zu dem Glauben an die Gottlichkeit des Machthabers 3 ); denn dieser ist sozusagen die Inkar- 
nation der solaren Gottheit 4 ). 

Auch die Geschichte des Isis-Osiris-Kultes ist lang und vielschichtig 5 ). 
Von seinem Ursprungsland Agypten aus fand er Eingang in die griechisch- 
romische Welt 6 ). 

In hellenistischer Zeit (ca 280—30 v. Chr.) fanden Isis und Osiris (Serapis) in Griechenland 
beachtliche Verbreitung?). Die Religion wurde den neuen Umweltbedingungen und Bedurf- 

nicht aus griechischem Geist geboren wurden, ist die instinktive Abneigung der Griechen 
gegen diesen im Kern fremdartigen Kult. Nilsson (II, S. 674f.) meint, daB die Mithras- 
Mysterien aus Kleinasien kamen. — Dort werden sie auch entstanden sein, und zwar aus 
vorwiegend orientalischen Elementen. Vermaseren schreibt dazu: „Der Zeitpunkt der 
eigentlichen Entstehung der Mysterien liegt also vermutlich in den letzten beiden Jahr- 
hunderten vor unserer Zeitrechnung. — Nach den Funden von Dura-Europos in Syrien 
kann man . . . den machtigen EinfluB der kleinasiatischen Magie auf die Formung des 
Mithrasdienstes nicht mehr in Abrede stellen. 44 (Mithras, S. 17). — Nach Priimm, Rel. d. 
Hellenismus, S. 214f., hat der Mithraskult in Kappadokien allmahlich seine Gestalt 
gewonnen. Nilsson (II, S. 675f.) halt die Mithras-Mysterien fur „eine einmalige Schopfung 
eines unbekannten religiosen Genies 44 , . . . „das auf der Grundlage gewisser, von ihm aus- 
gewahlter Mythen und Riten unter Heranziehung von Elementen aus der damals ver- 
breiteten Astrologie und aus griechischem Glauben eine Religionsform schuf, die sich 
fahig zeigte, einen Platz in der romischen Welt zu erobern. 44 — Ungeklart ist aber der 
Anteil griechischer Elemente beim Zustandekommen der Mithras-Mysterien. Prumm, 
Rel. d. Hellenismus, S. 215: „Ein guter Teil seiner (d. h. des Mithraskultes) Gedanken 
und Mythen und seiner kultischen Formensprache sind aus dem Griechischen ent- 
nommen. 44 Saxl, Mithras, betont dies auch sehr stark. — Zum ‘iranischen Uraprung* der 
Mithras-Mysterien s. G. Widengren, Die Religionen Irans, Stuttgart 1965, S. 222—232. 
(„... das Grenzgebiet zwischen dem nordwestlichen Iran, Armenien und Kaukasus 
schalt sich als das mutmaBliche Heimatland der Mithras-Mysterien heraus 44 — S. 228). 

*) Cumont, Mithra, S. 26 f. 

2 ) Besonders im 2. und 3. Jh. — Mithrasverehrer gab es schon seit 67 v. Chr. unter Pompeius 
(Vgl. Plut., Vit. Pompei, 24). Aber erst seit dem Ende des 1. Jh. n. Chr. kann von einer 
wirklichen Ausbreitung in Rom geredet werden. — 

3 ) Cumont, Mithra, S. 93. 

'*) In diesem Zusammenhang ist interessant die Gleichsetzung des Mithras mit dem Sonnen- 
gott Shamash (s. Cumont, Or. Rel., S. 134). Daher wurde Mithras in den rdmischen 
Mysterien Sol invictus genannt, obgleich er nicht eigentlich der Sonnengott selbst war, 
was auch aus den mithraischen Kultbildem hervorgeht. 

5 ) Vgl. Cumont, Or. Rel., Kapitel IV, S. 68ff.; Wagner, Rel.-gesch. Problem, S. 99—102. 

6) Ausgangspunkt war — nach Cumont, Or. Rel., S. 69 — das Serapeum in Alexandrien. 
tJber den Kult im alten Griechenland s. Nilsson II, S. 120ff. und 333 ff. 

7) Die Isisreligion im Griechenland der hellenistischen Zeit s. Nilsson II, S. 624ff. 
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nissen angeglichen und umgeformt. Sehr gut laBt sich diese Hellenisierung in der Kunst 
beobachten 1 ). Nachdem die Religion erst einmal griechischem Geschmack angepaBt worden 
war, und dazu eignete sie sich besonders gut, nahm ihr Prestige stetig zu. Plutarch (46—120 
n. Chr.) hat im Hinblick auf eine den Griechen angenehme und verstandliche, spiritualisierte 
Interpretation der Isis-Osiris-Religion besondere Verdienste. SchlieBlich gelangte diese 
Religion auch zu den Romem, die sie zunachst — zeitweilig sogar sehr heftig — bekampf- 
ten 2 ), dann aber wegen ihrer wachsenden Beliebtheit und ihres standig zunehmenden Ein- 
flusses tolerieren muBten und endlich von Staats wegen anerkannten. 

Nilssons speziell auf die griechischen Mysterien-Kulte bezogene Warming, 
das Selbstverstandnis der spatantiken Mysterien nichi unbesehen auf die 
Fruhzeit der griechischen Religion zu iibertragen 3 ), versteht sich demnach 
von selbst und gilt fur alle Mysterien-Religionen. Es muB allerdings auch 
dies gesagt werden: Bevor man annimmt, daB bestimmte Vorstellungen, 
wie z. B. die vom sterbenden und auferstehenden Kultgott oder von der 
Wiedergeburt undVergottungFremdkorper in den Mysterien sind, muBman 
doch erwagen, ob diese Vorstellungen nicht aus den Mysterienkulten selbst er- 
klarbar sind, d. h.ob sie sich nicht ganz folgerichtig aus den ursprunglichen 
Ansatzen und Intentionen der Kulte allmahlich entwickelthaben. Deshalb 
ist es unerlaBlich, stets nach dem Ursprung des jeweiligen Kultes zu fragen. 

Fur das Verstandnis der Mysterien, vor allem im Hinblick auf ihr Ver- 
haltnis zur Gnosis, scheint es daher geboten, auf das Ursprungsproblem 
naher einzugehen. Es wird oft behauptet, daB die Mysterien-Religionen der 
Spatantike auf alte Fruchtbarkeits-Kulte zuruckzufiihren sind. Dieser 
Ansicht mochten wir zustimmen und sie im Folgenden begriinden. 

Im eleusinischen Kult haben Vegetation und Fruchtbarkeit seit 
jeher eine entscheidende Rolle gespielt. Sein agrarischer Charakter ist 
besonders fiir die Fruhzeit zu betonen 4 ); und offenbar hat sich der eleu- 
sinische Kult aus alten agrarischen Riten entwickelt. Bei alien Verande- 
rungen, die er erfuhr, ist dieser Grundtenor nie verloren gegangen. Die 
beiden Gottinnen Demeter und Persephone verkorpern das Korn 5 ) - De- 
meter ist die Kornmutter, Persephone (Kore) das Kornmadchen. Allein die 
Bezeichnung Demeters als die ‘Herrin der Ernten > im Homerischen Demeter- 
Hymnus (Vers 192), das von Hippolyt berichtete Vorzeigen der Ahre in den 
Mysterien von Eleusis (s. o. S. 15f.) und die interessante Mitteilung von 
Nilsson 6 ), daB ein Reisender noch im Jahre 1801 beim Dorf Eleusis den 

1 ) Siehe die Abb. der Isis bei Nilsson II, Tafel 8, 2; 9, 2; 11, 2; 11, 3 und die 2 Bilder auf 
S. 631. Kommentar S. 631 ff. 

2 ) „Viermal, in den Jahren 58, 53, 50 und 48 v. Chr., lieB der Senat durch die Magistrate 
ihre Kapellen zerstoren und Bildsaulen zerschlagen.“ (Cumont, Or. Rel., S. 75). Uber die 
Motive der Verfolgung s. ebd., S. 75 f. 

3 ) Nilsson I, S. 659. 

4 ) Nilsson I, S. 470, 654. t)ber den vorgeschichtlichen Ursprung des Kultes s. Nilsson I, 
S. 474f. Urspriinglich war der eleusinische Kult ein Familienkult. Vgl. Leipoldt, Von den 
Mysterien zur Kirche, 1961, S. 7. 

5 ) Frazer, Der Goldene Zweig, S. 576 ff. 

°) Nilsson II, S. 352; Frazer, Der Goldene Zweig, S. 578. 
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Torso einer Kanephore (genannt die ‘heilige Demetra’), von der die Ein- 
wohner die Fruchtbarkeit der Acker erwarteten, stehen sah, machen 
deutlich, daB der eleusinische Kult ex radice ein Vegetationskult war und 
blieb. 

Der Kern der eleusinischen Mysterien ist hinsichtlich ihres Mythos der 
Raub der Persephone (Proserpina), der Tochter der Gottin Demeter (Ceres) 
- Persephone tritt auch als das gottliche Madchen, Kore, auf —, die Trauer 
der Mutter, ihre Suche nach Kore und das Wiederfinden der Tochter. Die 
alteste Darstellung dieses Mythos ist erhalten im Homerischen Demeter- 
Hymnus, der allerdings weder vollstandig, noch einheitlich iiberliefert 
ist { ). 

Dieser Hymnus ist vor der Vereinigung von Eleusis mit Athen entstanden — etwa gegen 
Ende des 7. Jahrhunderts2) — und wird im groBen und ganzen mit dem hieros logos von 
Eleusis gleichzusetzen sein 3 ). Bei der erwahnten Vereinigung der beiden St&dte wurdeder 
Kuit zu Eleusis athenischer Staatskult. 

Der Mythos ist in Beziehung zur Vegetation zu verstehen' 1 ), d. h. zum 
Absterben und Wiederaufleben der Natur im Zyklus der Jahreszeiten 
(z. B. das Einbringen des Korns in den Ackerboden, wo es den Winter 
hindurch monatelang liegt und im Friihjahr neues Leben hervorbringt) 5 ). 
Im Zusammenhang mit der Fruchtbarkeit sind auch die sexuellen Riten 
zu sehen, die in den eleusinischen Mysterien geiibt wurden. SchlieBlich 
weist auf die Bedeutung der Fruchtbarkeit auch der von Hippolyt (Ref. V. 
7,34) iiberlieferte Spruch hin: „Das ist das groBe und unaussprechliche 
Mysterium der Eleusinier: ‘Regne — empfange’ (ve *ve)‘ <G ). 

Dionysos ist ein alter Vegetationsgott. Seine Erscheinung fiel auf das 
Bliitenfest im Friihling 7 ), an dem u. a. die heilige Hochzeit zwischen der 
Frau des hochsten Kultbeamten und Dionysos stattfand 8 ). Besonders der 
aus Lydien und Phrygien stammende Dionysos war ganz und gar ein Vege¬ 
tationsgott, wahrend der thrakische Dionysos den Griechen vomehmlich 

*) Hymnus Horn, in Demetran (Turchi No. 114). Vgl. Frazer, Der Goldene Zweig, S. 572ff. 

Trencs£nyi-Waldapfel, Die Tochter der Erinnerung, S. 21 If. 

'-) So Nilsson I, S. 654f. Vgl. Rohde, Psyche I, S. 281. 

3 ) Leipoldt, RAC IV, Sp. 1100: zumindest ist er mit diesem nahe verwandt. 

4 ) Ausfuhrlich behandelt bei Nilsson I, S. 472 ff. 

5 ) Der Homerische Demeter-Hymnus erzahlt u. a. vom Ausbleiben der Fruchtbarkeit auf 
dem Acker nach dem Willen der um ihre Tochter trauernden und erziimten Demeter 
(V 305ff.; 330ff.; 353f.; 450ff.). Nach dem Wiederfinden ihres Kindes laBt sie den Acker 
wieder fruchtbar werden (454ff.) „Nun aber sollte er bald mit langen Ahren sich schmuk- 
ken im erwachenden Lenz, die fetten Schollen des Ackers kornbelastet stehen mit gebun- 
denen Garben 44 und V. 471: „Schnell lieB sprieBen sie die Frucht aus dem scholligen 
Acker 44 (Scheffer). 

6) Wendland 87, 6—7. Zur Einordnung des Spruches in den eleusinischen Kult 8. Dey, Pal., 
S. 51. Vgl. die Ausfiihrungen von Ker^nyi in: Jung-Ker6nyi, Einfiihrung in das Wesen 
der Mythologie, 1941, S. 206 f. 

7) ,Anthesterien‘. 

8) Nilsson I, S. 583. 
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als der Gott der Ekstase bekannt wurde 1 ). Aber er ist nicht der Gott der 
Orgien! In diesen Verruf geriet er wohl als die Gottheit des Weines 2 ), oft 
miBbraucht zur Erreichung wilden Taumels, wenn es ‘echter Ekstase’ 
ermangelte 3 ). Dionysos ist vielmehr Weingott durch seine Eigenschaft als 
Baumgott' 1 ). Frazer hebt hervor, daB Dionysos auch in der Gestalt des 
Bockes und Stieres wesentlich ein Vegetationsgott war 5 ). Umstritten ist, 
ob Dionysos auch die Gottheit der Feldfriichte gewesen ist 6 ). 

Im Dionysos-Mythos geht es u. a. um den Tod und die Auferstehung des 
Gottes. Diese fur einen Vegetationsgott 7 ) typische Erscheinung fand 
natiirlich auch ihren Niederschlag im Kultus. So wissen wir durch eine 
Inschrift von Rhodos: „Der Gott wurde durch die Tone der Wasserorgel 
geweckt, mit Hymnen gefeiert und hatte zwei xdftodoi“*). Bei den Mysterien 
in Lema wurde der tot in das Wasser gestoBene Dionysos aus demselben 
gerufen 9 ), und aus Delphi ist die Wiedererweckung des Liknites, des Kindes 
in der Getreideschwinge, durch dieThyiadcn bekannt J0 ), aus Phrygien die 
Feier des Einschlafens des Gottes im Herbst und des Wiedererwachens im 
Friihling 11 ). 

*) Vgl. Nilsson I, S. 582. 

2 ) Nilsson I, S. 585ff. Andere Beurteilung bei W. F. Otto, Dionysos, Kapitel 12 „Die Wein- 
rebe“ S. 130ff. Im folgenden 13. Kapitol schreibt Otto: „In der Weinrebe wachst der 
Wahnsinn des Dionysos und teilt sich alien mit, die ihren wunderbaren Saft geniefien. 1 * 
(S. 138). Siehe dazu den ganzen Abschnitt 13 bei Otto, S. 138 flf.: „Die Offenbarang des 
Dionysos in der vegetativen Natur“ — also nicht nur in der Weinrebe! — Vgl. auch 
Trencs6nyi-Waldapfel, DieTochter der Erinnerung, Berlin 1964, S.224: dasberauschende 
Getrank, der Wein, ist ein Geschenk des Dionysos. 

:t ) Vgl. Leipoldt, Die Mysterien, S. 11. 

4 ) Nilsson I, S. 585. — Anders W. F. Otto, Dionysos, S. 133: Es ist verkehrt, „in Dionysos 
einen allgemeinen Vegetationsgott zu vermuten, der erst im Lauf derZeit zum Spezial- 
gott des Weins geworden ware* 4 . — Die Griechen opferten dem Baumgott Dionysos — so 
Frazer, Der Goldene Zweig, S. 564. 

5 ) Naheres bei Frazer, a. a. 0., S. 675 ff. 

c ) Nilsson verneint es (I, S. 585). Frazer, a. a. O., S. 565: Dionysos wird auch als Gott 
„des Ackerbaus und des Korns aufgefaBt“. 

") Nilsson nimmt in der 2. Auflage des II. Bandes seinerGeschichte der griechischen Religion 
seine in der 1. Auflage geauBerte Ansicht zuriick, „daB die Erweckung des Gottes sich 
auf das jahrliche Erwachen des Vegetationsgottes beziehe“ (II 2 , S. 364). Die Plutarch- 
stelle (Nilsson II, S. 365, Anm. 4) beziehe sich nicht auf den Vegetationsgott. Es handle 
sich vielmehr um das „Erwecken des Gottes von denToten . . .“ „Er wird erweckt, um 
Orgien zu feiern.“ (II, S. 364). — Ich sehe keinen Widerspruch zwischen beiden Deutun- 
gen. Die eine schlieBt doch die andere letztlich nicht aus. 

K ) Nilssonll, S. 364. incl. Anm. 1. Siehe auch PW XVI, Sp. 1297 (Kern). Die xd&odoi sind 
nach Nilsson (ebd.) ein Hinweis auf den Tod des Dionysos und seinen Abstieg in die 
Unterwelt mit demZweck, Semele nach oben zu holen. Dasselbe Motiv kehrt wieder in 
den Mysterien zu Lerna. 

<J ) Vgl. Nilsson II, S. 364, Anm. 2. 

10 ) Plutarch, De Iside et Os. 35 (Hopfner, Bd II, S. 19). 

n ) Nilsson II, 1. AvJU, S. 348. — Frazer, Der Goldene Zweig, S. 562, ist der Ansicht,daB 
diese Vorstellung (des sterbenden und aufcrstehenden Gottes) und ihre Darstcllung im 
Kult nicht aus dem Orient entlelmt zu sein braucht.—Nilsson II, 1. Aujt ., S. 348: „Hier 
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Auf der Insel Samothrake gab es die Mysterien der Kabiren, welche 
spater, in hellenistischer Zeit, mit den Dioskuren und Korybanten gleich- 
gesetzt wuirden. Auch sie waren alte Vegetationsgotter 1 ). 

Um den engen Zusammenhang zwischen Naturgesehehen und der Isis- 
Osiris-Religion anschaulich zu machen, fiihren wir an, was Merkelbach 
liber die Wiederholung des Mythos 2 ) in den Jahreszeiten schreibt: 

„t)berschwemmungszeit: Vor Beginn der Nilflut im Juli war das Wasser des Nils (Osiris) 
fast versiegt, die Diirre (Seth) herrschte im Land. Da kam das befruchtende Wasser (Osiris- 
Horos), die Diirre (Seth) liberwindend, das Land (Isis) befruchtend. Winter: Bei der Aus- 
saat im November wird das Getreide in die Erde gelegt, Osiris begraben. Aber schon bald 
darauf sprieBen die Keime aus der Erde empor, Osiris-Horos ist wiedergeboren. Sommer: 
Das reife Getreide muB geerntet, gedroschen und gemahlen werden — Osiris wird getotet 
und zerstiickelt. Dann wird daraus Brot gebacken, welches dem Menschen Leben spendet, 
das Leben (Osiris) hat doch gesiegt 3 ). 44 

Osiris ist das Wasser des Nils, von dem alle Fruchtbarkeit des Landes 
ausgeht. Er ist auch das Getreide des vom Nil befruchteten Landes 4 ). Er 
ist der Gott der Fruchtbarkeit und der Korngott. Die absterbende und 
wiedererwachende Natur, das Stirb-und-werde verkdrpert Osiris. Der 
fruchtbaren Verbindung von Erde und Wasser, deren Ergebnis das Ge- 
deihen des Getreides ist, entspricht im Mythos die Hochzeit zwischen Isis 
(das fruchtbare Land Agypten) und Osiris (Nil). Die Frucht dieser Ehe ist 
der Sohn Horus. Isis war auch Komgottin 5 ). Nach seiner Wiederbelebung 
trat Osiris seine Herrschaft iiber die Toten an. Vielleicht deutet auch das 
auf die Vegetation hin 6 ). Jedenfalls sind Isis und Osiris schon in alter Zeit 
auch Vegetationsgottheiten gewesen 7 ). 

begegnen sich alter griechischer und kleinasiatischer Glaube an den getdteten oder ein- 
schlafenden und wiederbelebten Gott.“ In II, 2. Aufl. t S. 365: „Diese Mythen sind so alt, 
daB man sich nicht um die sterbenden und wiedererstehenden orientalischen Gotter zu 
bemuhen braucht. 44 — Die Orphik lehrte auch Tod und Auferstehung des Dionysos. 

*) O. Kern, Die griechischen Mysterien der klass. Zeit, Berlin 1927, S. 36, 39. Vgl. Nilsson I, 
S. 672. 

2 ) Kurz zusammengefaBt von H. Jacobsohn in: RGG 3 , Bd III, Sp. 906. 

3 ) Merkelbach, Reinhold, Isisfeste in griechisch-romischer Zeit. Daten und Riten. Meisen- 
heim am Gian 1963. (= Beitrage zur klassischen Philologie, hrsg. von R. Merkelbach, 
Heft 5), S. 12. 

4 ) Merkelbach, a. a. O., S. 12. 

5 ) Siehe Frazer, Der Goldene Zweig, S. 557 f. 

«) Vgl. Priimm, Rel. d. Hellenismus, S. 206, Anm. 103. — Zum „ZusammenflieBen zweier 
Gottesgestalten 44 (Osiris als Vegetationsgott und als „Herrscher und Richter in der 
Unterwelt“) s. Wagner, Rel.-gesch. Problem, S. 124. 

7) Osiris als Vegetationsgott s. Frazer, Der Goldene Zweig, S. 528—36. Auch Plutarch weiB 
um die Bedeutung des Osiris als Vegetationsgott, s. De Iside et Os. 38 (Hopfner, Bd II, 
S. 21). — Offenbarungen des Osiris in Tiergestalt (Apisstier) sind spat (vgl. Ranke, in 
RGG 2 , Bd III, Sp. 403). Die Gleichung Serapis = Osiris ist nicht ursprunglich. Die Be¬ 
deutung des Osiris als Vegetationsgott belegt Leipoldt, Bilderatlas 9—11, mit Abb. 9, die 
des Serapis mit Abb. 13 (—15), Kommentar s. S. V. „Das Wesen des Osiris 44 wird aus- 
fiihrlich behandelt bei Frazer, Der Goldene Zweig, S. 550ff. (Osiris als Korngott, als 
Baumgeist, als Gott der Fruchtbarkeit, als Gott der Toten). Auf Osiris wurden mit der 
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Beim dffentlichen Kult, der mit Isis und Osiris verbunden war, unterscheidet Jacobsohn 
zwei Arten von Kulthandlungen 1 ): 1. die jahrlichen Festspiele (z. B. in Abydos), indenenes 
um die Wiederbelebung des Osiris („in Korn und Saat“) ging und 2. die beim Tode eines 
Pharao (spater eines jeden Agypters) veranstalteten Riten bei der Bestattung (Einswerdung 
des Toten mit Osiris). Damit war fur die alten Agypter anscheinend die Vorstellung eines 
ewigen Lebens verbunden 2 ). 

Die Magna Mater wurde - wie Inschriften bezeugen - in Kleinasien, 
besonders im Innem des Landes 3 ), iiberall verehrt. Ihre Heimat sind die 
Berge und Walder, woher sie auch ihre zahlreichen Beinamen erhalten hat. 
Sie i8t also eine Naturgottin 4 ). Schon fruh kam sie nach Griechenland und 
wurde dort teilweise assimiliert 5 ). In hellenistischer Zeit gelangte sie aber- 
inals nach Griechenland, wo sie gewisse Charakteristika ihres Kultes bei- 
behielt 6 ). 204 v. Chr. erreichte sie schlieBlich den Westen, konnte sich dort 
aber anfangs nicht recht durchsetzen 7 ). Seine voile Bliite hatte der Kult 
erst zu Beginn der Kaiserzeit, was in Rom an dem groBen Fruhlingsfest 
zum Ausdruck kommt. Der Hintergrund dieses Fruhlingsfestes war, wie 
sein Verlauf zeigt 8 ), Tod und ‘Auferstehung’ der Vegetation. 

Im Jahre 54 n. Chr. nahm Claudius9) den Magna-Mater-Kult unter die groBen romischen 
Kulte auf. Die urspriinglichen Beschrankungen wurden aufgehoben. Der ekstatische Zug 
des Kultes konnte sich nunmehr durchsetzen. Mit Recht weist Nilsson besonders darauf 
hin, daB der Magna-Mater-Kult aus dem 4.—3. Jahrhundert v. Chr. sich von demjenigen 
aus der spateren Zeit merklich unterschieden haben diirfte (z. B. keine rituelle Entman- 
nung u. a.) 1 ®). 


Zeit die Eigenschaften vieler anderer Gottheiten iibertragen. Zur Problematik: Osiris als 
Sonnengott s. Frazer, a. a. O., S. 559ff. und Bruckner, Martin. Der sterbende und auf- 
erstehende Gottheiland in den orientalischen Religionen . . . Tubingen 1908 (= Rel.- 
gesch. Volksbiicher, I. Reihe, 16. Heft), S. 29. 

*) H. Jacobsohn in: RGG 3 , Bd III, Sp. 906—907. 

2 ) „die Garantie eines Lebens, das Tod und Grab iiberdauert 44 — (Bruckner, a. a. O., S. 28). 
Zur Gleichsetzung eines Toten mit Gott Osiris s. Leipoldt, Bilderatlas 9—11, Abb. 1 
(Abb. 2 — Totentaufe, Abb. 4 — Auferstehung des Toten) — Frazer, Der Goldene Zweig, 
bespricht in Kapitel 39 „DasRitual desOsiris“ (volkstiimliche Riten: S. 536ff.; offizielle 
Riten: S. 543ff.) Kritische Behandlung der Osiris-Zeugnisse bei Wagner, Rel.-gesch. 
Problem, S. 124—145 (bes. iiber Tod und Auferstehung des Osiris bzw. seine Wiederbele¬ 
bung. Vergottung des im Nil Ertrunkenen, S. 145. Teilhabe des Menschen am Schicksal 
des Osiris beim Sed-Fest und iiberhaupt, S. 130ff., 273f. 

3 ) Nilsson II, S. 654. 

4 ) Vgl. RAC I, Sp. 890 (Strathmann). „Kybele ist die mythisch geschaute Erde als Mutter- 
schoB der Natur, aus der Jahr um Jahr alles Leben geheimnisvoll hervorgeht.“ (Sp. 894). 

5 ) Nilsson II, S. 640f. und I, S. 725 ff. 

6) Einzelheiten bei Nilsson II, S. 640. 

7) Uberfuhrung des heiligen Meteorsteins der Gottin (urspriinglich: Pessinus) nach Rom — 
Livius XXIX 10,4ff. Vgl. Leipoldt, Die Mysterien, S. 27 und Bilderatlas 9—11, Abb. 157. 
Zur Ausbreitung des Attis-Kultes s. Wagner, Rel.-gesch. Problem, S. 219—224 (Rom: 
S. 221 ff.). 

8) Nilsson II, S. 644. Plastische Beschreibung des Fruhlingsfestes (in Rom) bei Frazer, 
Der Goldene Zweig, S. 508f. 

9) Vgl. Cumont, Or. Rel., S. 51—52 und Hepding, Attis, S. 145ff. 

10) Siehe Nilsson II, S. 642 f. 

7 Tr&ger, Mysterienglaube 
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Um die Zeitenwende war der Magna-Mater-Kult untrennbar mit Attis 
verbunden 1 ). Kybele ist eine Fnichtbarkeitsgottin 2 ), aber auch Attis ist 
ein Vegetationsgott. Er gilt als besonders fruchtbar 3 ), und sein Kult ist 
urspriinglich ein ausgesprochener Vegetationskult gewesen 4 ). 

Auch Adonis ist ein Vegetationsgott 5 ). Da er gewisse Ziige mit anderen 
Gottern gemeinsam hat, vor allem mit Osiris und Tammuz, teilweise auch 
mit Attis, ist Nilsson zu der Ansicht gekommen, daB das ‘Wiederaufleben 
des Adonis’ nicht urspriinglich, sondem eine Entlehnung aus dem Osiris- 
Mythos sei 6 ), in jedem Falle ist das aber eine fur Adonis passende Vor- 
stellung. Im Mittelpunkt seines Kultes stehen Trauer und Klage um den 
toten Gott. Eine darauffolgende Auferstehungszeremonie ist nur aus 
Byblos und Alexandrien bekannt 7 ). In Griechenland wurde der Adonis- 
Kult als ‘Privatfeier’ 8 ) begangen. Eine Fruchtbarkeitsgottin ist auch die 
Dea Syria (= Atargatis) gewesen, deren Mysterien fur die vorchristliche 
Zeit bezeugt sind 9 ). 

Fruchtbarkeit und Vegetation haben auch in den Mithras-Mysterien 
ihren festen Platz. Auskunft dariiber geben die mithraischen Kultbilder, 
Darstellungen des stiertotenden Mithras 10 ). AlsBeispiel wahlen wir dasKult- 
bild vom ersten Mithraum zu Heddernheim u ). 

Rechts und links neben dem stiertotenden Mithras stehen Kautes und Kautopates (beide 
mit Fackel). Der Schwanz des Tieres endet in Ahren. Auf diese Fruchtbarkeits-Symbolik 
machte Saxl besonders aufmerksam und wies u. a. darauf hin, daB durch die Totung des 
Stieres die Erde fruchtbar wird 12 ). Weiter ist zu sehen, wie der Stier von einem Hund an- 

J ) Uber das Verhaltnis der GroBen Mutter zu Attis gibt Nilsson II, S. 655f. Auskunft. 

2 ) Einzelheiten s. Frazer, Der Goldene Zweig, S. 515. 

:{ ) Siehe Frazer, a. a. O., S. 513—515 („Attis als Vegetationsgott 44 ). Frazer spricht vom 
urspriinglichen Charakter des Attis als Baumgeist (Kiefer) — S. 513. 

4 ) Naheres bei Nilsson II, S. 649. — ,, Attis ist immer wieder absterbende, doch nie vollig 
vergehende, immer wiederkehrende Vegetation 44 , so Strathmann in RAC I, Sp. 894. 

5 ) Adonis ist die vergottlichte Friihlingsvegetation, die unter der sengenden Gluthitze des 
Sommers abstirbt (Notscher in: RAC I, Sp. 95). Uber den Ursprung dieses Gottes s. 
ebd., Sp. 94. Vgl. Wagner, Rel.-gesch. Problem, S. 187 ff. 

6) Nilsson II, S. 650, Anm. 4. Vgl. Wagner, a. a. O., S. 210f. 

7) Uber die kultischen Begehungen informiertNotscher in: RAC I, Sp. 95—96. Siehe auch 
RAC I, Sp. 924-25: Frage der Auferstehung des Adonis (mit Belegen) (G. Bertram). 
Kritische Aufarbeitung des Materials bei Wagner, Rel.-gesch. Problem, S. 181—218. Zur 
Auferstehungsfeier in Byblos u. Alexandrien s. ebd., S. 183 und 208ff. 

8) Nilsson I, S. 727. Uber die ersten Nachrichten s. ebenda, S. 727 f. „ Adonis kam zu spat 
nach Griechenland, um in den offentlichen Kult Aufnahme finden zu konnen, der sich 
gegen emotionelle Kultformen entschieden ablehnend verhielt. 44 (Nilsson I, S. 728). 

») RAC I, Sp. 858-59 Walton. 

10 ) Uber die Entstehung des geliiufigen Kultbildes des Mithras s. Leipoldt, Bilderatlas 15. 
S. VI ff. 

u ) Cumont, Mithra, Beigabe 2, Fig. 1 und Leipoldt, Bilderatlas 15, Abb. 17—18. 

12 ) Saxl, Mithras, S. 57. — Vermaseren, Mithras, S. 62: „. . . Mithras’ Aufgabe ist es ebenfalls, 
durch den Tod des Stieres die Erde mit Friichten zu beschenken. 44 Speziell zur Ahren- 
Symbolik und zum Zusammenhang zwischen „Pflanzenwuchs“ und ,,Stiertdtung 44 auBert 
sich Vermaseren, ebd., S. 54, „. . . wahrend das Tier im Todeskampf zusammenbricht,. 
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gesprungen wird, wahrend unter dem Stier die Schlange aus einem Mischkrug (Krater) 
trinkt, dessen Inhalt wohl das Blut des geopferten Tieres oder (lessen Samen enthalt 1 ). 
Unter dem Bauch des Stieres sitzen Lowe und Skorpion. 

Die Relief-Riickseite 2 ) zeigt eine heilige Mahlzeit zwischen Mithras und Sol. Mithras halt 
ein Trinkhom in der Hand, Sol eine Gerte. Eine Weintraube wird Mithras von Sol dar- 
geboten. Links und rechts stehen neben dem erlegten Stier Kautes und Kautopates mit 
Fruchtkorben, ein symbolischer Hinweis auf die Verbindung des Mithras mit der Vegetation. 

Saxl, der die Bedeutung der Fruchtbarkeit in den Mithras-Mysterien 
schon vor Vermaseren besonders herausgestellt hat 3 ), macht in diesem 
Zusammenhang auch anf das Wiener Relief aufmerksam 4 ). Er nennt „das 
Mithraische . . . eine Fruchtbarkeitsreligion. Der Stier ist der Frucht- 
trager“ 5 ), der die Fruchtbarkeit aus dem kosmischen Bereich (von wo er 
stammt) auf die Erde iibertragt. Die Darstellung von Stieropfer, Schlange 
(~ Erde) und Lowe (= Kraft) wird von Priimin als „Heilbringermythos aus 
bauerlichem Kulturkreis“ angesehen 6 ). Mithras selbst hingegen vermittelt 
den Menschen die Soteria, indem er den Stier, d. h. den Trager der Frucht¬ 
barkeit iiberwaltigt und totet. „Er ist ein Schopfergott“, schreibt Ver¬ 
maseren, „er erweckt die Natur zu neuem Leben; er ist der Erretter, der 
eine umwalzende kosmische Tat vollbringt. Damit sichert er den Sterblichen 
nicht nur ihr materielles Wohl, sondern . . . auch ihr ewiges Leben“ 7 ). 

Die schon von Hegel getroffene Feststellung, daB die Mysterien „Ziige 
alter Naturreligionen in sich gehabt“ haben 8 ), finden wir somit vollauf 
bestatigt. Die Grundlage der Mysterien ist das Naturgeschehen, genauer 
gesagt: die Vegetation. Das Auf und Ab in der Natur, das Sterben und 
Wiederaufleben der Vegetation im Rhythmus der Jahreszeiten ist das 
Primare. Die den Tod besiegende Naturkraft, die das Wiedererwachen des 
Lebens im Fruhling bewirkt, wurde personifiziert durch die Vegetations- 
gottheiten (als Mutter - Demeter, Isis, Kybele u. a.), deren Frucht die 

sprieBen Ahren aus dem stromenden Blut. Auch aus dem Schwanz, dem Sitz magischer 
Rrafte, geht ein Ahrenbiindel hervor . . .“ (Siehe auch S. 52—53). 

*) Vgl. Saxl, ebd., S. 61—62. Cumont sieht in dem Krater ein Symbol des Elementes 
Wasser, Saxl dagegen den „Erlosungstrank" (S. 62) fur die Schlange. Zur Bedeutung 
der Schlange als „chthonisches Moment" s. Vermaseren, Mithras, S. 55. 

2 ) Leipoldt, Bilderatlas 15, Abb. 18. 

3 ) Saxl, Mithras, bes. S. 47—50. 

■'•) Ebd., Abb. 66. 

5 ) Ebd., S. 65. 

( ») Priimm, Rel. d. Hellenismus, S. 216. 

') Vermaseren, Mithras, S. 55—56. — Siehe auch besonders S. 54, Abs. 3 (Mithras’ Tat ist 
„Schopfertat und Heilstat". Der innerste Kern der Mysterien wird auch hier sichtbar: 
.,Diese kreisen letzten Endes alle um das zentrale Problem des Lebens, des Todes und 
der Auferstehung, so wie man es Jahr fiir Jahr im ewig wiederholten Zyklus der Natur 
vor Augen hat.") — Zur Frage der Identitat von Mithras und Stier s. Vermaseren, ebd., 
S. 54 und 83. „Ist denn Mithras etwa identisch mit dem Stier und totet sich selber, um 
wieder aufzuerstehen?" (S. 54). Leider ist diese Frage mit dem bisher bekannten Material 
nicht zu beantwortcn. 

8 ) G. W. Hegel, Vorlesungen liber die Philosophie der Weltgesehiehtc. Vollst. neue Ausgabe 
von G. Lasson. III. Bd, Leipzig (1919), S. 568 = Phil. Bibliothek Bd 171c. 


Digitized by 


Google 



80 


Corpus Hermeticum XIII und der Mysterienglaube 


Vegetation ist (Sohn (in Eleusis: Tochter), Gatte, Liebhaber 1 ) - Kore, 
Osiris, Attis u. a.). Von daher sind auch Tod und Auferstehung der My- 
sterien-Gottheiten zu verstehen 2 ). Durch die Ausrichtung der Mysterien 
auf die Soteria des Einzelmenschen und die im Laufe der Zeit zunehmende 
Verinnerlichung 3 ) der Kulte gerat ihr ursprunglicher, auf die Vegetation 
gerichteter Sinn schliefflich fast vollig in Vergessenheit. Aus den Vegetations- 
Kulten werden Jenseits- und Diesseits-Mysterien. 

Ober das Wesen der Mysterien auf der Hohe ihrer Entwicklung in der 
Spatantike ist zusammenfassend dies zu sagen: Der Myste erwartete vom 
Mysterienkult seine Soteria, und zwar nicht nur die Bewahrung vor Not, 
Krankheit und Gefahr, sondern auch sein jenseitiges und diesseitiges 
‘SeelenheiT. Nach allera, was wir von den Mysterienkulten erfahren haben, 
ist es richtig, wenn Bultmann 4 ) betont, daB der Wandel im Existenz- 
verstandnis in der Hoffhung des sich an das Schicksal und an den Tod 
ausgeliefert wissenden Menschen auf die Hilfe einer „uberweltlichen Gott- 
heit“ zum Ausdruck kommt. Der Mensch sucht und findet sein Heil in den 
Mysterien durch die Teilhabe am Tode und an der Auferstehung der Gott- 
heit. Durch die kultische Vereinigung mit der Gottheit wird er selbst zum 
Gott; er erhalt eine neue Qualitat, er wird verwandelt, wiedergeboren 5 ), 
vergottet, unsterblich. 

Diese Vereinigung geschieht in den Weihen auf vielfaltige Weise, d. h. 
durch die unterschiedlichsten Riten, die z. T. sehr alt sind und sich im 
Laufe der Zeit kaum geandert haben. Geandert hat sich nur die Deutung 
dieser Riten. Eine solche ganz bestimmte, unverwechselbare Interpretation 
der Riten ist das Verbindende 6 ) der spatantiken Mysterien. Wir sind aller- 

j ) Dazu vgl. Priimm in: Religionswissenschaftliches Worterbuch, hrsg. von Fr. Konig, 
Freiburg 1956, Sp. 571—72. 

2 ) Mithras ist zwar kein sterbender und auferstehender Gott, wohl aber der Vermittler 
von lebensspendender Kraft und somit Initiator der Fruchtbarkeit. G. Bertram (in: 
RAC I, Sp. 926) nennt Mithras zusammen mit den anderen ‘Auferstehungsgottern’. Auch 
er habe die bekannte Entwicklung vom Vegetationsgott zum Sonnengott durchgemacht. 
In den Kampfen zwischen Gut und Bose, Leben und Tod erweist er sich als Sieger. — 
Auf Wagners sehr kritische Einstellung gegeniiber der Vorstellung einer ‘Auferstehung’ 
der Mysteriengottheiten (in: Das rel.-gesch. Problem von Rdmer 6,1—11. Zurich 
Stuttgart 1962) wurde schon hingewiesen. Jedoch kann W. selbst eine konsequente Ab- 
lehnung der Auferstehungsvorstellung in den Mysterien nicht durchhalten (vgl. die 
Rezension von Conzelmann in: Ev. Theol. 1964, S. 171 f.), und wir vermochten dieser 
Konzeption auf Grand unserer eigenen Darstellung der entsprechenden Zeugnisse auch 
nicht zu folgen. 

3 ) Zur Vergeistigung der Mysterien s. Reitzenstein, HMR, S. 37 f. 

4 ) Bultmann, Urchristentum, S. 151. 

5 ) Was die griechischen Mysterien betrifft, so bemerkt 0. Kern, Die griechischen Mysterien 
der klassischen Zeit, Berlin 1927, S. 5: „alle griechischen Mysterien verkiinden aber eine 
Jenseitsreligion, die Lehre von der Wiedergeburt“. 

6 ) Bereits Dieterich, Reitzenstein u. a. haben Gemeinsamkeiten der Mysterien oder — wie 
Nilsson es ausdriickt: eine ‘Mvsterientheologie’ herausgearbeitet. Nilssons Kritik an 
diesem Unternehmen (Bd. II, S. 700) fehlt jedoch die Uberzeugungskraft, und seine 
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dings der Meinung, daB diese Interpretation den Mysterien nicht will- 
kiirlich aufgepfropft wnrde, sondern sich aus diesen organisch entwickelt 
hat. Wenn wir bisher vom Mysterienglauben sprachen, so meinten wir 
eben diese, die verschiedenen Mysterien in der Spatantike verbindende 
Heilsvorstellung, die liber die Kultmysterien hinaus weit verbreitet war. 

‘Priifung der Zeugnisse’ (Bd II, S. 693) ist unbefriedigend. Er bietet zu wenig Material, 
schdpft die Mftglichkeiten nicht aus und schlieBt vorschnell ab. An einer Stelle (Bd II, 
S. 685) muB allerdings selbst Nilsson einraumen, daB bei den Mysterien, welche „An- 
hangsel an alte, wohl entwickelte Kulte“ waren, „deren Vorstellungsinhalt sie natiirlich 
mitbrachten“, „allgemein verbreitete Ideen . . . zu einem gewissen Ausgleich 44 fuhrten. 
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KAPITEL II 


Corpus Hermeticum XIII 
und die Gnosis 


1. Die Daseinshaltung und Weltanschauung des Menschen 
im Wiedergeburtstraktat (CH XIII) und in der Gnosis 

Die bisherige Analyse von CH XIII im I. Kapitel der vorliegenden Unter- 
suchung erbrachte den Nachweis von Mysterien-Vorstellungen. Das nun 
folgende II. Kapitel setzt diese Analyse fort und befragt den Wieder¬ 
geburtstraktat nach seinem gnostischen Gehalt. 

Wenn der XIII. Traktat auch ein c Lesemysterium , darstellt, wofiir - 
wie wir gesehen haben - sehr viel spricht, und ein in gewisser Ilinsicht 
schulisches Produkt ist, so sind doch andererseits sein bzw. seine Verfasser 
alles andere als trockene Gelehrte, vielmehr froinme und leidenschaftliche 
Menschen, denen es um ihre Soteria und urn die ihrer Glaubensbriider geht! 
Daher ist es nicht ver wnnderlich, daB sich ihr Lebensgefuhl im Wieder¬ 
geburtstraktat kraftig niedergeschlagen hat und dem Leser unmittelbar 
mitteilt. Dieses Lebensgefuhl ist sehr aufschluBreich, verrat es uns doch, 
wie der oder die Verfasser unseres Traktates sich selbst und ihr Dasein in 
der Welt verstanden haben und verstanden wissen wollen. Sehen wir uns 
dieses Selbst- und Daseinsverstandnis naher an, so fallt schon am Anfang 
von CH XIII eine ausgesprochen negative und pessimistische Beurteilung 
der Welt und das heiBt hier: des Kosmos - auf. 

Tat erinnert Hermes Trismegistos an sein Versprechen, ihm die geheime 
Lehre von der Wiedergeburt mitzuteilen, sobald er bereit sei, sich der Welt 
zu entfremden (Srav xoapov djiaXkoxqiova^ai — XIII/1) 1 ). Dieser 

Zeitpunkt sei nunmehr gekommen, denn er, Tat, habe seinen Sinn der 
Illusion der Welt entfremdet (xal ajirjXXoxqicoaa to iv Spot (pQovrjfjia ojto xrjg 
xov xoGfxov djzdxrjg — XIII/1) 2 ). 

Demnach ist die Welt (der Kosmos) Illusion, Tauschung und Betrug, 
und sich von ihr loszumachen das erklarte Ziel des Glaubigen. Ein Teil 
der so verstandenen Welt ist der Korper, das Soma, an das der Mensch 

1) Jonas II, S. 26: ,,Dem Kosmos fremd \verden“ (djiaXXoxQiova^ai) auch: ,,dem Trage,der 
Verfuhrung des Kosmos“. 

Zur grundlegenden Bedeutung der Begriffe fremd, Fremde, Entfremdung usw. s. 
Jonas I, S. 96—97. Das ‘Fremde’ ist „ein unmittelbarer Ausdruck eines elementaren 
Erlebnisses des Daseins“ („Urerlebnis“) (S. 96). Die ‘Fremde* bezeichnet zugleich das 
jenseitige wie das diesseitige Leben, „Fremdheit als Uberlegenheit und als Erleiden, als 
Vorrang der Entriickung und als Schicksal der Verstrickung“ (S. 97). ‘Fremdes Leben’ 
ist „das Ur wort der Gnosis“ (S. 97). 

2 ) Zum abweichenden Text nebst Ubersetzung bei Nock/Fest. s. S. 37, Anm. 6. 
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gefesselt ist und dessen Sinne ihn zum Leiden zwingen und verurteilen 
(XIII/7). Macht er diese Sinne des Korpers aber unwirksam (XIII/7. Ver- 
gleiche XIII/10!) und reinigt sich von den ‘alogischen’ Qualgeistem der 
Materie (Hyle. XIII/7), dann vermag er aus dem Gefangnis (dea/MOTrjQia 
tov adyfiarog — XIII/7. Vgl. XIII/12 und 15!) auszubrechen und seine Ver- 
gottung zu erleben. Denn ‘wahr’ ist allein das Unkorperliche (to dacb/icarov — 
XIII/6). (Wie die Vergottung resp. Wiedergeburt im einzelnen geschieht, 
haben wir zu Beginn des I. Kapitels bereits ausgefiihrt.) 

Demnach kann Hermes in CH XIII/3 von sich sagen, daB er aus sich 
selbst in einen unsterblichen Korper (sic!)*) gegangen sei ( i/Liavrov eieXrjXv&a 
eig d'&avarov oajfia), wodurch er sein neues, d. h. jedoch eigentliches Selbst 
gefunden hat. An Tat ist dann der Wunsch geriohtet: „Wenn doch auch du, 
mein Kind, aus dir selbst (schon) herausgekommen warest. . .“ (die^eXrjXv&ag 
— XIII/4) 2 ). Das geschieht, und so kann Hermes schlieBlich in der Mehrzahl 
sprechen, wenn er erklart, woraus die Hiitte (to axfjvog) besteht, „aus der 
wir herausgekommen sind“ (dtet-eXrjXv&afiev — XIII/12). 

Fassen wir zusammen, was der XIII. Traktat uber die Lage des Menschen 
in der Welt und sein Selbstverstandnis aussagt, so ergibt sich kurz dies: 
der Mensch empfindet die Welt als eine ihm feindliche Umgebung. Er ist 
in ihr gefangen und an den Korper gefesselt, durch den er leiden muB und 
der das Gefangnis des wahren, inneren Menschen ist (vgl. XIII/7), d. h. 
seines Nus resp. Pneuma. Will er seine Soteria erlangen, dann muB er sich 
dieser Welt der Finsternis entfremden, muB also die Welt als das erkennen, 
was sie fur ihn tatsachlich ist, namlich: Fremde. Aus ihr herauszukommen 
heiBt fur ihn konkret, aus sich selbst - und das wiederum bedeutet: aus 
seinem Korper herauszugehen, um dadurch zu sich selbst zu finden. 

Das soeben Gehorte ist eine Betrachtung und Beurteilung der Welt und 
des Menschen, wie sie in den als gnostisch bezeichneten Schriften zu finden 
ist. Freilich haben nicht nur die ‘Gnostiker’ solche Gedanken geauBert, 
und es ware deshalb sehr voreilig, unseren XIII. Traktat schon jetzt mit 
dem Etikett ‘Gnosis’ versehen zu wollen. Immerhin erinnert das alles sehr 
stark an gnostische Akkorde, weshalb wir von hier aus die Frage nach dem 
gnostischen Gehalt von CH XIII klaren wollen. Ob jener Gleichklang dem 
‘Zufall’ oder einer inneren Verwandtschaft zu verdanken ist, muB die Ana¬ 
lyse ergeben. 

An dieser Stelle ist noch eine Vorbemerkung einzuschalten. Wenn wir 
uns in diesem Kapitel mit dem gnostischen Gehalt des XIII. Traktates 
des Corpus Hermeticum beschaftigen, bleibt es uns nicht erspart, auch nach 
Ursprung und Wesen der Gnosis zu fragen. Aber „so reich im einzelnen der 

*) Der Ausdruck ‘unsterblicher Korper’ ist ‘a paradoxical metaphor' (Scott II, S. 380). 

denn der unsterbliehe Korper ist naturlich unkdrperlich. 

2 ) Das eingefiigte ‘schon’ verdeutlicht den Sinn des Satzes und ist aus dem Kontext gerecht- 
fertigt. Zur Ubersetzung s. S. 10, Anm. 6. Jonas II, S. 52 ubersetzt die Stelle: „. . . o daB 
auch du, mein Kind, aus dir heraustrittst . . .!“ 
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Ertrag der neueren Arbeiten iiber den Gnostizismus ist, so lieBen doch 
noch vor kurzem auf diesem Gebiete die religionsgeschichtlichen For- 
schungen wie auch die das Quellenverhaltnis der antiharetischen Schriften 
behandelnden Untersuchungen das Gefiihl aufkommen, als wenn die Hypo- 
thesen sich gegenseitig widerlegten und aufhoben, als wenn trotz aller 
Bemiihungen ein sicherer Ertrag der Erkenntnis in den prinzipiellen Fragen 
iiberhaupt nicht zu verzeichnen ware“. Dieses ‘Gefiihr, das Paul Wend- 
land 1 ) schon vor iiber 50 Jahren hatte, hat man heute auch noch. Eine 
kaum zu uberblickende Fiille von Einzeluntersuchungen zur gnostischen 
Religion fuhrte noch immer nicht zu einem klaren und allgemein aner- 
kannten Bild von der Gnosis, wovon ihre divergierenden Darstellungen in 
Handbiichem und Monographien deutlichen Eindruck vermitteln. 

Umstritten ist das Wesen der Gnosis, wie es zu definieren sei und welche 
Kriterien man dafiir sicher verwenden durfe. Umstritten ist von daher 
auch ihr Umfang, denn von der Bestimmung, was Gnosis ist, hangt ab, was 
als gnostische Quelle gelten kann. Umstritten ist schlieBlich der Ursprung 
der Gnosis, ihr Verhaltnis zum Christentum, Judentum und zur Philo¬ 
sophic, die Entstehungszeit, der Entstehungsort und anderes mehr. Es 
ist nicht unsere Absicht und Aufgabe, in die Debatte iiber zahlreiche 
Einzelprobleme einzugreifen, das ist en passant auch gar nicht moglich. 
N5tig ist es jedoch, daB wir uns im Interesse des XIII. Traktates und der 
uns interessierenden Abgrenzung der Gnosis von den Mysterienreligionen 
einen Pfad durch das Dickicht der Gnosis schlagen und uns da, wo ge- 
sicherte Ergebnisse nicht vorliegen, eine eigene Meinung bilden und gegen 
zahlreiche Hypothesen abgrenzen. 

Zunachst mochte man wissen, wie die 4 Daseinshaltung ’ 2 ) des Menschen 
in der Gnosis und seine spezifische Anschauung von Welt und Mensch , Dies - 
seits und Jenseits in concreto aussieht. Dariiber sollen die gnostischen 
Schriften selbst Auskunft geben. Es sei nur ausdriicklich angemerkt, daB 
es uns dabei nicht um Vollstandigkeit von Beispielen zu tun ist - sondem 
um Ulustrationen zum Verstandnis des Wiedergeburtstraktates. 

Wir beginnen mit einem der schonsten gnostischen Zeugnisse, dem 
‘Naassenerpsalm’ 3 ), aus dem man iiber das Schicksal der Seele reap, des 
Ieh das Folgende erfahrt: 

Urprinzipium aller Dinge, erster Grand des Seins und Lebens 
ist der Geist (Nus); 

zweites Wesen, ausgegossen von dem ersten Sohn des Geistes, 
ist das Chaos; 

J ) Handbuch zum NT. Bd 1, T. 2 und 3: Die hellenistisch-rdmische Kultur. 2. u. 3. Aufl. 
Tubingen 1912, S. 164. 

2 ) Jonas I, S. 80, spricht von „Daseinshaltung“ der Gnosis und der „von dieser her ge- 
tragenen urspninglichen Seinsdeutung.“ 

3) Hippolyt, Befutatio V, 10, 2 (Wendland 102, 23—103,16). tJbers. nach A. v. Harnack, 
Lehrbuch der Dogmengesch. 1,5. Aufl. 1931, S. 257. ‘Nus’ und ‘Psyche’ habeichhinzugefiigt. 
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und das Dritte, das (von beiden Sein und Bildung) hat empfangen, 
ist die Seele (Psyche). 

Und sie gleicht dem scheuen Wilde *), 
das gelietzt wird auf der Erde 
von dem Tod, der seine Krafte 
unentwegt an ihr erprobet. 

Ist sie heut’ im Reich des Lichtes, 
morgen ist sie schon im Elend, 
tief versenkt in Schmerz und Tranen. 

Der Freude folgt die Trane, 
der Trane folgt der Richter, 
dem Richter folgt der Tod. 

Und im Labyrinthe irrend, 
sucht vergebens sie den Ausweg. 

Da sprach Jesus: Schau’, o Vater, 
auf dies heimgesuchte Wesen, 
wie es fern von deinem Hauche 
kummervoll auf Erden irret, 
will entflieh’n dem bitt’ren Chaos, 
aber weiB nicht, wo der Aufstieg. 

Sehr aufschluBreiche Partien iiber die Lage des Menschen in der Welt 
enthalt ‘Das Mysterium und das Buch des groBen AnoS’, das elfte Buch 
des Rechten Ginza: „Tod ist dort bei euch in jener Welt, in der ihr 
wohnet. . .“ 2 ). „Femer sprach Manda dHaije (= ‘Erkenntnisde8Lebens ,3 ))• 
Ich belehrte euch iiber das Leben: Das Leben sandte zu euch Tod und Fin- 
stemi8, die sitzen und weilen dort bei euch in der Welt; bei euch wohnensie.“ 
Manda dHaije sprach: „A11 ihr Seelen, die ihr dort in Finstemis und Tod 
geworfen seid . . ,“ 4 ). „Man laBt uns nicht hingehen und unseren Kindem 
sagen: Wir sind in die bose Finsternis geworfen, und unsere Augen schauen 
nicht das Licht.“ 

„Du, Manda dHaije, erlose uns aus der Finsternis dieser Welt, in die wir 
geworfen sind 5 ).“ 

Im Ldnken Ginza spricht ‘die Seele des Lebens*: „Wer warf mich in die 
Tibil? In die Tibil warf wer mich, wer schloB mich in die Mauer ein? Wer 
warf mich in den FuBblock, der der Weltenfiille gleicht? Wer legte eine 
Kette um mich, die iiber die MaBen ist? Wer bekleidete mich mit einem 

J ) Jonas I, S. 343 iibersetzt nach Konjektur: „Darum umhullt von geringer Gestalt/Qualt 
sie sich muhvoll in Todes Gewalt.“ 

2 ) Lidzbarski, Ginza, 253, 5—6. 

3 ) Ebd., S. 5, Anm. 6. 

<) Ebd., 253, 13—15. 21. 

5 ) Ebd., 254, 6-7. 35-37. 
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Rock von alien Far ben und Arten?“ A ) - „Eines von den Kindem der Kudta 
( = Wahrheit) 1 2 ) weint in der Wohnung der Finsternis: . . . wer hat mich in 
die Wohnung der Finsternis geworfen ?“ 3 ) 

Von der ‘Geworfenheit’ des Menschen redet auch die bekannte Gnosis- 
Definition der Valentinianer (Clem. Alex., Exc. ex Theod. 78), wonach die 
Erkenntnis dessen erlost, „wer wir waren, was wir wurden, wo wir waren, 
wohinein wir geworfen wurden . . .“ 

Die Welt ist also eine Welt des Todes und der Finsternis, in der der 
Mensch - jenseits von Licht und Leben - eingeschlossen und hilflos umher- 
tappt. Die Vorstellung, daB er in die Welt ‘geworfen’ 4 ) wurde, taucht sehr 
haufig auf und illustriert die ganze Tragik seines Daseins. Wie kommt es 
aber, daB der Mensch gegen diese seine trostlose Lage nicht aufbegehrt und 
sich aus ihr freizumachen trachtet ? Die Antwort ist bereits gegeben worden: 
Er weiB davon zunachst noch nichts. Man hat ihn trunken 5 ) gemacht mit 
dem ‘Wein der Unwissenheit’ (CH VII/1), damit er nicht zum BewuBtsein 
und zur Erkenntnis seiner selbst, seines Fremdseins in der Welt und seiner 
himmlischen Heimat und Herkunft kommt. Er befindet sich im Zustand 
des standig Schlafenden, den die Damonen am Erwachen hindern, und auch 
die Lust des Eros dient dazu, den Menschen zu betauben und von der Gnosis 
fernzuhalten. Diese und andere Bilder tauchen in gnostischen Texten 
immer wieder zur Erklarung der menschlichen Agnosia auf. So lesen wir 
z. B. im Rechten Ginza „Auf! Wir (d. i. Ruha 6 ) und die Planeten) wollen 
eine Feier veranstalten, auf, wir wollen ein Trinkgelage veranstalten. Wir 
wollen Mysterien der Liebe treiben und die ganze Welt verfuhren ... 
Wir wollen das Mysterium der Liebe mit der Myrte begehen und alle Welt 
einfangen. Wir wollen das Mysterium der Liebe mit Wein begehen und in 
unserem Rausch die Welt einfangen . . . 7 ) Sie brachten das Haupt des 
Stammes (= Adam 8 )) und iibten an ihm das Mysterium der Liebe und der 
Lust, durch das alle Welten (Wesen) in Glut geraten. Sie iibten an ihm 
Verfiihrung, durch die alle Welten betort werden. Sie iibten an ihm das 
Mysterium der Trunkenheit, durch das alle Welten trunken werden. Sie 
gaben ihnen (d. h. den Menschen bzw. Welten) aus dem Kelch der Trunken¬ 
heit zu trinken, damit sie ihr Antlitz nach dem groBen Suf-Meer (= ‘das 
Meer des Endes und des Todes* 9 )) richten“ 10 ). 

1 ) Lidzbarski, Ginza, 570, 13—21. 

2 ) S. ebd., 5—6, Anm. 12. 

3) Ebd., 591, 1-2. 6. 

<) Vgl. dazu Jonas I, S. 106—109 „Das ‘Geworfensein\“ — Hinweise auf die zitierten Stellen 
ebenda und bei Bultmann, Urchristentum, S. 212, Anm. 62. 

5 ) Kroll, Die Lehren, S. 379 f. bringt Beispiele fur die Verwendung des Bildes von der 

Trunkenheit bei den Griechen. 

«) D. i. der widergottliche Geist dieser Welt. — Die folgenden Klamihern im Ginza-Text 

wurden (auBer bei „Wesen“) hinzugefiigt (Tr.). 

7) Lid zb. Ginza, 120, 25-28; 121, 27-30. ®) S. ebd., 123, Anm. 4. 

9) Jonas I, S. 117, Anm. 2. l <>) Lidzb. Ginza, 123, 25—33. 
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Auch im Poimandres ist von dem durch die Sinnenlust betaubten und 
in die Welt verstrickten Menschen die Rede: 

„Es erkenne sich der mit Nus begabte Mensch selbst als unsterblich 
wieder und die Liebe als Ursache des Todes . . (OH 1/18) „ . . . wahrend 
derjenige, der den aus erotischer Verirrung 1 ) entstandenen Korper lieb- 
gewonnen hat, irrend in der Finstemis bleibt, die Dinge des Todes in den 
Sinnen erleidend“ (CH 1/19) 2 ). 

Das Thomas-Evangelium nennt die Menschen in der Welt nicht nur 
trunken, sondem auch blind: 

„Jesu8 sprach: Ich stand in der Mitte der Welt (Kosmos) und offenbarte 
mich ihnen in Fleisch. Ich fand sie alle trunken. Ich fand keinen unter 
ihnen durstig. Meine Seele (Psyche) empfand Schmerzen iiber die Menschen- 
kinder; denn sie sind Blinde in ihrem Herzen, und sie erkennen nicht, 
daB sie leer in die Welt kamen. Sie suchen wiederum, leer aus der Welt zu 
kommen. Aber jetzt sind sie trunken. Wenn sie ihren Wein 3 ) entfemen, 
dann werden sie BuBe tun“ 4 ). 

In einem Turfan-Fragment (M 7) erscheint das Bild von der Trunkenheit 
im folgenden Wort an die Seele: 

„Schuttle ab die Trunkenheit, in die du entschlummert bist, wache auf 
und siehe auf mich!“ 5 ) 

Hier finden wir gleichzeitig die haufig verwendete Vorstellung des 
schlafenden Menschen zur Erklarung seiner Agnosia. Beide Bilder stellt 
auch der Verfasser des Poimandres nebeneinander: 

„0, ihr Leute, ihr erdgeborenen Menschen, die ihr euch der Trunkenheit, 
dem Schlaf und der Unkenntnis (Agnosia) Gottes ausgeliefert habt, . . 
(CHI/27). 

Im ‘Seelenhymnus’ der Thomas-Akten bzw. dem ‘Lied von der Perle’ 
wird von dem in Unkenntnis lebenden Menschen gesagt, daB er die Seele 
(Perle) und das heiBt: sich selbst - vergessen habe: 

„Und vergaB die Perle, um derentwillen meine Eltem mich gesandt 
hatten. Und infolge der Beschwerung durch ihre Speisen sank ich um in 
festen Schlaf“ 6 ). 

*) Jonas „triigerischer Lust 44 (I, S. 118); Festugidre: „issu de l’erreur de l’amour 44 . 

2 ) Ubersetzung der Stelle von Schenke, Der Gott „Mensch“, S. 45: „... derjenige aber, der 
in irrefuhrender Liebe den Leib liebgewinnt, geht irre und bleibt in der Finstemis und 
muB das Schicksal des Todes erdulden. 44 Vgl. Scotts Ubersetzung I, S. 125. 

3 ) Schenke, Die Gnosis, S. 378: „Wenn sie (allerdings) ihren Wein(rausch) abschiitteln ...“ 

4 ) Das Evangelium nach Thomas (Leipoldt) 29 (28) in: Leipoldt/Schenke, Koptisch- 
gnostische Schriften ... S. 15. Die in Klammern von Leipoldt beigefiigten griechischen 
Termini wurden bis auf zwei transkribierte Ausdriicke weggelassen. — Vgl. Jonas I, 
S. 392. 

5 ) Ubersetzung von Andreas bei Reitzenstein, HMR, S. 58. 

«) Gbersetzung von Alfred Adam in: Die Psalmen des Thomas und das Perlenlied als 
Zeugnisse vorchristlicher Gnosis, Berlin 1959 = ZNW Beiheft 24, S. 51. „Auslegung des 
Perlenliedes 44 ebenda, S. 55ff. — Zum Verstandnis der Stelle s. femer Colpe, Die rel.- 
gesch. Schule, S. 176 ff. — tJbersetzung und Besprechung des Perlenliedes auch bei 
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Kurz und pragnant heiBt es im Evangelium Veritatis: 

„So verhielt sich jeder einzelne schlafend in der Zeit, in der er unwissend 
war“ J ). 

Dieser Schlaf ist somit ein Todesschlaf, in den der irrende und selbst- 
vergessene Mensch gesunken ist, und sein Korper ist ein GefaB des Todes 
und der Sunde, in dem die ‘Seele’ gefangen und gefesselt liegt. Von diesem 
Korper als der Gruft der ‘Seele’ reden die gnostischen Texte in abfalligster 
Weise - wie z. B. im Rechten Ginza, wo Adam sagt: 

„Warum habt ihr mich von meinem Orte weg in die Gefangenschaft 
gebracht imd in den stinkenden Korper geworfen?** 2 ) 

Der Leib ist Materie - 'Korper der Materie, der Archonten* wird er in der 
Pistis Sophia genannt 3 ) - und hat seinen Ursprung in der Finstemis 
(CH 1/20). Da alles Materielle bose ist (OH VI/4: „Die Welt ist das Pleroma 
des Bosen“), ja selbst die Gotter, d. h. die Gestimgotter 4 ), bose sind, so 
ist auch der aus Materie bestehende Korper des Menschen, d. h. der leib- 
liche, materielle Mensch - bose (vgl. CH VI/3). Fur die negative Beur- 
teilung des Leibes - wie wir sie bereits im XIII. Traktat fanden — gibt es 
im Corpus Hermeticum viele Belege. 

In CH 1/22 fordert Poimandres von den Gottesfiirchtigen, daB sie die 
Sinne verabscheuen, bevor sie ihren Korper dem Tode ubereignen. 

Als Tat im Krater-Traktat den Wunsch auBert (IV/6), auch getauft zu 
werden, antwortet ihm Hermes: „Wenn du nicht zuerst deinen Korper ha&t, 
mein Kind, kannst du dich selbst nicht lieben.“ Der Korper mit seinen 
Leidenschaften steht der ‘Heiligung* und der Ekstase 5 ) im Wege und muB 
bekampft werden. Die Forderung des Traktates lautet daher: Abtotung 
der Leidenschaften und Verachtung des Leibes. 

Die gleiche Intention findet sich CH VI/3, wo dargelegt wird, daB das 
Gute im Menschen nicht gefunden werden kann, weil es sich nicht in einen 
materiellen Korper begibt 6 ), „der von alien Seiten durch das Bose, durch 
Beschwerden und Leiden, Begierden und Zorn, Betrug und torichte Ge- 
danken erstickt ist.“ 

Noch deutlicher driickt der VII. Traktat das gnostische Verstandnis des 
Leibes 7 ) aus: 

Hennecke-Schneemelcher, Bd II, S. 303—305 (Besprechung) und 8. 349 ff. (Ubersetzung 
von G. Bomkamm). Vgl. Jonas I, S. 320ff. Zur Beurteilung des Perlenliedes als „mani- 
chaischer Hymnus im Rahmen der auch sonst manichaisch bearbeiteten ursprunglichen 
allgemein-gnostischen Thomasakten“ s. Schenke, Hauptprobleme S. 121. — Weitere 
Literatur zu den Thomasakten w. u. S. 103, Anm. 4. 

*) CJ 30, Off. tJbers. Schenke, Die Herkunft des sogenannten Evangelium Veritatis, 
Berlin 1958, S. 45. 

2 ) Lidzb. Ginza, 388, 8—9. 

3 ) Kap. 90 bei Schmidt/Till, Kopt.-gnost. Schriften I, Nachdr. d. 3. Aufl. 1962, S. 131. 

*) Nilsson II, S. 592. 

5) Vgl. Nilsson II, S. 591. 6) Vgl. CH 11/14. 

7) A. Wlosok, Laktanz, vergleicht die gnostische Grundkonzeption des Leibes mit dem 
Leib-Verstandnis der Orphik und des Pythagoreismus (S. 117). 
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„Aber zuerst muBt du das Kleid ganz und gar zerreiBen, das du tragst 1 ), 
das Gewand der Unwissenheit, die Stiitze des tTbels, das Band des Ver- 
derbens, die finstere Umhiillung 2 ), den lebendigen Tod, die bewuBte Leiche 
(Festugiere: le cadavre sensible), das Grab, das du standig mit dir herum- 
tragst!“ (VII/2). 

In CH XI/21 findet sich die Feststellung, daB jemand, solange er seinen 
Korper liebt und bose ist, Gutes und Schones nicht ergreifen kann. 

Als ethische Konsequenz ergibt sich aus dieser Beurteilung des Leibes in 
der Hermetik die Askese 3 ) - nicht der Libertinismus. Wenn nun der Mensch 
durch seinen Leib sterblich ist (so CH 1/15) und seine Sehnsucht und sein 
Ziel die Unterblichkeit ist (oder wie immer das Telos auch genannt werden 
mag), dann kann sein ganzes religioses Tun und Trachten nur sein, von 
seinem Leib loszukommen. Um dieses Loskommen geht es nicht nur in der 
hermetischen Gnosis (z. B. 1/24: „Zuerst, in der Auflosung des materiellen 
Korpers . . in IV/6 (siehe oben) und in X/5f.: „ . . . diejenigen, die 
sich ein wenig mehr tranken konnen von diesem Anblick, gelangen oft, 
in Schlaf fallend und sich vom Korper (Soma) losend, zur schonsten Vision.. 
(X/5) 4 ) und speziell im XIII. Traktat, sondern in der Gnosis allenthalben - 
aber freilich nicht nur in ihr. 

Bevor wir da von mehr horen, ist von einer Eigenart der gnostischen 
Anthropologie zu reden, auf die man auch bei der Analyse von CH XIII 
stoBt. Wir meinen die fiir die Gnosis typische trichotomische Anthropologie , 
die Unterscheidung von Leib (Soma) und Seele (Psyche) auf der einen und 
dem Selbst (Pneuma) auf der anderen Seite 5 ). Im Wiedergeburtstraktat 
wird das Soma haufig erwahnt, wobei die Stellen, die vom ‘unsterblichen 
Soma’ handeln (z. B. XIII/3), von den anderen naturlich streng geschieden 
werden miissen (siehe dazu die Ausfiihrungen liber den Dualismus in 
CH XIII). 

j ) Zur Herkunft dieser Vorstellung s. Nock/Fest. I, S. 82f., Anm. 9. 

2 ) Im Sinne von Gefangnis, vgl. Nock/Fest. I, S. 83f., Anm. 11. 

Ganz ahnliche Formulierungen wie in CH VII tauchen spater (zwischen XI. und 
XIII. Jh. — Kroll, S. 390) in der von Kroll, Die Lehren, S. 390-405 besprochenen 
arabischen Schrift des Hermes Trismegistos de castigatione animae (ed. Bardenhewer) 
auf. Siehe ebenda, S. 399. Auch die Vorstellung, daB die Gefangenschaft der Seele in der 
Welt den Tod und der leibliche Tod ihre Befreiung bedeutet, findet sich dort (S. 399). 
Den gnostischen Geist dieser Schrift hebt Kroll an mehreren Stellen hervor (besonders 
S. 401 ff.) 

3 ) Vgl. auch Ascl. 6, 11, 22, 28, 41 u. o. Zur Askese in der hermetischen Gnosis s. Moorsel, 
The mysteries, bes. S. 45 ff. 

'•) Satzstellung nach Festugiere. Moglicherweise ist der Satz auch so zu iibersetzen: (Auch) 
diejenigen, die sich ein wenig mehr von diesem Anblick tranken konnen, fallen oft 
(wieder) in Schlaf durch den Korper; aber (wenn sie sich vom Korper gelost habcn) 
gelangen sie . . . So Scott I, S. 188—91. 

5 ) Siehe dazu den Pneuma-Artikel im ThWB, Bd. VI, bes. S. 391—394 (Ed. Schweizer) 
sowie Jonas I, bes. S. 178 ff. — Einzelheiten zum Problemkreis Pneuma-Psyche—Soma 
s. u. S. 94f., Anm. 3. 
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Schwieriger ist es, die Psyche als Teil der kosmischen ‘massa perditionis’*) 
im XIII. Traktat nachzuweisen, zumal der Ausdruck yvxoydvog (XIII/12) 
dafiir nicht in Frage kommt 1 2 ). Es ergibt sich aber aus der VorsteUung des 
Traktates vom AbstoBen der psychischen Eigenschaften im ‘materiellen 
Menschen’ 3 ), daB auch hier die Psyche (obwohl terminologisch nicht greifbar) 
als Teil der widergottlichen Sphare, als „Spielplatz der Damonen“ 4 ) und 
Quelle des menschlichen Leidens gedacht und vorausgesetzt ist. Das Pneuma 
im gnostischen Sinne kennt und verwendet der Verfasser des XIII. Trak¬ 
tates an zahlreichen Stellen, ersetzt jedoch den Terminus ‘Pneuma’ (XIII/12 
und 19) meistens durch ‘Nus’ (z. B. XIII/3, 10, 13 u. d.). 

In dieser Skizze der trichotomischen Anthropologie des Wiedergeburts- 
traktates hat sich bereits ein Problem angemeldet, das uns durch das ganze 
II. Kapitel verfolgen wird: der unterschiedliche Gebrauch von Pneuma 
und Psyche in den gnostischen Texten. Verwirrend ist nicht nur die in den 
Texten wechselnde Bezeichnung fiir das Selbst (Pneuma), sondem auch, 
daB haufig ‘Psyche’ dasteht, wo eigentlich dem Sinn nach ‘Pneuma’ gemeint 
ist, z. B. Hippolyt, Ref. V, 10, 2 (vgl. CH XIII/12). Obersieht man diese 
Gegebenheit, so fuhrt das zu einem heillosen terminologischen Durch- 
einander. Es ist deshalb notig, daB man den unterschiedlichen Gebrauch von 
‘Psyche’ gewissenhaft beachtet und von Fall zuFall behutsam differenziert. 

AufschluBreich fur das Verstandnis der Rolle, die die Psyche neben Soma 
und Pneuma spielt, ist eine Stelle in der Naassener-Predigt: 

„Damit der groBe Mensch von oben ganz bezwungen werde, . . ., wurde 
ihm auch eine Psyche gegeben, damit das Gebilde des groBen und schonen 
und vollkommenen Menschen, durch die Seele unterjocht, leide und ge- 
ziichtigt werde.“ 5 ) 

Besonders klar beschreibt Irenaus (I, 6, l) 6 ) die trichotomische Anthro¬ 
pologie der Valentinianer: 

„Aus drei Teilen also besteht der Mensch. Das Hylische (Materielle), das 
sie auch das Linke nennen, geht nach ihrer Meinung zwangslaufig zugrunde, 
da es keinen Hauch von Unsterblichkeit aufzunehmen vermag; das Psy- 
chische, auch als das Rechte bezeichnet, weil es sich zwischen dem Pneu- 
matischen und Hylischen befindet, geht dorthin, wohin es sich neigt; das 
Pneumatische aber ist ausgesandt, damit es hienieden durch die Verbindung 
mit dem Psychischen gestaltet, erzogen und aufgerichtet werde. Und das 
sei, sagen sie, ‘das Salz’ und ‘das Licht der Welt’.“ 

1 ) Jonas I, S. 180. 

2 ) Vgl. S. lOlf. 

:j ) Siehe Abschn. 5, wo diese Vorstellung analysiert wird. 

<) Bultmann, Urchristentuni, S. 156. 

5) Hippolyt, Ref. V. 7, 7 (Wendland 80, 10—14). Zur Auslegung der Stelle vgl. Leisegang, 
Die Gnosis, S. 118 u. Colpe, Die rel.-gesch. Schule, S. 161 f. Vgl. auch Reitzenstein, 
Poimandres, S. 82 ff. (Ausfuhrungen zur Xaassenerpredigt und Pokorn^, Der Eph.-brief 
u. d. Gnosis, S. 28 Anra. 72 (Zusanimenhang mit CH XIII u. a. Traktaten aus dem CH). 

6) Harvey I, 51, 13—52, 4. 
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Dieses Dreier-Schema findet sich auch bei Hippolyt, z. B. Refutatio V, 
6 und 12 und im Naassener-Psalm (Ref. V, 10, 2) - doch geniigen uns diese 
Beispiele fur die trichotomische Anthropologie und gnostische Trichotomie 
iiberhaupt. Es ist deutlich geworden, daB die Beschreibung der Lage des 
Menschen in der Welt, wie sie im XIII. Traktat gegeben wird, mit der von 
den Gnostikem geschilderten durchaus ubereinstimmt. Die Frage ist nun, 
ob sich diese Gbereinstimmung auch bei dem bereits zu Tage getretenen 
Dualismus feststellen laBt. Untersucht man daraufhin den Wiedergeburts- 
traktat, so findet man zunachst eine ganze Reihe von Gegensatz-Paaren^ 
deren wichtigste wir im Folgenden zusammenstellen: 


— ayvoia 

— Xvnri 

— axqaaia 

— im'&vfiia 

— adixla 


1. yvcbaig 'deov 

2. yvcbaig x a Q&G 

3. iyxgareia 

4. xagregta 

5. dixaioavvrj 

6. xotvcovla 

7. aXrfteia 

8. dXrfteia, dyafidv, <P&Q 

9. to aacbfxarov (XIII/6) 

10. a&dvarov acbfjia (XIII/3, 14) 
to aajfia rovro to ix dwafiewv 
avveorog (XIII/14) 1 ) 


11. to . . . adiaXvrov (acbfia) 

12. o dcpdaXfiog rov vov (= Pneuma) 
(XIII/14, 17) 

13. o vorjrog xoafxog (XIII/21) 

14. to iv ifjiol (pgdvrjjna (XIII/1) 

15. o Svdid&erog avftqamog 
(XIII/7) 


16. . . . dexag, . . ., icrti 
yn)%oy6vog 

(£ow) 8i xai cpcbg- 
nvevfxa) (XIII/12) 

17. £coij xai cpcbg (XIII/9) 


— nXeove^la 

— dnarrj, qr&ovog 

— too axorovg rificogla (alle XIII/8—9) 

— acofiarixog (XIII/10) u. acbfia 

— to {hrjrdv {acbfia) (XIII/14) 

— acbfia (XIII/7, 13 u. o.) 

sowie : to aia'&rjrov rfjg cpvaecog acbfia 
(XIII/14) 

— to . . . diaXvrdv {acbfia) (XIII/14) 

— oq&aXfioi {acbfiarog) (XIII/3) 

— o xda/iog (XIII/1, 21) 

— too xda/iov dnarr\ (XIII/1) 

— TIJLUOgOL (XIII/7) 

t Ljiuogiai (XIII/7, 11 u. o.) 
t ificogla (XIII/7.9) 
to dea/icorijgiov too acbfiarog (XIII/7)» 
Sloyoi t fjg 8krjg rificvgiai (XIII/7) 

— to axfjvog . . . ix TOO 
tcpocpdqov xvxkov 
awiorrj xai rovrov 
owearcbrog ix (dqidficbv) 
dcbdexa Svtojv rov 
agififidv, . . . (XIII/12) 

— too axorovg r ificogla (XIII/9) 

t ificoglai rov axorovg (XIII/11) 


0 Zum Ausdruck oatfia Ttvevfiaxixdv s. Bousset, Kyrios Christos, S. 197, Anm. 3. 
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Diese Ubersicht zeigt einmal, daB der Dualismus im XIII . Traktat nicht 
als Nebensache, sondern als integrierender Bestandteil dieses Traktates 
zu betrachten ist und zum anderen, daB die wichtigsten Gegensatzpaare, 
namlich: Licht (Leben) - Finstemis; Gnosis - Agnoia; Pneuma - Soma; 
Dekade (Pneuma) - Dodekade (Psyche - Soma - Hyle) den Dualismen 
der gnostischen Schriften genau entsprechen. Jedes Gegensatzpaar ist aber 
letztlich der Ausdruck einer Grundkonzeption, die wir einmal als Zwei- 
Reiche-Lehre bezeichnen wollen. Auf der einen Seite befindet sich das 
Reich der Gottheit, des Guten, des Lichtes und des Geistes - auf der anderen 
das Reich des Bosen, der Finstemis, des Leibes. Nilsson, der den herme- 
tischen Dualismus (wie er sich auch in anderen Traktaten des Corpus 
Hermeticum findet 1 )) im Zusammenhang mit der Heimarmene-Lehre 
behandelt, schreibt dazu: „Der Dualismus der Hermetik ist derjenige 
zwischen der transzendenten Welt des Guten und der bosartigen Er- 
scheinungswelt“ 2 ). Das klingt allerdings platonisch, und Nilsson bringt 
auch Platon ins Spiel, „der die Welt der Ideen als das Ewige, die Er- 
scheinungswelt als minderwertig hingestellt hat“ 3 ). HeiBt das nim, daB der 
Dualismus im Traktat XIII griechischer Provenienz ist und dem griechi- 
schen Geist demzufolge viel mehr Beachtimg geschenkt werden muB? 
HinterdieserFrage verbirgt sich eineFulle vonProblemen, die nicht nur fur 
unserenWiedergeburtstraktat, sondern fiir die Gnosis iiberhaupt bedeutsam 
sind und deshalb in gebotener Kiirze erortert werden wollen. 

Hans Jonas hat mit Nachdruck erklart, daB „das Griechentum . . . ein 
grandioser Ausdruck der Weltheimischkeit" des Menschen 4 ) gewesen sei und 
einen „Optimismus der Weltlichkeit" entwickelt habe, „der sich durch 
erfahrene Skepsis in den Dingen des gesellschaftlichen Daseins, der einzigen 
Sphare, woher die Erschiitterung kommen konnte, im voraus gegen die 
zerstorende Wirkung von Enttauschungen gewappnet hat“ 5 ). Demgegen- 
uber sei fiir den Gnostizismus eine Haltung typisch, die sich als „ungeheure 
Daseins-Unsicherheit, Welt-Angst des Menschen, Angst vor der Welt und vor 
sich selbst" auBert 6 ). Ausdruck der neuen Welterfahrung ist die „Gleichung 
Welt = Finstemis""), und die Psyche „selber ist Funktion des gehaBten, 
feindseligen Kosmos". Seine Damonen dringen und ‘walten’ „bis indie letzten 
Tiefen", was „jetzt das mythologische Bild fiir die ‘Energien’ der Psyche" 
wird 8 )-eine Vorstellxmg, dieunsausdemXIII. Traktatbereitsgelaufigist. 

Gegen diese Abhebung der Daseinshaltung des ‘Gnostizismus* von der des 
Griechentums durch Jonas sind heftige Einwande erhoben worden. So 

4 ) Siehe die Quellenscheidung in def Einleitung. 

2 ) Nilsson II, S. 603. 

a ) Nilsson II, S. 604. Zur Kritik daran s. u. S. 143 f.! 

Jonas I, S. 141. 

5) Jonas I, S. 143. 

6) Jonas I, S. 143. 

7) Jonas I, S. 103, 144 u. 6. 

8) Alle Zitate Jonas I, S. 145. 
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kritisiert z. B. Sturmer den durch Jonas und andere Forscher verwendeten 
„Begriff des Griechentums", der durchaus nicht akzeptabel sei, wobei er 
besonders an die Vorstellung von der „Weltheimischkeit“ denkt und sie 
verwirft. Vom Griechischen und Orientalischen miisse man klare Begriffe 
erarbeiten - fordert Sturmer und bietet folgende Differenzierung an: „Be- 
steht die typische Eigenart des Griechentums in der sowohl auf Gott, 
Mensch und Welt bezogenen ontischen Daseinshaltung und Betrachtungs- 
weise, dann ist das eigenartig Orientalische in einer mit dem Judentum ver- 
wandten Grundstimmung zu suchen: Gotter sind nicht Seinsweisen, sondem 
Machte; die Welt ist nicht Geist und Materie, sondem gut und bose; und 
der Mensch ist nicht ein sterblicher Gott (...), sondem ein Geschopf, das 
zur Gottheit in einem Abhangigkeitsverhaltnis steht 1 )/* Dann folgt der 
nicht zu iiberhorende und uns zu unserem Ausgangspunkt wieder zuriick- 
fiihrende Satz: „ Sowohl das Griechentum wie der Orient kennen einen 
Dualismus 2 ).“ Das hat nun u. W. auch niemand ernsthaft bestritten! Aber 
Jonas hat mit Recht geltend gemacht, daB der Gegensatz von Licht und 
Finstemis universaler ist als der von Leib und Seele im Griechentum, der - 
so Jonas - „zuletzt doch in eine Positivitat der Welt einfugbar war", was 
durch Platon geschehen ist 3 ). Die Totalitat der Finstemis im Kosmos, die 
auch die Psyche mit umfaBt, ist also etwas anderes als Platons Dualismus. 
Das bleibt bestehen, auch wenn man einraumt, daB der Ausdruck ‘Welt- 
heimischkeit’ im Hinblick auf ein schon Platon und der Orphik nicht unbe- 
kanntes Gefiihl der Fremdheit des Menschen in der Welt 4 ) fur das Griechen¬ 
tum nicht ganzlich zutrifft. AuBerdem liegt in der Gnosis ein Kosmos- 
Verstandnis vor, das sich von dem des Griechentums sehr deutlich unter- 
scheidet 5 ). 

Man muB also den Dualismus Seele - Leib, Geist - Materie (Sturmer: 
Seiendes — Nichtseiendes) und den Dualismus Licht - Finstemis (Sturmer: 
Gut — Bose) vor allem hinsichtlich ihrer Herkunft klar auseinanderhalten, 
denn wahrend der eine ins Griechentum gehort, ist der andere orientalischen, 
wahrscheinlich iranischen Ursprungs 6 ). Beide haben sich in der Gnosis mit- 
einander verbunden, aber so, daB der Dualismus Licht - Finstemis der 
herrschende Gegensatz ist, dem die Dualismen Seele - Leib imd Geist- 
Materie unterstehen. Das heiBt konkret, daB Leib und Materie ins Reich 
der Finstemis gehoren, wahrend der Geist das Lichtreich reprasen- 
tiert. 

*) Stiirmer, Judentum, Griechentum und Gnosis, in: ThLZ, 1948, Spalte 588. 

2 ) Sturmer, ebenda, Spalte 588. 

3) Jonas I, S. 144. Naheres dazu ebenda. Dazu s. Kroll, Die Lehren, S. 344 (Plato) und 
ebenda S. 346—47: der Dualismus bei Philo. 

4 ) Vgl. Priimm in: Lex. f. Theol. u. Kirche, Bd 4, S. 1023. 

5) Vgl. dazu Jonas I, S. 140 ff.; Bultmann, Urchristentum, S. 157 f. 

«) Schenke, Die Gnosis, S. 381. Vgl. Quispel, Gnosis als Weltreligion, S. 7. — Zum Dualismus 
„zwi8chen Geist oder Gott und Materie 44 s. Kroll, Die Lehren, S. 121 ff.; zum Dualismus 
im Corpus Hermeticum allgemein s. W. Kroll in: PW VIII, Sp. 804ff. 

S Trdger, Mysterienglaube 
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Immer wieder problematisch ist die Stellung der Psyche . Wenn Hans- 
Martin Schenke in unserem Zusammenhang schreibt, dafi „ Seele und Geist 
mit dem Licht identifiziert werden“ i ), so trifft das - vom Mythos her ge- 
sehen - genau zu, da die zwei Seelenteile von gleicher Substanz und somit 
identisch sind. Hat man aber die Psyche spezieU als Wirkuligsort der Damo- 
nen und ‘Fessel’ des Menschen (Irenaus I, 21, 5) vor Augen, dann sieht man 
in erster Linie ihre Funktion im Bereicli der Finstemis. Eine gluckliche 
Losung fiir diesen standig verwirrenden doppelten Gebrauch von ‘Seele’ 
und ‘Psyche’ hat Hans Jonas gefunden, indem er die Bezeichnungen 
‘kosmische Seele’ und ‘iiberkosmische Seele’ verwendet 2 ). Unter kosmischer 
Seele versteht er die Psyche „im engeren Sinn“, die „Mitgiffc der Welt- 
machte, speziell der Gestime“, unter iiberkosmischer Seele dagegen das 
Pneuma, den „inneren, pneumatischen Menschen“. Die Verbindung beider 
besteht darin, daB das Pneuma, also die iiberkosmische Seele, beim Fall die 
Gestime passieren muBte und dabei „unter deren Gesetz“ geriet 3 ). Die 
‘eigentliche’ Seele ist demnach nicht die Psyche, sondem das Pneuma. 

J ) Schenke, Die Gnosis, S. 381. 2 ) Jonas I, S. 5. 

3 ) Jonas I, S. 5. — Kroll, Die Lehren, S. 215, fiihrt Jamblich, Myst. VIII, 6 an, wonacli 
„der niedere Seelenteil oder, wie er (sc. Jamblich) sagt, die zweite Seele unter der Herr- 
schaft des Fatums“ steht. 

Zur Klarung der Begriffe PNEUMA—PSYCHE und ihres Verhaltnisses zueinander 
ist zusammenfassend und erganzend (vor allem an IJteraturhinweisen) zu sagen: 

Das Pneuma ist gottlicher Natur und wird in der Gnosis zur Bezeichnung des gott- 
lichen Selbst im Menschen gebraucht. (Siehe Artikel Pneuma im ThWB, Bd. VI, S. 391 
(Ed. Schweizer)). — Dariiber, wie das Pneuma in den Menschen kommt, gibt der gno- 
stische Mythos Auskunft. Die Bezeichnung fiir dieses pneumatische Selbst ist in den 
Quellen nicht einheitlich, was eine Darstellung der gnostischen Vorstellungen in termino- 
logischer Hinsicht erschwert. Besonders irritiert die Verwendung des Begriffes Psyche 
zur Bezeichnung der ‘pneumatischen Substanz’ (z. B. Hippolyt, Ref. V, 10, 2. Vgl. 
Pistis Sophia 111 u. 132. — ThWB VI, S. 391, Anm. 361). Ebenda Anm. 362: Bei den 
Mandaem wird die Ruha das bose Prinzip, „wiihrend die ‘Seele’ die Rolle des gnostischen 
Ttvev/jia ubemimmt“. In CH XIII (und anderen hermetischen Schriften) wird Pneuma 
meistens mit ‘Nus’ wiedergegeben (XIII/3, 10, 13 u. 6.), im Asclepius mit ‘sensus’. Siehe 
Bousset, Kyrios Christos, S. 197; Kroll, Die Lehren, S. lOf. Moorsel, The mysteries 
S. 49f. u. Symbolsprache, S. 130; Wlosok, Laktanz, S. 121; Nilsson II, S. 589, Anm. 1: 
‘Nus’ bezeichnet den hermetischen Gott und den gottlichen Teil der Seele. — Zur Bedeu- 
tung von Nus in den hermetischen Schriften s. femer: Kroll, Die Lehren, S. 60 ff., 
254ff.; Nilsson II, S. 590 (Stellen); Brauninger, Untersuchungen, bes. S. 16; Festugidre, 
R6v6lation IV, bes. Conclusion S. 258ff.; Colpe, Rel.-gesch. Schule, S. 12 (gute Zu- 
sammenstellung der versch. Bedeutungen von Nus im Corpus Hermeticum). — Speziell 
zum Nus in CH I: Reitzenstein, Poimandres passim; Haenchen, Poimandres (in: ZThK 
1956) S. 149fF.; Nock/Fest. I, S. 18, Anm. 17. — Speziell zum Demiurgos-Nus s. Scott II, 
S. 32f.; Reitzenstein, Poimandres, S. 46ff.; Haenchen, Poimandres. S. 166ff. 

Zur Bedeutung von Nus in der Gnosis siehe Bousset, Kyrios Christos, S. 197. (Der 
Terminus ‘Nus’ wird nur selten „zur Bezeichnung des hoheren Bestandteiles im Wesen 
des Glaubigen“ verwendet). Quispel, Gnosis als Weltreligion, S. 36ff.; Haenchen, Poi¬ 
mandres, S. 153. Der Nus ist in der Gnosis im allgemeinen nicht die hochste Gottheit. 
Vgl. jedoch Iren., Adv. haer. I, 1, 1 (Harvey I, 9, 7—9) [valentinian.] und I, 24, 3 (Har¬ 
vey 1,199, 1) [basilidian.], wo der Nus als 1. gottliches Wesen aus dem Urgrund kommt. — 
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Was nun den Streit um die Herlcunftsfrage des gnostischen Dualismus betrifft, so kann 
er — wie wir gesehen haben — nicht mit einem Entweder-Oder, sondem nur mit einem Sowohl- 
Als-auch entschieden werden (freilich blofi im Hinblick auf seine verschiedenen Elemente). 
Nach Sturmer hat in der Gnosis die Vermischung der Dualismen „Unsichtbar — sichtbar“ 
und „gut — bose“ zur Identifizierung der Materie mit dem Bosen gefuhrt 1 ), wobei das 
„treibende Moment und Prinzip bei dieser Verschmelzung 44 nach Schenke „die neue gno- 
stische Daseinshaltung und Weltanschauung* 4 gewesen ist 2 ). Demnach ist der Dualismus 
von der gnostischen Weltanschauung als Bauelement verwendet und ihrer Grundkonzeption 
angepaBt worden. Geht man bei der Dualismus-Frage von dieser Position, d. h. von der 
gnostischen Daseinshaltung und Weltanschauung als dem Primaren aus, dann muB man 
sagen, daB der radikale, vom auBerweltlichen 3 ) Ursprung des Selbst her bestimmte, also 
nicht bloB wie im Griechentum — „innerweltliehe“ 4 ) gnostische Pessimismus und Fatalism us 
bei der ‘Verschmelzung* der verschiedenen Dualismen als besondere Ingredienz von der 
Gnosis erst hinzugefugt wurde und deshalb schlechterdings auch nicht abzuleiten ist. 
Denn der Gegensatz Licht — Finstemis ist an sich nicht pessimistisch, er ist in Persien 
Ausdruck eines Kampfes zwischen Gut und Bose (zwischen dem guten und bosen Gott) 
innerhalb (!)' der sichtbaren Welt. Der Gegensatz „zwischen der guten geistigen und der 
bosen korperlichen Welt“5) fehlt aber hier — und das veranlaBt Bousset zu der These: „An 

Uber das Verhaltnis Nus-Pneuma vgl. C. G. Jung, Psychologic und Alchemie, Zurich, 
1944, S. 410, Anm. 1 (mit Literaturangaben). 

Weitere Literatur zum Begriff Pneuma: Kroll, Die Lehren, S. 71ff. (Vgl. S. 266: Die 
Wesensgleichheit von Pneuma u. Seele (als Emanation des ersteren) fiihrt Kroll auf die 
Stoa zuriick. Stellen, ebenda, Anm. 2); Reitzenstein, HMR, S. 284ff. (Beigabe XV: 
,,Die Begriffe Gnosis und Pneuma 44 , s. ebenda auch Beigabe XIX „Die Bedeutung des 
Selbst 44 , S. 403 ff. (desgl. S. 179—80: manichaische Hymnen — Selbst, Lichtselbst; 
S. 279—81: Lichtselbst). 

Die Behandlung des mit der Herkunft der Vorstellung von einer gottlichen ‘Seele’ 
verbundenen Fragenkomplexes ist im Rahmen dieser Arbeit nicht moglich. Es darf 
hierzu auf Rohde, Psyche I/II und Nilsson I verwiesen werden. — Zusammenstellung 
der „Synonyme fur ‘Pneuma’ 44 bei Jonas I, S. 210—12. „Das Pneuma ist also 44 , so Jonas I, 
S. 180 (vgl. ebenda, S. 238ff.) „im Gegensatz zur Psyche der qualitatsfreie Grand der 
Weltlosigkeit im Menschen und dynamisch das Prinzip seiner vorzunehmenden Ent- 
weltlichung 44 . Die Seele: Jonas I, S. 145: „Die Seele selber ist Funktion des gehaBten, 
feindseligen Kosmos: Im Gnostizismus wird ‘Psyche’ zum Terminus fur das natiirliche, 
weltverstrickte Dasein . . .“ — Siehe den Abschnitt 4 ,,Heimarmene und Psyche 44 bei 
Jonas I, S. 178ff.; Festugi&re, Revelation III, Les Doctrines de l’Ame (1953). — 

Stellenangaben zur Trennung der ‘irdischen Psyche’ vom gottlichen Pneuma (Selbst) 
s. ThWB, Bd. VI, S. 391, Anm. 363 (ebenda, S. 392f. Ausfiihrungen zur Bedeutung von 
Psyche und Pneuma in der gnostischen Mythologie und Erlosungslehre (Ed. Schweizer); 
Dber die trichotomische Anthropologie der Gnosis und ihre Abgrenzung gegen die griech. 
Trias Nus-Psyche-Soma: S. 393 f. — Die hier geauBerte These, daB im Corpus Hermeticum 
das Pneuma der Psyche „untergeordnet erscheint 44 (S. 393), ist — so allgemein formuliert 
— nicht richtig. Sie stimmt nur fiir einige Stellen, wie z. B. fur die von Schweizer an- 
gefiihrte Stelle CH X/13. 16f. (Gnostische Parallelen ^ S. 393, Anm. 393). — 

*) Sturmer, Judentum, Griechentum und Gnosis — in: ThLZ, 1948, Sp. 589. 

2 ) Schenke, Die Gnosis, S. 381. 

• 5 ) Resp. ‘auBer-kosmisch’. Kosmos meint hier nicht die eiiie Welt, und ist in der Gnosis 
nicht das ALL, sondern nur ein Toil des Ganzen, und zwar Bereich der Finsternis. 

4 ) Das hat Jonas ubrigens deutlich gesagt, daB das Griechentum einen „innerweltlichen 
Pessimismus 4 ' kannte, der „im Grande das ganze so diesseitige Griechentum tief durch- 
zittert 44 (I, S. 165) und eindeutig erklart: ,.Es ist also ebenso falsch, nur vom griechischen 
Optimismus wie vom gnostischen Pessimismus zu reden 44 (ebenda, Anm. 1). 

5 ) Bousset, Hauptprobleme, S. 118. 

8* 
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diesem Punkt hat sich eben der Geist der spatgriechischen Antike mit dem persischen 
Dualismus verbunden und in Gemeinschaft mit ihm eine aufierordentlich starke und 
geschlossene pessimistische Grundhaltung erzeugt 1 ). 44 

Fur uns ist vor allem die Tatsache wichtig, daB das Gegensatzpaar 
Licht - Finsternis als Ausdrucksform der pessimistischen und fatalistischen 
gnostischen Weltanschauung verwendet wurde und uber die anderen Dua- 
lismen der Gnosis dominiert. 

Diese Erwagungen bringen uns dem Verstandnis des hermetischen Dualis¬ 
mus, vor allem im Traktat XIII, ein gutes Stuck naher. In CH XIII geht es 
eben nicht nur um den Gegensatz zwischen Geist und Materie, Seele und 
Leib, Ewigem und Verganglichem - und auch nicht nur um den Kampf 
zwischen Gut und Bose in der Immanenz (weshalb der Dualismus im Wieder- 
geburtstraktat weder direkt aus dem Griechentum, noch unmittelbar aus 
dem Iran abgeleitet werden kann), sondern es geht hier um den von einer 
pessimistischen Daseinshaltung und Weltanschauung getragenen Dualismus 
zwischen diesem Reich der Finsternis, der Gefangenschaft der ‘iiberkos- 
mischen’ Seele, der Schmerzen und des Todes und jenem Reich des Lichtes 

*) Bousset, Hauptprobleme, S. 118, Dem „Dualismus in der Gnosis 44 hat Bousset ebenda 
das ganze III. Kapitel, S. 91—159, gewidmet. — Zum platonischen Dualismus Geist — 
Materie und dem absoluten „orientalischen 44 Gegensatz von Licht und Finsternis und 
dem Verhaltnis beider in der Gnosis s. auch Bousset, Kyrios Christos, S. 183—84: 
„Andererseits fehlt dem orientalischen von der persischen Religion her bestimmten 
Dualismus der tiefere Gegensatz zwischen der Welt des Geistes und der Welt der Materie, 
zwischen dem was sichtbar und dem was unsichtbar ist. Innerhalb dieser sichtbaren 
Welt vollzieht sich der Kampf des guten Gottes (Ahura-Mazda) und des bdsen Gottes 
(Angra-Mainyu) 44 . Das Licht steht auf der Seite des guten Gottes, die Finsternis auf der 
des bdsen Gottes. In diese Gegensiitze „wird nun der grofie griechische Grundgedanke 
des W 7 iderspruchs von Geist und Materie, Sichtbarem und Unsichtbarem hineingeworfen. 
Und so erst kommt der schroffe Dualismus und der radikale Pessimismus der gnostischen 
Weltanschauung zustande: Geist und Materie, unsichtbare und sichtbare Welt sind 
zwei feindliche Machte, die sich in fast volliger Abgeschlossenheit gegeniiberstehen 44 
(S. 184). — Zum Gegensatz von platonischem und gnostischem Dualismus s. auch Jonas I, 
S. 44 ff. 

Den unterschiedlichen Dualismus in der Gnosis und im Mazdaismus untersucht 
U. Bianchi in: Dualismo mazdaico e ‘zurvanismo’, Studi e materiali di storia delle 
religioni XXVII, 1956. Ders.: 11 Dualismo religioso, Roma 1958. — Ubrigens hatte schon 
Nilsson betont, daB der zoroastrische Dualismus weltzugewandt ist und den Glaubigen 
verpflichtet, gegen das Bose in der Welt zu kampfen (Nilsson II, 1. Aufi . 1950 , S. 577). — 
Arai spricht von einem „strengen Dualismus mit substanziellem Geprage 44 in der Gnosis, 
Dieser „strenge Dualismus als solcher stammt aus der iranischen bzw. zoroastrischen 
Religion 44 . Dies konnten auch die Schriften aus Nag-Hammadi bestatigen, in denen sich 
‘Zoroaster’ „groBer Beliebtheit erfreut 44 . Vom iranischen Denken beeinfluBt sei u. a. 
auch Qumran, doch kennt es nicht den ‘substanziell-materiellen’ Dualismus der Gnosis, 
sondern einen ‘ethischen’ Dualismus. (= Zur Definition der Gnosis in: Le origini dello 
gnosticismo S. 181 f.) Vgl. zum qumranischen Dualismus: K. G. Kuhn, Die Sekten- 
schrift und die iranische Religion, in: ZThK 49, 1952, S. 296ff. — Zu den verschiedenen 
Dualismen vgl. auch Le origini dello gnosticismo, S. XXXII (Punkt V des ‘Vorschlages’: 
Differenzierung in „antikosmischen Dualismus des Gnostizismus 44 , „zarathustrischen D. 44 
und „metaphysischen D. 44 Platos und des Platonismus). 
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und des Lebens. Gerade dies ist aber der Dualismus, wie man ihn in der 
Gnosis auch findet, und so durfte es gerechtfertigt sein, den Dualismus im 
Traktat XIII als gnostisch zu bezeichnen. 

Allerdings ist einem moglichen MiBverstandnis zuvorzukommen: Es ist 
nicht unsere Absicht, den XIII. Traktat nur auf Grand seines gnostischen 
Dualismus in die gnostischen Schriften einzureihen, denn es erscheint uns 
die Praxis bedenklich, den Dualismus als ausschlieBliches Wesensmerkmal 
bei der Identifizierung von gnostischen Quellen heranzuziehen. Quispel (und 
andere Forscher) sprechen zwar von einem „grundsatzlichen Dualismus 44 in 
der Gnosis 1 ), und darin mochte man ihm auch recht geben, denn man kann 
es sich zwar vorstellen, daB manche Bausteine im gnostischen Mosaik fehlen 
konnten, ohne das Bild wesentlich zu verandem, nicht jedoch der Dualis¬ 
mus 2 ). Dennoch darf man nicht vergessen, daB er nur ein Bauelement ist, 
zwar ein sehr wesentliches, aber eben nur dies und nicht mehr. Um es in 
einem Vergleich auszudrucken: Allein durch Stahl, dem tragenden Element 
heutiger GroBbauten, laBt sich ein Bauwerk noch nicht bestimmen. Es kann 
Briicke oder Turm sein. 

Deshalb kann der Ausgangspunkt fur eine Wesensbestimmung der Gnosis 
auch nicht der Dualismus sein, sondem nur ihre spezifische Daseinshaltung 
und Weltanschauung mit deren charakteristischen Ausdrucksformen. 

2. Die himmlische Heimat und der gottliche Ursprang des Menschen 
in der Gnosis und im Wiedergeburtstraktat 

Ankniipfend an die Ausfuhrungen zur trichotomischen Anthropologie in 
CH XIII wenden wir uns nunmehr einer Vorstellung zu, die bisher noch zu 
wenig beachtet worden ist. Am Anfang des XIII. Traktates findet man 
folgende zwei Wendungen: xdofiov &jzaXXoxQiovo$<u (XIII/1) und savrov 
die£&Q%E(j$<u (XIII/3 und XIII/4). Beide drucken aus, daB der Mensch in 
der Welt und im Gehause seines Korpers nicht zu Hause ist, sondem sioh 
als Gefangener in der Fremde 3 ) und in der Finstemis befindet. Demnach 

*) Quispel, Gnosis als Weltreligion, S. 20. Vgl. ebd., S. 39. 

Auf die zentrale Bedeutung des Dualismus in der Gnosis und das Verhaltnis der 
Dualismen Mensch — Welt, Welt — Gott verwies Jonas in seinem Vortrag (Delimitation 
of the gnostic phenomenon...) auf dem Gnosis-Kolloquium 1966 in Messina (= Le 
orig. d. gnost. S. 94) „ .. . dualism ... is omnipresent in all Gnosticism as, first and 
foremost, a radical mood that dominates the gnostic attitude and unites its widely 
diversified expressions . .. The interpreter may hold conversely that the transcendent 
doctrine of a world-God opposition sprang from the immanent experience of a disunion 
of man and world, i. e., that it reflects a human condition of alienation. In this sense, 
one may regard dualism as an invariant, existential ‘first principle’ of Gnosticism, as 
distinct from a variable, speculative first principle employed in its representation 44 . 

2) Zur Gnosis ohne Dualismus s. Moorsel, The mysteries, S. 21. 

3) ,,Und von daher hat Basileides die Ansicht vertreten, daB die Auserwahlten etwas 
Fremdes gegenuber der Welt seien, weil sie ihrem Wesen (qwaei) nach ‘hyperkosmisch* 
seien 44 : Clem. Alex., Strom. IV, 165, 3 (Stahlin II, 321, 28—30). 
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muB seine Heimat, wenn er uberhaupt eine hat, woanders sein — und 
naeh ihr gilt es jetzt zu fragen. Die Gnostiker bringen diese logische Kon- 
sequenz und bedeutsame Feststellung auf verschiedene Weise zum Aus- 
druok. Im R. Ginza klingt das beispielsweise so: 

„Dir sage ich und erklare ich, einem jeden, der in seinem Innem wahrhaft 
und glaubig ist: Du warest nioht von hier, und deine Wurzel war nicht von 
der Welt. Das Haus, in dem du wohntest, dieses Haus hat nicht das Leben 
gebauet. Die Sieben, die darin wohnen, steigen nicht zur Erde des Lichtes 
empor. Du, verehre und preise den Ort, aus dem du gekommen bist 1 ).‘ i 
Das weiB der im Dunkeln tappende, gefangene Mensch natiirlich nicht 
von allein, es muB ihm gesagt und er muB zuvor uber seinen Ursprung auf- 
geklart werden 2 ). Dann erst kann der Sehend-Gewordene ausrufen: 

„Aus dem Lichtort bin ich hervorgegangen, aus dir, lichter Wohnsitz. 
. . . Ich bat ihn (den Vater - Tr.) um ebne Wege, um emporzusteigen und 
den Lichtort zu schauen 3 )." 

Im Turfan - Fragment M 7 wird der ‘Seele’ vom Erloser zugerufen: 

. . Der Lebendigen Kraft und (der groBten Welt) Heil (komme) iiber 
dich aus deiner Heimat !“ 4 ) 

Und in der ‘Hymne auf die lebendige Seele’ (im Fragment M 7) heiBt es: 
„Aus dem Licht und von den Gottem bin ich, und ein Fremdling bin ich 
ihnen geworden, iiber mich hergefallen (?) sind die Feinde; von ihnen zu den 
Toten bin ich hinabgefuhrt 5 )." 

Noch eine weitere Stelle mag die gnostische Vorstellung von der Heimat 
und dem Ursprung des Menschen in der jenseitigen Welt, der Welt des 
Lichtes und des Lebens, illustrieren: 

„Licht und Leben sind der Gott und Vater, aus dem der Mensch 6 ) geboren 
ist. Wenn du lemst (oder: erkennst), daB du 7 ) aus Leben und Licht gemacht 
bist und dies die Elemente sind, die dich konstituieren 8 ), wirst du ins Leben 
zuruckkehren" (CH 1/21). 

Die Vorstellung, daB der Mensch aus der Welt des Lichtes und des Lebens 
stammt, Licht und Leben sogar auch hienieden in sich hat - wenngleich 
eingeschlossen in seinem materiellen Leib und zunachst verborgen —, diese 
Vorstellung enthalt der Wiedergeburtstraktat auch, freilich in der sich aus 
der Verknupfung mit Mysterienvorstellungen ergebenden Form einer Er- 
setzung der psychischen, damonischen Eigenschaften im Menschen durch 

*) Lidzb. Ginza, 379, 22—31. 

2 ) Jonas I, S. 132 nennt die zitierte Stelle sehr trefFend „Ursprung8aufklarung“. 

3 ) Lidzb. Ginza, 377, 31-32; 378, 19-20. 

4) Ubersetzung nach Andreas in: Eeitzenstein, HMR, S. 58 und Reitzenstein, IEM, S. 3. 

5) Ubersetzung von F. W. K. Muller bei Reitzenstein, IEM, S. 8. 

0) Festugi&re: l’Homme. Doch an dieser Stelle durfte nicht der Anthropos, sondera der 
Mensch (6 dv&gcoxog) gemeint sein. 

7) Mit Scott: „iav t6v“. Bei Nock/Fest. ,,athr 6v“ — daB er (= der Mensch) aus Leben und 
Licht gemacht ist. 

*) Festugifcre: „et que ce sont 1 k les elements qui te constituent. “ 
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die gottlichen Kraffce. Damit haben Leben und Licht von ihm Besitz er- 
griffen (XIII/9). Eine Anzahl weiterer Stellen im XIII. Traktat (z. B. 
XIII/12, 18, 19) bezeugen, daB auch hier ‘Leben und Licht’ die gottliche 
Welt reprasentieren und den wiedergeborenen Menschen als einen Teil jener 
Welt ausweisen. 


3. Die gottliche Natur des Menschen 
in der Gnosis und im Wiedergeburtstraktat 

Aus der Vorstellung einer himmlischen Heimat des Menschen und seines 
Ursprungs im Lichte ergibt sich nun eine Konsequenz von groBter Bedeu- 
tung. Wenn der Mensch oder ein Teil des Menschen nicht von dieser Welt 
ist, sondem aus der Lichtwelt und das heiBt von Gott stammt, dann ist 
doch dieser Mensch von Natur aus bereits gottlich und hat somit seine 
Soteria - jedenfalls als potentielle Moglichkeit - schon ‘in sich’. Das ist 
nicht nur eine SchluBfolgerung, die der Leser gnostischer Quellen heutzu- 
tage zieht, sondern sie wird von den Gnostikern selbst expressis verbis aus- 
gesprochen. So heiBt es z. B. bei Clemens Alexandrinus: 

„Valentinus aber schreibt in einer Predigt wortlich: ‘Von Anfang an seid 
ihr unsterblich und seid Kinder eines ewigen Lebens, und ihr wolltet den 
Tod unter euch aufteilen, damit ihr ihn aufbrauchtet und zerstortet und 
damit der Tod unter euch und durch euch sterbe (V. 2). Denn wenn ihr die 
Welt auflost, ihr selbst aber nicht aufgelost werdet, dann herrscht ihr iiber 
die Schopfung und iiber alles Vergangliche.’ (3) Denn auch er nimmt - 
ahnlich wie Basileides — ein von Natur aus gerettetes ( <pvaei acptd/xevov) 
Geschlecht an und meint, daB dieses auserwahlte Geschlecht von oben her 
zu uns gekommen sei — zur Vernichtung des Todes . . (4) A ). 

Irenaus berichtet, daB nach Ansicht der Valentinianer die seelischen 
(psychischen) Menschen nicht die vollkommene Erkenntnis (Gnosis) haben 
und meint damit die ‘Kirchlichen’. Die Gnostiker dagegen erlangten ihre 
Soteria nicht durch Werke wie die ‘Kirchlichen’, sondern wiirden auf jeden 
Fall erlost werden, da sie von Natur aus pneumatisch seien (cpvaei 7tvev/iarixog). 
Was auch immer sie fur Handlungen begingen, ware darauf ohne EinfluB, 
denn das Pneumatische konne nicht zugrunde gehen, da ihr pneumatisches 
Wesen, ihre pneumatische Hypostasis, unverlierbar sei 2 ). 

Dasselbe weiB Clemens Alexandrinus von den Valentinianern auch zu be- 
richten und schreibt: 

„Die Anhanger des Valentinus aber teilen uns als den Einfaltigen die 
Pistis zu; sie jedoch - als die von Natur aus Geretteten - nehmen fur sich 
gemaB der Gberlegenheit des auserwahlten Samens die Gnosis in Anspruch, 

l ) Clem. Alex., Strom. IV, 89, 2-4 (Stahlin II, 287, 10—18). 

-) Iren., Adv. haer. I, 6, 2 (Harvey I, 54—55). 
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welche, wie sie sagen, von der Pistis weit geschieden sei - so, wie das Pneu- 
matische vom Psychischen *).“ 

Die nachdriickliche Absetzung der Psyche vom Pneuma, die schon bei 
Irenaus (6, 2) auffiel, ist nebenher als wichtiger Beleg fur das gnostische 
Psyche-Pneuma-Verstandnis festzuhalten. Die Psyche wird von Pneuma 
distanziert und auf Grund ihrer kosmischen Belastung abgewertet — und 
dementsprechend stehen die Psychiker weit unter den Pneumatikem. 

Hier horen wir zum ersten Male etwas da von, daB der Gnostiker die 
Menschen klassifiziert. Von den Pneumatikem wissen wir inzwischen, daB 
sie von Natur aus erlost sind, denn sie besitzen eine unverlierbare pneuma- 
tische Hypostasis (Iren. I, 6, 2). Sehr plastisch ist das von Irenaus (ebenda) 
mitgeteilte Bild von dem im Kot versenkten Gold, das ebenso wie die 
pneumatische Hypostasis im materiellen Menschen weder an Schonheit 
verliert - noch seine Natur einbuBt 2 ). Da Hypostasis auch ‘Substanz’ be- 
deutet, kann auch mit ‘pneumatische Substanz’ iibersetzt werden. Die 
Pneumatiker bestehen demnach aus Soma, Psyche und Pneuma im Gegen- 
satz zu den Psychikem, denen das Pneuma fehlt. Das gibt freilich AnlaB zu 
der Frage, ob denn nicht jeder Mensch zum Gnostiker - also auch zum 
Pneumatiker - wird, wenn er nur durch die Erkenntnis seines Selbst seinen 
gottlichen Ursprung erkennt. Denn man mochte doch annehmen, daB das 
Ziel der gnostischen Missions-Predigt darin besteht, den trunkenen und 
schlafenden Menschen zu erwecken, damit er sich seines gottlichen Wesens 
bewuBt wird und zum Leben und Licht zuriickfindet. Aber offensichtlich 
haben die Gnostiker, von der Erfahrung ausgehend, daB die einen Menschen 
zur Gnosis kommen und die anderen nicht, eine Art von doppelter Pra- 
destinationslehre entwickelt 3 ), wonach etliche zur Erlosung bestimmt und 
die anderen zur Finstemis verdammt sind. Pneumatiker kann man nur 
sein — aber nicht werden! Genau genommen sind allerdings nur die 
Hyliker zum Bleiben in der Finstemis verurteilt, da sie lediglich Materie 

*) Clem. Alex., Strom. II, 10,2 (Stahlin II, 118,13—17). Weitere Belege bei Bousset, 
Kyrios Christos, S. 196, Anm. 3. 

2 ) Ahnlich das Bild von der Perle im Philippus-Evangelium, die, in den Schmutz geworfen, 
an Wert nicht verlieren, und, mit Balsamol gesalbt, nicht an Wert gewinnen kann. 
So verhalt es sich auch mit den Kindem Gottes, die bei ihrem Vater stets den gleichen 
Wert behalten (= Spr. 48), bei Leipoldt-Schenke, Kopt.-gnost. Schriften = S. 46. 

3 ) Nachtraglich findet Verf. diesen Gedanken einer „doppelten Predestination" auch bei 
Haenchen, Poimandres, S. 178—179 ausgesprochen. In CH I wird sie aber durch die 
„Lehre von der Entscheidung auBer Kraft gesetzt" (S. 179), d. h. der Fromme hat das 
Heil durch sein positives oder negatives sittliches Verhalten selbst in der Hand. — 
Haenchen verweist in diesem Zusammenhang auf Ascl. 7, wo Hermes feststellt, daB 
nicht alle Menschen die wahre intellegentia (= Gnosis) erlangt haben (S. 178, Anm. 3). — 
Auch C. Schmidt verwendet den Begriff „Predestination" fur die Gnosis (RGG 2 , Bd II, 
Abschnitt liber den christlichen Gnostizismus, Sp. 1278) und fiihrt aus, daB der Erwerb 
des Pneuma (besser doch: Besitz) auf Predestination beruhe, jedoch nicht von gottlicher 
Gnade abhangt, sondern von der ,.physischen Ausstattung" des betreffenden Menschen 
(himmlischer Lichtfunken). 
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besitzen und deshalb nicht erlost werden*), ^ahrend den Psychikem immer- 
hin zugestanden wird, daB sie ihre Soteria durch Werke erlangen konnen 
(vgl. Iren. I, 6, 2). Wir diirfen aber auch weiterhin einfach vom Menschen 
reden und auf ihn die gnostische Heilslehre beziehen, denn auch der Gno- 
stiker muBte ja zunachst in jedem Menschen, dem er das Heil verkiindigte, 
einen potentiellen Pneumatiker sehen, und erst an der Entscheidung fur 
oder gegen die gnostische Lehre erkannte er den Betreffenden als Pneu¬ 
matiker oder Hyliker (vgl. CH 1/28-29; IV/4). - „Es gibt also drei Klassen 
von Menschen: pneumatische, materielle und psychische“ - berichtet 
Irenaus von den Valentinianern 2 ). Freilich ist zu bedenken, daB diese Ein- 
teilung der Menschen in drei Klassen eine spatere Erweiterung der urspriing- 
lichen Zweiklassigkeit in der Gnosis ist, um die ‘Kirchlichen* von der un- 
glaubigen Masse abzuheben 3 ). Grundsatzlich bleibt es bei den „zwei wesen- 
haft verschiedenen Klassen von Menschen" (Reitzenstein) 4 ) in der Gnosis, 
entsprechend der „Scheidung des gottgegebenen und des menschlichen 
Seelenteils“ 5 ) - also: der ‘uberkosmischen’ und ‘kosmischen’ Psyche. 

Im XIII. Traktat begegnet uns der Myste zunachst als Psychiker, aller- 
dings nicht in dem Sinne wie bei den Valentinianern, daB er durch Glauben 
und Werke die Soteria erlangen konnte. Er besitzt jedoch auBer dem Soma 
die ‘kosmische’ Psyche, was aus der Aufzahlung der zwolf Qualgeister, d. h. 
der psychischen Eigenschaften, zu ersehen ist. Durch deren Abbau und den 
Aufbau der gottlichen Krafte wird er als Pneumatiker in der Ekstase ge- 
boren (!). Wenn es in CH XIII/12 heiBt, daB die Dekade (= die zehn gott- 


*) Vgl. Iren. I, 6, 1 (Harvey I, 53, 1), wonach die Hyle fur die Soteria nicht aufnahmefahig 
ist. 

2 ) Iren. I, 7, 5 (Harvey I, 64, 13f.). Vgl. Exc. ex Theod. (Stahlin III, 124, 28—125, 1). 
Zu den drei Klassen in der valentinianischen Gnosis s. W. Foerster, Von Valentin zu 
Herakleon, ZNVV, Beih. 7, 1928. — Ausfiihrlich bei Liechtenhan „Die Menschenklassen 44 
in der Gnosis mit vielen ausfiihrlichen Belegen — in: Die Offenbarung im Gnosticismus, 
Gottingen 1901, S. 84 ff. 

3 ) Siehe dazu Jonas I, S. 213 und Jonas II, S. 29—31. — Vgl. Kohler, Die Gnosis, S. 30-31. — 
Bousset nennt die Dreiteilung der Menschen bei den Valentinianern „Vermittelungs- 
theologie, mit der diese gnostischen Schulen der GroBkirche, um den Bruch mit ihr zu 
vermeiden, entgegen kamen u . (Kyrios Christos, S. 198). Den urspriinglichen Dualismus 
von Pneuma und Psyche auch bei den Valentinianern erkennt man noch aus Iren., Adv. 
haer. I, 7, 1. Einen schroffen Gegensatz zwischen Pneuma und Psyche gibt es in der 
Baruchgnosis des Justin (Hippolyt V, 26). Nur zwei Menschenklassen kennt Satornil 
(Epiph., Pan. 23, 2 vgl. Iren. I, 24, 2). Hinweise bei Bousset, Kyrios Christos, S. 198—200. 
— Im basilidianischen System wird ein Vermittlungs-Standpunkt eingenommen (Hip¬ 
polyt, Ref. VII, 25, vgl. V, 8). Hier kommen die pneumatisclien Elemente in die untere 
Welt, „um die psychischen Elemente zu bessern und zu vollenden 44 (Bousset, Kyrios 
Christos, S. 199). — Zum Verhaltnis von Glauben und Gnosis s. den Gnosis-Artikel von 
Bultmann im ThWB: Bd I, S. 714f. (Abgrenzung erst bei den christlichen Gnostikern. 
Hinweis auf Clem. Alex., Strom. II, 10, 2 (Valentin)). 

*) Reitzenstein, HMR, S. 256. 

5 ) Reitzenstein, HMR, S. 300, Anm. 1. — Vgl. CH XII 9 (‘Psyche Gottes’ und ‘mensehliche 
Psyche’). 
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lichen Krafte) die Erzeugerin der Psyche ist, so ist daraus nicht zu folgem, 
daB der Myste im WiedergeburtsprozeB zum Psychiker wird, denn es kann 
hier nicht die ‘kosmische’, sondem nur die ‘fiberkosmische’ Seele gemeint 
sein, wofur der folgende Satz der Beleg ist. In ihm wird namlich festgestellt, 
daB Leben und Licht vereint sind und damit die Zahl der Einheit des 
Pneuma (so wortlich) geboren ist. Psyche und Pneuma drficken demnach 
hier ein und dasselbe aus. 

Ein weiteres Zeugnis fur die trichotomische Anthropologic und die 
Klassifizierung der Menschen, das uns gleichzeitig zur Vorstellung der ‘vor- 
gegebenen’ Erlosung des Pneumatikers zurfickffihrt, ist jene Stelle in den 
Excerpta ex Theodoto (50, 3 - vgl. Iren. I, 0, 1), wonach das Pneumatische 
von Natur aus gerettet ist (<pvaei awtojuevov), wahrend das Materielle (Hy- 
lisohe) von Natur aus zu Grande geht. Das Psychische steht wieder in der 
Mitte und ist sowohl zur Unsterbhohkeit als auch zur Verganglichkeit 
geeignet, je nachdem, ob Glaube oder Unglaube es bestimmen l ). 

Da das Pneuma zum Lichtreich gehort und von Gott stammt, kann man 
die Gleichung aufstellen: das Pneumatische = das Gottliche. Mithin ist der 
Pneumatiker, der durch seine pneumatische Natur schon erlost ist, gottlicher 
Natur, ja man kann sagen: der Pneumatiker ist ein Gott resp. Gottwesen. 
Bei Clemens Alexandrinus steht der Satz: „Auf diese Weise ist es moglich, 
daB der Gnostiker bereits zu Gott wird. ‘Ich sagte: Gotter seid ihr und Sohne 
des Hochsten.’“ (Ps. 81, 0) 2 ). Von unserer Kenntnis der Gnosis her muBten 
wir allerdings das Wortchen ‘wieder’ einffigen und sagen: . . daB der 
Gnostiker bereits wieder zu Gott wird“. 

In den gnostischen Schriften - abgesehen von den schon zitierten Be- 
richten iiber die Valentinianer - findet der Gedanke, daB der Mensch oder 
ein Teil des Menschen gottlich ist, vielfaltigen Ausdrack. So wird z. B. im 
Turfan-Fragment M 7 mit den Worten: „Aus dem Licht und von den Gottern 
bin ich . . ,“ 3 ) ein deutlicher Hinweis auf die gottliche Abstammung und 
Wesenheit des Menschen gegeben. Das gilt ebenso fur CH 1/21, wo es heiBt, 
daB der Mensch aus denselben Elementen besteht wie Gott, namlich aus 
‘Leben und Licht’. Origenes fiberliefert uns von Celsus eine Beschreibung 
von Leuten, die sich als ‘gotterleuchtete Manner’ betrachteten. Diese sagten 
von sich selbst ‘Ich bin Gott’ oder ‘Ich bin der Sohn Gottes’ oder ‘Ich bin 
das gottliche Pneuma’ 4 ). Wir wissen aus verschiedenen Quellen, daB solche 
und ahnliche Selbstbezeichnungen von den Gnostikern gebraucht wurden. 
Bei Epiphanius findet man die Selbstbezeichnung ‘Ich bin der Christus’ 5 ), 
imd Simon wurde „die Kraft Gottes, welche die GroBe heiBt“, genannt imd 
sagte von sich selbst, „er sei die hochste Kraft, d. h. der fiber alles erhabene 

J ) Stahlin III, 125, 18—21. Vgl. dazu Colpe, Die rel.-gesch. Schule, S. 188, Anm. 2. 

2) Strom., IV, 149, 8 (Stahlin II, 314, 23f.). 

3 ) S. o. S. 98, Anm. 5. 

4) Origenes, Contra Celsum VII, 9 (Koetschau II, 161, 6—7). 

5) Epiph., Pan. 26, 9 (Holl I, 286, 22). 
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Vater . . Hierzu lieBen sich noch zahlreiche Belege beibringen, vor 
allem auch jene fur die Gottlichkeit der (uberkosmischen) Psyche (z. B. 
R. Ginza: „Es wird weit werden den Beengten, denen enge ist, denn die 
Welt hat sie (d. i. die Seele - Tr.) iiberlistet, uberlistet die Gottheit in 
ihr 2 ).“), doch wenden wir uns zunachst wieder dem Grundschema der 
Gnosis zu, das uns bei der Freilegung gnostischer Vorstellungen im Wieder- 
geburtstraktat weiter voranhelfen soli. 

4. Die Moglichkeit einer Riickkehr des Menschen in seine Heimat - 
in der Gnosis und im Wiedergeburtstraktat 

Wenn der Mensch (als Pneumatiker) von Natur aus schon gerettet ist und 
sich seine Heimat dort befindet, wo er seinen Ursprung hat, dann liegt 
nichts naher, als dafl er aus dem Gefangnis seines irdischen Daseins aus- 
bricht und in die Lichtwelt zuriickkehrt. 

„Es ist ndtig“, heiBt es in der Titellosen Schrift „daB jeder zu dem Ort 
geht, aus dem er gekommen ist. Denn jeder einzelne wird durch seine 
Handlung und seine Erkenntnis seine Natur offenbaren 3 )." 

Das heiBt: Der Pneumatiker soli wieder zu dem werden, der er ursprung- 
lich war und wesenhafb auch immer geblieben ist - ohne es noch zu wissen, 
namlich: Gott. Hat er diesen Zustand wieder erreicht, dann darf er sprechen 
wie jener Erloste in den Thomasakten (15): 

„Ich danke dir, Herr, der du durch den (...) fremden Mann verkiindigt und in uns gefunden 
wurdest; der du mich vom Verderben entfemt und in mir das Leben gesat hast; der du 
mich von dieser schwer heilbaren, schwer zu behandelnden und in Ewigkeit bleibenden 
Krankheit befreit und vernunftige Gesundheit in mich gelegt hast; der du dich mir gezeigt 
und meinen ganzen Zustand, in dem ich mich befinde, mir geoffenbart hast; der du mich 
vom Fall erldst, zum Bessem hingeleitet und vom Zeitlichen befreit, aber des Unsterblichen 
und Immerwahrenden gewiirdigt hast; der du dich bis zu mir und meiner Armseligkeit 
erniedrigt hast, um mich neben deine Grdfie zu stellen und mit dir zu vereinigen; der du 
dein Erbarmen nicht von mir Verlorenem zuriickgehalten, sondem mir gezeigt hast, mich 
8elbst zu suchen und zu erkennen , wer ich war und wer und wie ich jetzt bin , damit ich wieder 
wiirde , was ich war*).“ 


*) Iren., Adv. haer. I, 23,1 (Harvey I, 190, 5f.; 191, 7f.). 

2) Lidzb. Ginza, 393, 22-24. 

3) C II, 175,14—17 (Bdhlig/Labib 108, 7—10). tJbers. Schenke, Die Gnosis, S. 379. 
tTbers. von G. Bomkamm bei Hennecke-Schneemelcher Bd II, S. 314—315. Literatur 
zu den Thomasakten s. ebd., S. 297—98 und Schenke, Hauptprobleme, S. 121, Anm. 24. 
Neuester Kommentar von A. F. J. Klijn, The Acts of Thomas. Introduction — Text — 
Commentary = Novum Testamentum, Suppl. 4. Leiden 1962 (siehe dazu den „Korrek- 
tumachtrag 44 von D. Georgi in: Hennecke-Schneemelcher Bd II, S. 308). Rezension 
zu Klijn von Bent Noack (Kopenhagen) in Theol. Zeitschrift (Basel) 1963, S. 449—451. — 
Kurze Einfiihrung in die Thomasakten durch G. Bornkamm in: Hennecke-Schnee¬ 
melcher Bd II, S. 298—308. — Die Ansicht von Adam, daB die Thomaspsalmen „Zeug- 
nisse vorchristlicher Gnosis 44 sind (s. o. S. 87, Anm. 6), wurde durch Klijn (s. o.) und P. Wei- 
gandt (Der Doketismus im Urchristentum und in der theologischen Entwicklung des 
zweiten Jahrhunderts. Diss. Heidelberg 1961) zuriickgewiesen. 
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Ahnlich klingt ein Wort des Hermes Trismegistos an Tat in CH XIII/10: 

„Wer durch Gottes Barmherzigkeit (iXeoq) zur gottlichen Geburt gelangt 
ist, — die korperliche Empfindung verlassen habend — der erkennt sich 
selbst als konstituiert aus diesen (gottlichen Kraften), und er ist (daruber) 
froh in seinem Herzen. “ 

Dazu horen wir noch eine Stelle aus CH XIII/3, wo Hermes bei der Be- 
schreibung seiner Wiedergeburt u. a. erklart: 

„Und ich bin jetzt nicht mehr (derselbe), der ich vorher war, sondem bin 
geboren (erzeugt) im Nus“ (Scott: ‘in Mind’; Festugi£re: dans l’lntellect* *); 
Jonas: ‘ ev nvevfxari 2 ). Die letzte Deutung ist die dem Text angemessene.) 

‘Vorher* bedeutet: vor der Wiedergeburt. Der Wiedergeborene ist dem- 
nach ein anderer geworden, als er vorher war. Durch die Gnosis hat er die 
Agnosia uberwunden und erkannt, daB er aus den gottlichen Kraften be- 
steht, die von ihm Besitz ergriffen haben. Gottes 3 ) Barmherzigkeit lieB ihn 
die gottliche Geburt erleben. Durch die Erkenntnis seiner selbst vermag er 
nun sein altes Wesen von seinem neuen deutlich zu unterscheiden. Er ist 
jetzt Gott, so wie Hermes es vom Wiedergeborenen vorausgesagt hat: „Der 
Gezeugte wird ein anderer sein: Gott, Sohn Gottes“ (XIII/2). Die zitierten 
Stellen aus CH XIII/3 und 10 sind zwar Aussagen des Mystagogen Hermes 
Trismegistos und nicht des Mysten Tat, gleichwohl diirfen sie als AuBerungen 
des Wiedergeborenen verwendet werden, da sie den Zustand desselben be- 
schreiben. 

Mit den Gebetsworten des Erlosten aus den Thomasakten haben somit die 
Worte des Wiedergeborenen von CH XIII vieles gemeinsam: In beiden 
Fallen hat derjenige, der die Gnosis erhielt, sich selbst erkannt und sein. 
neues, gottliches Sein besonders hervorgehoben, in beiden Fallen wird das 
gottliche Erbarmen betont. Was der Erloste in den Thomasakten betet, 
konnte der Erloste vom Wiedergeburtstraktat genau so beten. Und doch 
besteht ein nicht zu iibersehender, grundsatzlicher Unterschied zwischen 
den beiden Texten. Der Satz ‘damit ich wieder wiirde, was ich war* erhalt 
nur dann seinen rechten Sinn, wenn man ihn als Umschreibung der Wieder- 
Gott-Werdung des Menschen versteht: Durch die Gnosis wird der Mensch 
wieder zu dem, was er einmal ursprunglich war und unbewuBt immer ge- 
blieben ist - zu Gott. Demgegeniiber bedeutet das Wort ‘Ich bin jetzt nicht 
mehr (derselbe), der ich vorher war, sondern bin geboren (erzeugt) im 
Pneuma* nur die Geburt des neuen Menschen als Gottwesen, nicht aber die 
Wiederherstellung eines ursprunglichen Zustandes. Die Unterschiede sind 

*) Vgl. S. 10, Anm. 3. 

2 ) Jonas I, S. 201. 

3) Vgl. XIII/3: „Ich sehe in mir selbst eine ‘immaterielle Vision', entstanden durch Gottes 

Barmherzigkeit.“ Dazu vgl. auch CH IV/5, X/9 (Gabe Gottes) und Ascl. 18 (sensus = 

donum caeleste). — Zur Gnosis als Charisma, als Geschenk Gottes, s. Bultmann in: 

ThWB, Bd I, S. 693 (ebenda, Anm. 18: Literatur-Hinweise); und Prtimm, Rel.-gesch. 

Handbuch, S. 578 (zu CH XIII). 
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sehr fein. Sie liegen in den Formulierungen ‘wieder’ und ‘nicht mehr’. Um 
es noch einmal zusammenzufassen: 

Nach den Thomasakten wird der Mensch durch die Gnosis ‘ wieder 9 zu Gott , 
der er schon war — im WiedergeburtstraktcU wird der Mensch durch die Gno¬ 
sis zu Gott und ist darnach ‘nicht mehr 9 derselbe wie zuvor. 

Wenn man leichte Zweifel hegen mochte, ob der XIII. Traktat nicht doch 
etwas anderes meint als die Vergottung des Menschen, dann meldet sich 
Hermes selbst zu Worte und sagt uns unmiBverstandlich: „durch die 
(Wieder-) Geburt sind wir vergottet worden“ (XIII 10). Wer den Text aber 
genauer betrachtet, behalt seine Zweifel trotzdem, denn beide Texte, sowohl 
Corpus Hermeticum XIII als auch die Thomasakten, geben - und darauf 
ist nunmehr besonders zu achten - auf die Frage, wie denn der Mensch aus 
dem irdischen Gefangnis ausbrechen und seine Soteria finden kann, die 
gleiche Antwort: durch Gnosis. Es ist an der Zeit, daB wir uns mit diesem 
Begriff und mit dem, was ihn fiillt, naher befassen. 

5. Erlosung durch Gnosis 

a) Die Erlosung in der ‘reinen ’ Gnosis und im Wiedergeburtstraktat 

Mit der Devise ‘Ohne Gnosis kein Heir erreichen wir nunmehr das Zen- 
trum der gnostischen Religion, und alle Fragen, die wir bisher im Namen 
der Gnostiker aufgeworfen haben, wie z. B. die nach der Lage des Menschen 
in der Welt, nach seinen Bestandteilen und nach seiner Heimat waren genau 
genommen verfruht, denn der Gnostiker kann erst fragen, wenn er zur 
Gnosis gelangt ist. Diese Formulierung ‘Zur-Gnosis-gelangen’, wie sie 
Epiphanius, Pan. 26, 10 verwendet 1 ), ist zur Umschreibung der gnostischen 
Erlosung besonders gut geeignet, weshalb sie im folgenden bevorzugt ver¬ 
wendet werden soil. Vordem lebt ja der Gnostiker im Zustand der Agnosia, 
der Trunkenheit und des Schlafes; und erst jetzt, da er zur Gnosis gekommen 
ist, wird er sich bewuBt, wo er ist und wer er ist und in welchem Dilemma 
er sich befindet. Wie sollte er aber zur Gnosis gelangen, wenn nicht durch 
einen AnstoB von auBen, und das heiBt: durch seine Erweckung 2 ). 

Im Naassenerpsalm ist es der gnostische Erloser, im Poimandres (CH I) 
der zum gnostischen Missionar gewordene Erloste und im Wiedergeburts¬ 
traktat der Mystagoge Hermes Trismegistos, der dem Menschen zur Gnosis 

*) Holl I, 288, 12. 

2 ) Vgl. Jonas I, S. 120ff.: „Der Ruf von auBerhalb“. Liechtenlian, Die Offenbarung im 
Gnosticismus, nennt es „eine Grundlehre der Gnosis, daB der Mensch von sich aus die 
erlosende Erkenntnis nicht finden kann, daB er einer Hilfe von oben, einer Offenbarung 
bedarf“ (S. 84), die freilich nur dem Pneumatiker widerfahrt. — Bousset, Kyrios Christos, 
S. 202: „Es ist nicht die Meinung der Gnostiker, daB der halb erloschene Funke aus 
eigener Natur und Kraft heraus sich wieder anfachen und aufflammen konnte . . . Es 
bedarf einer Erlosung von oben herunter und von auBen herein.** Vgl. dazu die folgende 
Anm. 
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verhilft. Genau genommen ist es bei CH XIII naturlich der Traktat selbst, 
der den noch unwissenden Leser znr Gnosis bringen will. 

Die Form, in der man den Menschen zur Gnosis gelangen laBt i), ist ebenso 
verschieden wie die Person des Verkiindigers. In CH IV bringt ein Herold 
die frohe Botschaft, und diejenigen, die sie annehmen, in den Krater ein- 
tauchen und Gnosis erhalten, sollen ‘vollendete Menschen’ werden (IV/4). 
Der VII. Traktat ist eine gnostische Erweckungsrede, die den Zuhorem 
bzw. Lesern u. a. zuruft: 

„LaBt euch nicht hinreiBen durch die Heftigkeit des Strudels, sondem 
benutzt den Gegenstrom, ihr, die ihr anlegen konnt im Hafen des Heils ; 
ankert dort und sucht euch einen Fuhrer, der euch zu den Tiiren der Gnosis 
fiihrt.“ (VII/2). 

Obwohl hier der Traktat schon den Trunkenen emuchtem will und auch 
konkrete Anweisungen zum Erreichen des Telos gibt, empfiehlt er noch einen 
‘Fuhrer zur Gnosis’, was verstandlich wird, wenn man bedenkt, daB der 
Traktat zunachst nur die Unkenntnis des Menschen iiber sich selbst und 
seine Lage aufdecken will, wahrend die Beseitigung der Agnosia Gottes, die 
in der Uberschrift als das groBte t)bel unter den Menschen bezeichnet wird, 
anscheinend dem Fuhrer vorbehalten sein soli. DaB dabei an die Vermittlung 
gewisser Spezialmittel fur den Aufstieg gedacht ist, ist moglich, gesagt wird 
es jedoch nicht. 

Des ofteren wird der Erweckende ‘der fremde Mann’ 2 ) genannt, so z. B. 
in den Thomasakten, Kapitel 15: 

„Ich danke dir, Herr, der du durch den (...) fremden Mann verkiindigt 
und in uns gefunden wurdest 3 ).“ 

Auch im R. Ginza wird ‘der fremde Mann’ und der ‘Fremde’ haufig er- 
wahnt: 

„Er (das ist ‘Adam’—Tr.) faBte Liebe zum fremden Manne, dessen Rede 
fremd, der Welt entfremdet ist.“ 

Die sieben Planeten furchten jedoch seine Botschaft und lassen nichts 
unversucht, die Menschen davon abzuhalten. 

J ) Man kann nicht etwa formulieren „in der die Gnosis an den Menschen herangetragen 
wird“; denn da, wo es sich um wirkliche, wesenhafte Gnosis handelt, er halt der Glaubige 
ja nichts von auBen, was „ergriffen“ werden miiBte! Worum es hier geht, hat Schmit- 
hals, Die Gnosis in Korinth, S. 173, sehr fein wie folgt zusammengefaBt: „Der Gnostiker 
lebt, weil er ist. Er hat das wahre Leben nicht geschenkt bekommen. Es ist vielmehr 
mit seinem eigentlichen Sein gegeben. Er wird durch seine pneumatische Natur in jedem 
Fall selig (Iren. I, 6, 2). Er kann als Apostel dies Leben deshalb auch nicht weitergeben. 
Er kann es den Horem nicht verkiindigen als etwas, das von auBen auf sie zukommt und 
zu ergreifen ist. Die apostolische Botschaft ist fur ihn Kunde vom Menschen selbst, und 
zwar von dem, was der Mensch stets schon ist. Sich selbst zu predigen bzw. in der Ekstase 
zu produzieren und damit auch den anderen zur Erkenntnis seines Selbst zu verhelfen, 
ist die Aufgabe des gnostischen Apostels. Das Wissen um sich selbst ist die Erldsung. 
Gnosis verkiindigt deshalb der Gnostiker, aber er selbst ist deren Inhalt.“ 

2) Ausfiihrlich behandelt bei Jonas I. S. 122—126. 

3 ) Ubers. nach G. Bornkamm bei: Hennecke-Schneemelcher Bd II, S. 314. 
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„Sie sprachen: ‘Sie sollen nicht die Rede des fremden Mannes horen, der 
hierher gegangen ist, und sie sollen seine Lehre nicht annehmen 1 ).’“ 

Der ‘Fremde > ist in diese Welt gekommen, um diejenigen, die hienieden 
fremd sind, mit dem Weg ans der Fremde in die Heimat vertraut zu machen: 

„Ihm zum Heile sende, Vater, 
mich, daB ich hemiedersteige 
mit den Siegeln in den Handen, 
die Aonen all durchschreite, 
die Mysterien alle offne, 

Gotterwesen ihm entschlei’re 
und des heirgen Wegs Geheimnis 
- Gnosis nenn’ ich’s - ihm verkiinde.“ 
(Naassenerpsalm) 2 ) 

Hans Jonas hat die Bedeutung der Wegbereitung des von auBen Kommen- 
den fur den aus der Welt zu befreienden Menschen besonders unter- 
strichen: „Die Menschen miissen nicht nur geweckt und zur Heimkehr auf- 
gerufen werden, sondern es muB ihnen, damit ihre Seelen tatsachlich der 
Welt entfliehen konnen, eine reale Bresche in die Umzirkung des sonst 
unentrinnbaren Kosmos geschlagen werden - in jene ‘Eisenmauer’ des 
Firmamentes, die ihn sowohl gegen innen wie gegen auBen abschlieBt und 
das Verbleiben der in ihm eingeschlossenen Lichtteile, an dem sein eigener 
Bestand hangt, gegen all ihr Hinausstreben sichert. . . .“ 3 ) In den starker 
spiritualisierten und (so Jonas!) ‘entmythisierten’ Schriften kommt es aller- 
dings mehr auf den Erweckungsruf als auf die Wegbereitung an und, was 
die Menschen betrifft, darauf, daB sie zur Gnosis kommen, ihr Dasein be- 
greifen und so von der Welt loskommen 4 ). 

Interessant ist, daB sowohl der in die Welt von auBen eintretende Erloser, 
als auch der in der Welt befindliche Mensch 5 ) Fremde sind und genaimt 

1) Lidzb. Ginza, 244, 36-37, 32-34. 

2) Naassenerpsalm (Hippolyt, Ref. V, 10, 2 (Wendland 103,17—104, 3). Ubers. nach A. von 
Hamack (s. o. S. 84, Anm. 3). 

3 ) Jonas I, S. 124. Vgl. ebenda S. 197. 

4 ) Vgl. Jonas I, S. 124f. — Interessant ist, wie Liechtenhan beide Aspekte — das „Wissen“ 
und „die Erlosungstat des Soter“ — zusammenbringt. „Der Wissende ist erlost. Schon 
das Wissen fiber Gott, Welt und Menschen erhebt aus dem unerlosten Zustand, ist eine 
AusstoBung des Widergdttlichen, eine Befreiung von der Herrschaft der Demiurgen, 
ein sich zu eigen Geben dem hdchsten Vater; Jesus als der Offenbarer ist zugleich der 
Erloser. — Aber diese Offenbarung zeigt bei Vielen einstweilen mehr nur das Ziel der 
Erlosung, als daB sie Gewahr fur Erreichung dieses Zieles bote. Die demiurgischen und 
damonischen Wesen miissen nicht nur gekannt, sondern auch besiegt sein; sie miissen 
die Macht verlieren, die pneumatischen Seelen festzuhalten. Das ist die Erldsungstat 
des Soter; das Wissen von ihrem Vollzug ist die Aneignung der Erlosung.“ (Die Offen¬ 
barung im Gnosticismus, S. 124.) — Zum Erloser’ in der Gnosis s. u. S. 148 f. 

5 ) Siehe Jonas I, S. 125, Anm. 1. Ferner: „Ich bin der erste Fremdling (der erste, der in die 
Fremde gekommen ist), der Sohn des Gottes Zarvan, N das Herrscherkind“; „Ich bin ein 
Herrschersohn ... und bin ein Fremdling geworden aus der GroBherrlichkeit“. (Reitzen- 


Digitized by ^.ooQle 



108 


Corpus Hermeticum XIII und die Gnosis 


werden, - ein erster Hinweis auf die aus der gnostischen Vorstellung der 
gottlichen Wesenheit des Menschen zu verstehende Identitat des Erlosers 
mit dem zu Erlosenden. 

So vielgestaltig die Gnosis- < Bringer , auftreten und so vielfaltig die Formen 
sein mogen, in der sie die Menschen zur Gnosis gelangen lassen, der Inhalt 
ihrer Botschaft ist im Grunde immer derselbe: Wir konnen nur dann erlost 
werden und das Heil finden, wenn wir erkennen, „wer wir waren, was wir 
wurden; wo wir waren, wohinein wir geworfen wurden; wohin wir eilen, 
woraus wir erlost werden; was Geburt ist, was Wiedergeburt.“ Das ist die 
bekannte Formel aus den Excerpta ex Theodoto 78, 2 (valentinianische 
Gnosis)*). Um aber iiberhaupt erst einmal zur Gnosis gelangen zu konnen, 
muB der Mensch zuvor aus seiner Trunkenheit herausgerissen und aus seinem 
Todesschlaf geweckt werden. Daher setzt die Verkiindigung mit der Auf- 
forderung ein, aufzuwachen und niichtern zu werden: 

„0 ihr Menschen, erdgeborene Manner, die ihr euch der Trunkenheit, dem 
Schlaf und der Agnosia Gottes hingegeben habt, werdet niichtern, hort auf, 
trunken und vom unverniinftigen (alogischen) Schlaf betort zu sein! . . . 
Warum, ihr erdgeborenen Manner, habt ihr euch dem Tode ausgeliefert, die 
ihr die Macht habt, an der Unsterblichkeit teilzuhaben? Kehrt um, die ihr 
gemeinsam im Irrtum wandelt und an der Unwissenheit Anteil habt. Wendet 
euch ab vom finstern Licht 2 ), nehmt teil an der Unsterblichkeit, nachdem 
ihr das Verderben verlassen habt!“ (Poimandres (I) 27-28). 

Mit der Aufforderung, niichtern zu werden, beginntauchder VII. Traktat: 


stein, IEM, S. 10. Es handelt sich, (schreibt Reitzenstein ebenda,) „zunachst offenbar um 
den in die Materie versenkten Gott Ormuzd . . .“); Turfan-Fragment M7: „Aus dem 
Licht und von den Gottern bin ich, und ein Fremdling bin ich ihnen geworden . . .* 4 
(Reitzenstein, IEM, S. 8). Vgl. Clem. Alex., Strom. IV, 165, 3 (Stahlin II, 321, 28f.). 

*) = Stahlin III, 131, 17—19. — Zur Pbersetzung vgl. Jonas I, S. 261, Anm. 1. — Zur 
Formel s. Norden, Agnostos Theos, S. 102 ff. und Kroll, Die Lehren, S. 375. Norden nennt 
die Formel eine „in den Kreisen der hermetischen und christlichen Gnostiker des zweiten 
und dritten Jahrhunderts offenbar typische und verbreitete Weltanschauungsformel* 4 
(S. 103) und untersucht ihren EinfluB und ihre Herkunft (Hinweis auf Pindar und die 
orphischen Mysterien (S. 108), Poseidonios (109). J. Kroll schlieBt sich Norden an. 
Nock (in: Gnomon, 1936, S. 609) vergleicht Exc. ex Theod. 78 mit Porphyr., De Abst. 
1, 27. — An die Formel, die an sich nicht gnostisch sein muB, erinnert u. a. auch CH XI 21: 
„Ich verstehe nichts, ich vermag nichts, ich fiirchte das Meer (Nock/Fest. I, S. 165, 
Anm. 61: den Himmelsozean); ich kann nicht in den Himmel hinaufsteigen. Ich weiB 
nicht, wer ich war, ich weiB nicht, wer ich sein werde.“ — Nach Arai (zur Definition der 
Gnosis in: Le origini dello gnosticismo S. 181) ist Exc. ex Theod. 78 „die Selbsterkenntnis 
der Konsubstanzialitat zugrunde zulegen, da die Formel als solche auch ohne diese 
Selbsterkenntnis vorhanden sein kann“, z. B. in den Qumran-Schriften (s. ebenda, 
Anm. 1). Das Motiv der substantiellen Selbsterkenntnis hat auBer in der besagten 
Formel auch in anderen Wendungen Ausdruck gefunden („Sammlung der Seele“ oder 
des „eigentlichen Selbst“) und war schon „in vorchristlicher Zeit weit verbreitet“ 
(Arai, ebenda, S. 181). 

2 ) Gemeint ist das „finstere Licht“ des Kosmos. Siehe Jonas I, S. 133 und besonders 
S. 149. 
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„Wohin lauft ihr, o Menschen, trunken, die ihr den unvermischten ‘Wein* 
(des ‘Logos’*)) der Unwissenheit (Agnosia) ausgetrunken habt. . . haltet ein, 
werdet niichtem! . . 

Im Turfan-Fragment M 7 spricht der Erloser: 

„Schiittle ab (wortlich: wecke auf. - Reitzenstein) die Trunkenheit, in 
die du entschlummert bist, wache auf und siehe auf mich 1 2 ).“ 

Im R. Ginza ermahnt ein Uthra den Adam mit folgenden Worten: 

„Schlummere nicht und schlafe nicht und vergiB nicht, was dein Herr dir 
aufgetragen. Sei nicht ein Sohn des (irdischen) Hauses und werde nicht ein 
Frevler in der Tibil genannt . . . Adam, siehe die Welt an, die ganz ein Ding 
ohne Wesen ist. Ein Ding ohne Wesen ist sie, auf die du kein Vertrauen 
haben darfst 3 ).“ 

Der nachste Schritt ist nun, daB der Erweckte, der mit einem Male inne 
wird, wo und wie er sich befindet, die Erlosungsbotschaft aufnimmt und so 
dem Heil entgegengeht. Besonders anschaulich ist dies im ‘Evangelium der 
Wahrheit’ geschildert: 

„Das Evangelium der Wahrheit ist Freude fur die, die die Gnade emp- 
fangen haben vom Vater der Wahrheit, um ihn (den Vater) zu erkennen durch 
die Kraft des Wortes, das gekommen ist aus dem Pleroma, das in dem Ge- 
danken und in dem Verstande des Vaters ist, das der ist, den man nennt: 
Soter. Es ist der Name fur das Werk, das er ausfiihren soli zur Rettung derer, 
die unwissend uber den Vater waren . . . (Ubers. S. 33). Die Vergessenheit 
ist nicht bei dem Vater entstanden, wenn sie (auch) seinetwegen entstanden 
ist. Sondern was in ihm entstand, war die Erkenntnis, die sich offenbarte, 
damit die Vergessenheit aufgelost werde und man den Vater erkenne (S. 34). 
. . . Er aber (sc. der Vater) hatte sie in sich gefunden, und sie fanden ihn 
(nun) in sich, den undenkbaren Unbegreiflichen, den Vater, der vollkommen 
ist . . . (S. 35). 

Diejenigen aber, die die Lehre empfangen sollen, (d. h.) die Lebendigen, 
. . ., sie nehmen die Lehre an, sie allein. Sie empfangen sich selbst aus der 
Hand des Vaters. Sie wenden sich wieder zu ihm zuriick. . . . (S. 37). Folglich 
ist einer, wenn er erkennt, ein Wesen von oben. Wenn man ihn ruft, hort er. 
Er antwortet. Er wendet sich zu dem, der ihn ruft, und er geht hinauf zu 
ihm . . . Wer auf diese Weise erkennen wird, weiB, woher er gekommen ist 
und wohin er geht. Er weiB wie einer, der betrunken war und sich von seiner 
Trunkenheit abwandte, der sich sich selbst zuwandte und sein Eigentum in 
Ordnung brachte. . . . (S. 38). Und selig ist der, der die Augen der Blinden 
geoffnet hat (Jesus). Und es folgte ihm der Geist, welcher antreibt, als er ihn 
(sc. den Menschen) aufweckte. . . . Was die Erkenntnis des Vaters und die 

1 ) Zur Gbersetzung s. Nock/Fest. II, S. 81 und S. 82, Anm. 3. Scott klammert ‘Logos’ aus 

und laBt es uniibersetzt. 

2 ) Pbersetzung von Andreas bei Reitzenstein, HMR, S. 58 (incl. Anm. 1). 

5 ) Lidzb. Ginza, 387, 4—7, 28—31. Hinweise auf weitere Ginzastellen zum Erwachen und 

Niichtern-werden bei Jonas I, S. 126f.; S. 131 f. 

0 TrOger, Mysterienglaube 
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Offenbarung seines Sohnes betrifffc, so gab er (der Geist) ihnen (den Gnosti- 
kem) die Fahigkeit, sie zu erfahren. ... (S. 45-46). Redet aber aus dem 
Herzen heraus, denn ihr seid der Tag, der vollkommen ist, und es wohnt in 
euch das Licht, das nicht untergeht! . . . Ihr seid die Kinder des Wissens! . .. 
(S.48)...“i) 

Die Reaktion des durch den ‘Ruf von auBen’ erwachenden und nuchtem 
werdenden Menschen kann man auch an der manichaischen Kosmogonie 
sehr gut beobachten, wo es u. a. heiBt: 

„Da (d.h.nach seiner Erweckung durch den ‘lichten Jesus’ — Tr.)erforschte 
Adam sich selber und erkannte, wer er sei. Er (Jesus) zeigt ihm die Vater 
in der Hohe xmd sein eigenes Selbst, hineingeworfen in alles, . . ., vermischt 
und gefesselt in allem, was ist, gefangen in dem Gestank der Finstemis. . . . 
Er richtete ihn auf und lieB ihn vom Baume des Lebens essen. Da schrie 
und weinte Adam; . . ,“ 2 ) 

Fragt man abschlieBend, was der Mensch durch die Erweckung gewonnen 
hat, so muB man vor allem zwei Dinge nennen, und zwar: 

1. Die Selbsterkenntnis. 

Dazu gehort die Erkenntnis des Menschen, wo er sich befindet, wo- 
her er gekommen ist und wohin er gelangen wird, wer er ist, wer er 
war und wer er wieder sein wird. 

2. Die Gotteserkenntnis. 

GewiB schlieBt die Gnosis noch mehr ein, und davon werden wir auch 
spater horen, aber zuerst und vor allem muB die Selbst- und Gotteserkennt- 
nis genannt werden. Sieht man sich in der gnostischen Literatur danach um, 
so findet man diese Ansicht bestatigt. Doch sollte man zuvor noch besonders 
betonen, daB die Erweckungsrede (und deshalb verwenden wir diesen 
Terminus) dem Menschen eigentlich nur das sagt, was sein Selbst immer 
schon weiB, - also nur das wieder in Erinnerung bringt, was durch Schlaf 
und Trunkenheit ganzlich in Vergessenheit geriet. Denn es heiBt ja im 
R. Ginza: „. . . die Welt hat sie (sc. die Seele resp. das Pneuma - Tr.) uber- 
listet, iiberhstet die Gottheit in ihr“ 3 ) imd (im Seelenhymnus der Thomas- 

J ) Aus CJ 16—32 (s. Reg.). Evangelium Veritatis. Ed. Malinine, H. Ch. Puech, G. Quispel. 
Zurich 1956 (Suppl. Zurich 1961). t)bers. von H.-M. Schenke in: Die Herkunft des 
sogenannten Evangelium Veritatis (Anhang II, S. 33 ff. — Ubersetzung der zweiten 
Schrift aus dem Codex Jung). Die Kapitel- und Verseinteilung wurde der besseren 
Lesbarkeit wegen weggelassen. 

Nach Schenke ist das sogenannte Evangelium Veritatis nicht identisch mit dem von 
Iren., Adv. haer. Ill, 11, 9 erwahnten Evangelium der Wahrheit der Valentinianer 
(ebenda S. 14) und ist auch „nicht valentinianischen Ursprungs 44 (S. 24), sondern stammt 
aus „einem gnostischen Kreise, dem auch der Verfasser der Od. Sal. angehort 44 (S. 29). 
Die Herausgeber Puech und Quispel halten es dagegen fur das erwahnte Evangelium 
der Wahrheit der Valentinianer (ebenda S. 13, Anm. 2, vgl. S. 29, Anm. 31. Biblio¬ 
graphic zum Codex Jung S. 31—32), ebenso Jonas (I, S. 408, der die Schrift auf S. 408 bis 
418 als Zeugnis der valentinianischen Lehre behandelt). 

2 ) Reitzenstein/Schaeder, Studien, S. 347. Weitere Beispiele bei Jonas I, S. 134—139. 

3) Lid zb. Ginza, 393, 23—24. 
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akten): „Ich vergaB, daB ich koniglichen Geschlechtes sei, . . . Und vergaB 
die Perle, . . . (und so) sank ich um in festen Schlaf 1 )." Das ist der „Ver- 
gessenheitsschlaf“, der in der Titellosen Schrift’ „Vom Ursprung der Welt“ 
von den ‘Machten’ iiber Adam verhangt wird 2 ), und den die Archonten (in 
derSchrift: „DasWesen der Archonten “ aus Nag Hammadi) gegenAdam 
bringen. „Und er schlief ein. Die Vergessenheit ist aber die Unwissenheit, 
die sie iiber ihn gebracht haben, so daB er einschlief.“ (137) 3 ) Aus ihr er- 
wacht aber der Mensch, sofem er erweckt wird, und er erinnert sich . . . Im 
Hinblick auf den gnostischen Mythos, an den man ja immer mit zu denken 
hat, wenn es um die Erlosung in der Gnosis geht 4 ), driickt das Jonas so aus: 

. . im Mythos als geschehender Erkenntnis erinnert sich das Ursein, dessen 
Selbstvergessen in ihm geschildert — und dadurch aufgehoben wird 5 ). . .“ 
Von solcher Riickerinnerung liest man in dem soeben erwahnten Seelen- 
hymnus: 

„Von deinem Vater, dem Konig der Konige, 
und deiner Mutter, der Beherrscherin des Ostens, 

Und von deinem Bruder, unserem Zweiten, 
dir, unserem Sohn in Agypten, GruB!“ 

Der Sinn dieser Stelle wird klar, wenn man fur ‘Osten’ „Lichtreich c< und 
fur ‘Agypten’ „Welt“ einsetzt 6 ). Weiter heiBt es in dem ‘Brief’: 

„Erhebe dich und steh auf von deinem Schlafe 

und vernimm die Worte unseres Briefes: (der Brief 

beginnt aber schon mit den oben zitierten Zeilen — Tr.) 
Erinnere dich, daB du von koniglichem Geschlechte bist! 

Betrachte die Knechtschaft: wem du dienst! 

Erinnere dich der Perle, 

um derentwillen du nach Agypten fortgegangen bist! 
Gedenke deines prachtigen Kleides (= das himmlische Kleid — 
Jonas) 7 ) 

und erinnere dich deiner stolzen Toga, 

] ) Adam, a. a. 0., S. 51. 

L> ) Vgl. Jonas I, S. 403. 

:1 ) t)bers. von Schenke, Das Wesen der Archonten (in: Leipoldt/Schenke, Kopt.-gnost. 
Schriften, S. 67ff.). Zitat S. 73. 

4 ) Colpe, Die rel.-gesch. Schule, S. 192: Die Erlosung in der Gnosis ist nicht einfach Er- 
weckung, Erleuchtung usw., sondern geschieht, „indem die erlosende Offenbarung bzw. 
Spekulation das mythische Gesamtgeschehen, in das sich der Mensch gestellt weiB, fur 
eben diesen Menschen nocli cininal ideell wiederholt, bzw. indem sich dies Geschehen 
in Offenbarung und Spekulation selbst wiederholt.* 4 

5 ) Jonas I, S. 259. Vgl. Quispel, Gnosis als Weltreligion, S. 18. — Das ist etwas anderes als 
„wiedererinnemde Betrachtung* 4 (vgl. Bultmann in: ThVVB Bd I, S. 693, der die 
„Wiedercrinnerung“ fur die Gnosis nicht gelten laBt), sondern eine von aufien bewirkte 
Ursprungs-Erinnerung! Vgl. Bousset, K^Tios Christos, S. 201 (nebst Anm. 1). 

*') So Jonas I, S. 133, Anm. 1. 

7 ) Jonas I, S. 133. 
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Womit du dich kleiden und schmucken sollst, 

auf daB im Buche der Helden dein Name verlesen werde 
Und du mit deinem Bruder, unserem (Prinzen), 
zusammen in unserem Konigreiche seiest!“i) 

Der erweiterte Text des ‘Apokryphon Johannis’ vonNagHammadi enthalt 
im „Selbstbericht einer erlosenden Gottheit“ 2 ), die, um Adam zu erwecken, 
in die Finstemis hinabstieg, die Worte: 

„Steh auf und erinnere dich, daB du selbst es bist, den du hortest, und 
kehre zuriick zu deiner Wurzel . . 3 ) 

In diesem Zusammenhang verdient auch die Anamnesis-Stelle von 
CH XIII/2 kurze Erwahnung, wo es heiBt: 

„Diese Geburt (Festugiftre in R6v61ation IV, S. 201: „cette divine descen- 
dance“ 4 ) wird nicht gelehrt 5 ) (d. h. ist keine Angelegenheit des Unter- 
richtes), sondern wird (uns) von Gott, wenn er will, wieder in Erinnerung 
gebracht G ).“ Reitzenstein deutetdieseStelleso: . .wenn Gott will, wird die 
Erinnerung im Herzen wach (die gottliche Seele im Menschen erwacht) 7 ).“ 

Die Ruckerinnerung ermoglicht erst die radikale Selbsterkenntnis, die 
mehr ist als ein Erfassen der Lage des Menschen in der Welt. Radikale 
Selbsterkenntnis ist das BewuBtsein des gottlichen Ursprungs. „Und ihr 
werdet Gotter werden“, spricht ‘der Herr des Alls 1 zu den Gnostikem im 
‘Unbekannten altgnostischen Werk\ „und werdet wissen (Quispel: wenn ihr 
euch bewuBt werdet 8 )), daB ihr von Gott stammt, und werdet ihn sehen, 
daB er Gott in euch ist. . ,“ 9 ) Genau genommen diirfte dieser Vorgang nicht 
einfach als Erkenntnis, sondern miiBte praziser als Wiedererkennen des gott¬ 
lichen Ursprungs bezeichnet werden, was auch in manchen Texten geschieht. 
Sehr klar beschreibt der Manichaer Fortunatus, was gnostische Erlosung 
ist, wenn er von der durch Wissen erweckten und sich an ihren Ursprung 

*) Gbersetzung von Alfred Adam in: Die Psalmen des Thomas und das Perlenlied . . 

S. 51—52. — Freie Nachdichtung des Seelenhymnus von und bei: Schultz, Dokumente 
der Gnosis, S. 13—21. 

2 ) Jonas I, S. 390. 

3) Ebd., S. 390 (nach Doresse). 

4) Festugi&re korrigiert damit seine friihere Gbersetzung. (Nock/Fest. II, S. 201). Siehe 
auch Revelation IV, S. 201, Anm. 1. 

5) Vgl. XIII/3 und 16. 

c) Scott kommentiert (entsprechend seiner Gbersetzung): „I. e. knowledge of these things 
comes to us only through reminiscence of our ante-natal state; and it is God that calls 
up the reminiscence in us 44 (I, S. 241, Anm. 2). Fur Scott ist die Anamnesis „Platonic 
doctrine 44 (II, 374); s. auch, was Scott ebenda, S. 379—380 zur Stelle schreibt. Als 
,,platonisch-orphisch, d. h. poseidonisch 44 bezeichnet W. Kroll, PW VIII, Sp. 810, die 
Anamnesis in CH XIII/2. — Vgl. dazu ferner Nock/Fest. II, S. 209, Anm. 17 und IT, 
S. 216, Anm. 74 (zu CH XIII/16). Auch hier gilt, was wir andernorts sagten: solche 
Vorstellungen waren schon so allgemein verbreitet und bekannt, daB man sie nicht mehr 
direkt von einem Philosophen ableiten kann. 

7) Reitzenstein, HMR, S. 48. Vgl. ebd., S. 54—56. 

8) Quispel, Gnosis als Weltreligion, S. 19. 

9) Schmidt/Till, Kopt.-gnost. Schriften, 360, 32—34. 
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erinnemden Seele sagt, daB sie wiedererkenne, woher sie stamme und in 
welcher schlimmen Lage sie sich befinde: „qua scientia admonita anima et 
memoriae pristinae reddita recognoscet, ex quo originem trahat, in quo 
malo versetur, . . .“*) Auch im Poimandres ist vom Wiedererkennen die 
Rede: Der mit Nus begabte Mensch soil sich selbst als unsterblich wieder¬ 
erkennen (dvayvcoQiadro)) (1/18) 2 ), und wer sich selbst wiedererkannt hat 
( avayvwQlaaQ ), ist zum auserwahlten Guten gelangt (1/19) 3 ). „Der mit 
Nus begabte Mensch erkenne sich selbst wieder!" (1/21). 

Bei alien Umschreibungen dessen, was in der Gnosis unter Erlosung ver- 
standen wird, ist dieses Wiedererkennen unbedingt mitzuhoren, so z. B. 
wenn Hippolyt die Lehre der Naassener referiert und schreibt: „Anfang der 
Vollendung ist Erkenntnis des Menschen 4 ); Gottes Erkenntnis aber ab- 
geschlossene Vollendung" (Ref. V, 6, 6 5 ). Vgl. 8, 38) - oder wenn Irenaus 
(I, 21, 4) mitzuteilen weiB, daB bei denjenigen Gnostikem (es durfben die 
‘Elite’-Valentinianer gemeint sein 6 )), die alle Gebrauche verwerfen und 
somit die gnostische Lehre in ‘reiner’Form vertreten, „die bloBe Erkenntnis 
der unaussprechlichen GroBe" als „die vollkommene Erlosung" gilt 7 ). 

AufschluBreich - auch fur die Funktion der Psyche - ist der ganze 
folgende Abschnitt bei Irenaus: „Denn durch Agnoia entstanden Mangel 
und Leidenschafb; durch die Gnosis wird die ganze aus der Agnoia ent- 
standene Anordnung (Systasis) wieder aufgelost. Daher ist die Gnosis die 
Erlosung des inneren Menschen. Sie ist nicht korperlich, denn das Soma ist 
verganglioh; auch nicht psychisch, weil auch die Psyche aus dem Mangel 
stammt und gleichsam die Wohnung des Pneuma ist. Demnach muB auch 
die Erlosung pneumatisch sein. Denn durch Gnosis wird der innere, pneu- 
matische Mensch erlost, und in der Erkenntnis des Ganzen (Jonas I, S. 411: 
‘des universalen Seins’) haben sie genug; und dies ist die wahre Erlosung 8 )." 

*) Fortunatus bei Augustin, Contra Fortunatum disputatio, S. 99, 21—23. Sancti Aureli 
Augustini De utilitate credendi, De duabus animabus. Contra Fortunatum u. a. rec. 
Iosephus Zycha. CSEL 25 (Sect. VI, P. I). Pragae, Vindobonae, Lipsiae 1891. 

2 ) Festugi&re iibersetzt: „Et que celui qui a l’intellect se reconnaisse soi-m§me immortel,...“ 

3 ) Festugi&re ubersetzt: ,,et celui qui s’est reconnu soi-m6me est arriv6 au bien 61u entre 
tous ...“ Zur Ubersetzung s. Nock/Fest. S. 23, Anm. 49. — Scott verandert in(t5) tieq[i\ov- 
aiov und ubersetzt ,,And he who has recognized himself has entered into that Good which 
is above all being ...“ (I, S. 125). 

*) „Die Pointe des Satzes 44 liegt darin, „daB auch das hdchste Wesen selber Mensch 
heiBt und dies den vollen Begriff der Gottheit ausmacht, so daB der Satz auch lauten 
kdnnte: Anfang der Vollendung ist Erkenntnis des Menschen; Erkenntnis des Menschen 
aber beendete Vollendung 44 (Jonas I, S. 348). 

5) Wendland 78, 14-15. 

6) Wir mdchten mit Jonas (I, S. 375 — zuletzt S. 416, Anm. 1 im Nachtrag zur 3. Aufl.) 
dafur halten, daB bei Iren., I, 21, 4 (Harvey I, 186, 1—4) mit jenen Gnostikem, die alle 
Gebrauche verwerfen, die Valentinianer gemeint sind. 

7 ) Harvey I, 186, 4—5. 

8) Iren., Adv. haer. I, 21,4 (Harvey I, 186,5—15). S. dazu Jonas I, S. 408ff., bes. 411, 
der die Formelhaftigkeit der beiden ersten Satze hervorhebt und mit entsprechenden 
Stellen des Ev. Veritatis vergleicht. 
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Beide Stellen (Hippolyt V, 6, 0 und Irenaus I, 21, 4) zusammengenommen 
enthalten alles Wesentliche, was zunachst uber die Erldsung in der Onosis 
zu sagen ist und bringen uns gleichzeitig den Wiedergeburtstraktat wieder 
in Erinnerung, dessen Vorstellungen sie in mancher Hinsicht weiter aufzu- 
hellen vermogen. Wir halten uns zuerst an das Zitat aus Irenaus I, 21, 4: 
Gleich zu Beginn findet man den Gegenbegriff zur Gnosis: die Agnoia bzw . 
Agnosia *). Durch sie entstand, so heifit es, Mangel und Leidenschaft. 
Worin diese im einzelnen bestehen, wird in gnostischen Texten ausfuhrlich 
mitgeteilt. Der XIII. Traktat stellt eine ganze Gruppe davon zusammen 
(XIII/7. Vgl. XIII/8-9) und bezeichnet sie als Qualgeister der Finstemis 
(XIII/11 und 9). Das sind die zwolf negativen kosmisch-psychischen Eigen- 
schaften, die sich in der Seele eingenistet haben. Bezeichnenderweise steht 
an erster Stelle die Agnoia (sowohl in XIII/7 als auch in XIII/8), ein Zeichen 
dafur, daB auch hier die Unwissenheit als das Gnmdiibel angesehen wird, 
das alles andere Schlimme nach sich zieht. 

Der Aufdeckung dieses fundamentalen Gegensatzes Gnosis - Agnosia hat 
sich auch der VII. Traktat in besonderer Weise angenommen. Die Agnosia — 
in der Uberschrift zu CH VII insbesondere die Agnosia Gottes - ist das 
schlimmste Ubel unter den Menschen. Viermal taucht der Terminus Agnosia 
allein in dem kurzen VII. Traktat (VII, 1-2) auf und unterstreicht damit 
seine Bedeutsamkeit. AuBer in CH XIII und VII findet sich der Ausdruck 
auch in anderen Traktaten, wofiir wir nur einige Stellen als Beispiele an- 
fuhren. In CH 1/27 wird die Agnosia Gottes erwahnt, in 1/28 und 1/32 die 
Agnoia und in X/8 die Agnosia der Psyche. In der gnostischen Religion ist 
die Agnosia letztlich ein Vergessen des gottlichen Ursprungs, woraus sich 
alle anderen Ubel zwangslaufig ergeben, nicht zuletzt auch die Agnosia 
Gottes. Der Zustand des Menschen in der Agnosia ist - vom Gnostiker aus 
gesehen - ein jammerlicher und erbarmlicher: Er lebt inFurcht 2 ) und wird 
von Angsttraumen heimgesucht 3 ), ziel- und ruhelos irrt er umher 4 ), trunken 
und wie im Schlafe. 

Alle diese Folgen der Unwissenheit werden durch die Gnosis schlagartig 
wieder aufgehoben. Bevor Irenaus in I, 21, 4 diese Ansicht der Valentinianer 
mitteilt, hat er einige Abschnitte zuvor den gleichen Tenor indenLehrendes 
Markus entdeckt imd schreibt in I, 15, 2: 

„Bevor nun aber dasZeichen dieses Namens, d. i. Jesus, den Sohnen er- 
schien, waren die Menschen in groBer Unwissenheit (Agnoia) imd Ver- 
irrung. Als aber der Name mit den sechs Buchstaben offenbar ward, . . ., da 

*) Zu „Agnoia, Agnosia 41 vgl. den Artikel von L. Cerfaux in: RAC I, Sp. 186—188 mit 
Literaturangaben (Sp. 188). Zur Agnoia bei den Valentinianern s. auch Iren., I, 2, 3 und 
I, 5,4 (Harvey I, 17, 6ff.; 49, 1-2). 

2) Z. B. R. Ginza, 261 ff.; S. 328. (Vgl. bei Jonas I, S. 109ff.). 

3 ) Z. B. Evangelium Veritatis (CJ 28, 24—30, 14 — Schenke, Die Herkunft des sogenannten 
Evangelium Veritatis, S. 44-45). 

<) Z. B. Naassenerpsalm (Hippolyt, Ref. V, 10, 2 (Wendland 103, 4—14)). 
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wurden sie in Erkenntnis seiner von der Agnoia befreit und kamen aus 
dem Tode ins Leben, . . . Denn der Vater des Ganzen wollte die Agnoia 
a.uflo8en nnd den Tod vernichten. Die Aufldsung der Unwissenheit aber 
{ ayvoia ) geschah dadurch, daB sie (sc. die Menschen) ihn erkannten 
{ijziyvcoaig) *).“ 

Davon abgesehen, wie der Mensch hier zur Gnosis kommt, bestatigt der 
Text alles, was wir bisher iiber die Agnosia und ihre Cherwindung horten. 
Die Zeit der Unwissenheit ist eine Zeit der Verirrung und des Irrtums — wie 
es auch in CH 1/28 gesagt wird. Agnoia ist gleichbedeutend mit Tod, Gnosis 
mit Leben. Wer zur Gnosis gelangt ist, der ist vom Tode zum Leben hin- 
durchgedrungen. Sowohl in I, 15, 2 als auch in I, 21, 4 bezeugt Irenaus die 
Vorstellung einer Auflosung der Unwissenheit resp. die Aufldsung der durch 
Unwissenheit entstandenen Anordnung: „Durch die Gnosis wird die ganze 
aus der Agnoia entstandene Anordnung wieder aufgelost“ (I, 21, 4) 1 2 ). 

Mit dieser Formulierung kann man genau auch das beschreiben, worum 
es im Wiedergeburtstraktat im Grunde geht, denn die Erlosung geschieht in 
ihm durch die Auflosung der Psyche. Bei seiner Wiedergeburts-Schilderung 
(CH XIII/3) spricht Hermes unter anderem von der Auflosung seiner vor- 
herigen zusammengesetzten Form 3 ). Im Abschnitt XIII/14 mochte Tat 
wissen, ob der aus den gottlichen Kraften bestehende bzw. zusammen- 
gesetzte neue Korper der Auflosung unterworfen ist und erfahrt darauf von 
Hermes, daB der von Natur sinnlich wahrnehmbare Korper (Festugi&re: „Le 
corps sensible de la nature") weit entfernt ist von der substantiellen Geburt, 
denn der eine ist aufloslich, der andere dagegen unaufloslich, der eine sterb- 
lich, der andere unsterblich (XIII/14. Vgl. XIII/3). Aufloslich ist demnach 
der alte, sterbliche Korper. SchlieBlich billigt Hermes die Eile 4 ) des Tat beim 
Auflosen des axfjvog , da er nunmehr ganzlich gereinigt sei (XIII/15). Die 
Frage ist, wie man axfjvog hier iibersetzen soil und was damit gemeint ist. 
Das Wort hat einmal die Bedeutung von axr\vf\ —: Zeit, Hiitte, Wohnung — 
und zum anderen die von oxfjvoopa —: Korper (als Gehause der Seele) und 
Leib. Im Wiedergeburtstraktat ist beides gemeint, weshalb man das Xvaai 
to axfjvog (XIII/15) mit: ‘das Zelt/die Hiitte zerbrechen’ iibersetzen, aber 
auch mit ‘den Korper auflosen’ wiedergeben kann. Aus XIII/12 wissen wir, 

1 ) Iren., Adv. haer. I, 15, 2 (Harvey I, 148, 10—149, 9). 

2 ) Harvey I, 186, 6—7. 

3) Festugi&re ubersetzt die Stelle so: ,,0*681 pourquoi aussi je n’ai plus souci de cette pre¬ 
miere forme composee qui fut la mienne.“ Wir mdchten aber das von Scott vorgeschlagene 
diaXehrcat, dem von Nock/Fest. verwendeten f\idh\xai vorziehen. Vgl. S. 10, Anm. 4. — 
Scotts Ubersetzung von duiXiXvzai mit ‘has been put away (from me)’ (II, S. 380, vgl. I, 
S. 241) entspricht m. E. weder der Vokabel noch dem Kontext. Ich halte es mit dem von 
Scott fingierten Leser, welcher ,,may however have supposed diaXdXvrai to mean ‘it 
has been broken up into its component parts’,...“ und deshalb die ‘Synthese’ eingefugt 
hatte. (II, S. 381). Zur Auflosung vgl. Beitzenstein, HMR, S. 260 zu Rom. 6, 1—14 und 
CH XII/16. 

*) onevdeiv ist ein gnostischer Terminus — so Wlosok, Laktanz, S. 145 fF. Vgl. CH IV/5 und 8. 
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dafi diese Hiitte — also der Korper — und zwar der sterbliche, materielle 
Korper 1 ) — aus dem Tierkreis besteht und dieser wiederum aus zwolf 
Elementen 2 ) zusammengesetzt ist. Die Erwahnung des Zodiakalkreises ist 
iibrigens ein weiterer Hinweis auf die agyptische Heimat unseres Traktates, 
denn wahrend die Siebenzahl des Planetensystems aus der babylonischen 
Mondzeitrechnung stammt, war in der Astrologie Agyptens die Sonnen- 
zeitrechnung mit dem Zodiakalkreis iiblich 3 ). Die in CH XIII mehrmals 
genannte Dodeka (XIII/7, 10, 11, 12) ist die Mitgift der Astralsphare an die 
Psyche. Daraus ergibt sich die Zwolfzahl 4 ) der ‘Qualgeister der Finstemis , 
(XIII/11. Vgl. XIII/9), die den Bestand der kosmischen Psyche im mate- 
riellen Korper bilden und zusammen mit zahlreichen anderen Qualgeistem 
durch das Gefangnis des Korpers den inneren Menschen durch die Sinne 
zu leiden zwingen (XIII/7). In dieser Zusammensetzung (avv&erov eldog — 

*) Vgl. Nock/Fest. II, S. 214, Anm. 53. 

2) Vgl. Nock/Fest. II, S. 214, Anm. 54. 

3) Jonas I, S. 201, Anm. 1. Jonas fuhrt ebenda weiter aus: „Bei der Umbildung zur gnosti- 
schen Archonten — und Seelenlehre treten dann haufig im agyptisch beeinflufiten 
Raume die dwdexa an die Stelle der htxd, aber mit derselben Funktion und ohne daO die 
Wesensverschiedenheit der Quellsysteme noch eine Rolle spielte. 44 — Kroll, Die Lehren, 
S. 211 ist anderer Meinung und schreibt, daO der Zodiakus schon „fruh 44 in Babylon 
bekannt gewesen sei. „Aber gesetzt auch, die ‘zodiakale’ Astrologie sei wie die Dekanen- 
lehre spezifisch agyptisch, so gilt das, wie auch W. Kroll (RE VIII 1, 808) betont, sicher 
nicht mehr fur die Entstehungszeit unserer Schriften. Da war sie langst Allgemeingut 
ge worden. 44 

4) Scott nimmt mehrmals zu der Liste von zwolf ‘torturers’ bzw. ‘torments’ (XIII/7) 
Stellung, die er fur spatere Einschube halt, so in Bd II, S. 385, wo er auf den Zusammen- 
hang zwischen den zwolf Qualgeistem und dem Zodiakalkreis eingeht (bes. 2. Abschnitt — 
Ende.) — „The number twelve was fixed on because that is the number of the Signs of 
the Zodiac. 44 (S. 385) Das wird naher ausgefuhrt. Wie es nach seiner Ansicht zu der Zahl 
von zwolf Qualgeistem und zehn Kraften gekommen ist, beschreibt Scott in Bd II, 
S. 388 f. und kommt zu folgender These (S. 389): Der erste Autor nannte keine Zahlen. 
Ein Interpolator fugte die Liste der zwolf Qualgeister in den ursprunglichen Text sowie 
eine Liste von sieben Kraften. Ein zweiter Interpolator erhohte die Anzahl der Krafte 
von sieben auf zehn. — Diese von Scott vermutete doppelte Interpolation stellt er im 
Text sehr ubersichtlich dar (I, S. 242ff.) — Zur Erklarung der Dodekade und Dekade s. 
auch Scott/Ferguson (IV), bes. S. 389, Abs. 2 und Anm. 1 und Nilsson II, S. 594, Anm. 1. 
— Kroll, Die Lehren, S. 297: „Die Siebenzahl 44 der Qualgeister „ist durch die Zwolfzahl 
des Tierkreises verdrangt 44 . Sie taucht aber wieder auf bei der Aufzahlung der ‘Krafte’: 
erst werden 6 Krafte genannt, dann als siebte die ‘Wahrheit’; schliefilich werden ‘das 
Gute’ und ‘Leben und Licht’ lose hinzugefugt, „so dafi die ursprungliche Siebenzahl zur 
Zehnzahl ganz kunstlich erweitert wird, die dann der Zwolfzahl der rt puoqol gegenuber- 
gestellt wird. 44 (S. 298) Bei der Behandlung der Zahlenlehre XHI/lOfif. S. 204—205 
schreibt Kroll, daO auch die Qualgeister eigentlich eine Dekade darstellen soli ten, aber 
zwei von ihnen zur Irrefuhrung der Menschen doppelt gerechnet wurden. Die Dekas ist 
die „Zahl der Vollendung. 44 (S. 205) Vgl. Hippolyt, Ref. IV, 43 (Wendland 65,19—21): 
Zehnheit = Einheit. — Reitzenstein, Poimandres, S. 232, meint, dafi nur sieben Krafte 
ursprunglich sind, die weiteren drei sind nur „einem mystischen Zahlenspiel zu Liebe 
eingesetzt 44 worden. — S. 231 macht Reitzenstein auf die Parallele in den Diagramma 
der Ophiten bei Celsus aufmerksam, wo den sieben bosen sieben gute Geister gegenuber- 
stehen. 
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XIII/3) existiert der Mensch im Zustand der Agnosia und des Todes 1 ). 
Erldsung kann hiemach nur bedeuten: Auflosung dieser Zusammen- 
setzung, und das geschieht im XIII. Traktat dadurch, dafi die zehn Krafte 
Gottes 2 ), und zwar eine Kraft naeh der anderen, an die Stelle der zwolf Qual- 
geister treten. Auf diese Weise folgt dem Abbau der kosmisoh-damonischen 
Bestandteile der Aufbau aus den pneumatischen Elementen (‘Kraften’). 
Der Myste erlebt diesen ProzeB nach entsprechender Vorbereitung in der 
Ekstase (XIII/4, 5, 6) und durch Bewahrung ‘religiosen Schweigens’ 
(XIII/8). Doch lassen wir den Traktat noch einmal selbst zu Worte kommen 
und die Wiedergeburt des Mysten kurz besohreiben: 

Zunachst gibt der Mystagoge Hermes dem Mysten Tat in XIII/7 die Anweisung: „Ziehe 
es in dich, und es wird kommen 3 ). Wolle es, und es wird geschehen. Mache die Sinnedes 
Kdrpers unwirksam, und es wird die Geburt der Gottheit vor sich gehen. Reinige dich von 
den ‘alogischen’ Qualgeistem der Materie (Hyle)!“ Hermes zahlt dieselben auf und stellt 
dann fest (XIII/7): „Sie ziehen sich aber — (freilich) nicht auf einmal — von dem von Gott 
Begnadeten zuriick; und darin bestehen Modus und Sinn der Palingenese 4 ). 44 

Nach Ablauf des Wiedergeburtsprozesses unterbricht Hermes das tiefe religidse Schwei- 
gen mit dem Ausruf: t ,Nun freue dich, mein Kind, du bist gereinigt bis zum Grande durch 
die Krafte Gottes zur Synarthrosis des Logos. Die Gnosis Gottes ist zu uns gekommen. 
Durch ihr Kommen, mein Kind, ist die Agnoia ausgetrieben. 44 (XIII/8). 

Es folgt eine detaillierte Schilderang des Prozesses mit der Feststellung, welcher Qualgeist 
durch welche Kraft ersetzt wurde. Dann wendet sich Hermes emeut an Tat mit den Worten: 
„ Siehe, mein Kind, wie das Gute mit dem Kommen der Wahrheit erfiillt ist.... Der Wahr- 
heit ist das Gute gefolgt — zugleich mit dem Leben und Licht, und kein Qualgeist der 
Finsternis ist langer liber uns gekommen, sondern sie Bind alle hinweggeflogen mit schnellem 
Flligelschlag. 44 (XIII/9) „Nun kennst du, mein Kind, die Art und Weise der Wiedergeburt. 
Durch das Kommen der Dekade, mein Kind, ist die spirituelle Geburt (in uns) vor sich 
gegangen, und sie vertreibt die Dodekade, und wir sind durch die Geburt vergottet worden. 
Wer durch Gottes Barmherzigkeit zur gdttlichen Geburt gelangt ist, — die kdrperliche 
Empfindung verlassen habend —, der erkennt sich selbst als konstituiert aus diesen (gdtt¬ 
lichen Kraften), und er ist froh (daruber) in seinem Herzen. 41 (XIII/10). Tat bekennt nun- 
mehr seinem Vater, dab er unerschutterlicher geworden sei von Gott 5 ) und sich die Dinge 
nicht mehr durch die Sicht der Augen vorstellt, sondern durch die spirituelle Energie ver- 

! ) Vgl. CH 1/20: „Parce que le source d’oh procdde le corps individuel est la sombre Ob¬ 
scurity, d’oii vint la Nature humide, par quoi est constitu£ dans le monde sensible le 
corps, oh 8’abreuve la mort. 44 (Ubers. von Festugi&re in: Nock/Fest. I, S. 13). Zum 
gnostischen Gehalt dieser Stelle vgl. auch Nock/Fest. I, S. 23, Anm. 51. 

2 ) Siehe o. S. 126. 

3 ) Jonas vergleicht diese Stelle mit der Mithrasliturgie: „Hole von den Strahlen Atem 
{TtvEvpa), dreimal einziehend, so stark du kannst, und du wirst dich sehen aufgehoben 
und hinuberschreitend zur Hohe usw. 44 (6, 4, vgl. 10, 23) — Jonas II, S. 55. Auch sonst 
findet Jonas zahlreiche Berahrangen zwischen der „Mithrasliturgie 44 und der Hermetik 
(s. ebenda Anm. 1) — Auf die Ahnlichkeit der Stelle (XIII/7) mit magischen und theoso- 
phischen Praktiken weist auch Festugtere hin (R4v£lation IV, S. 217-218 (z. B. Iren. I, 
13, 3) und S. 249). 

4 ) Festugtere in: R4v. IV, S. 203: „Tel est le mode et le programme de la palingyn6sie.“ 

5 ) Siehe Festugtere, R^v^lation IV, S. 253f. (Vergleich mit der Stoa. — In CH XIII liegt 
nicht die traditionelle griechische, sondern eine mystische ‘Moral* vor. Siehe auch ebenda, 
S. 251: die Erneuerung des Menschen in CH XIII ist keine Angelegenheit moralischer 
Verbesserang, sondern ein mystischer Vorgang — also anders als in der Philosophic). 
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mittelst der Krafte. Diesem Bekenntnis laBt er die bekannten Ubiquitatsaussagen folgen 
<XIII/11). Im folgenden Abschnitt beantwortet Hermes die Frage des Tat (XIII/11), wie 
es moglich ist, dab die Dekade eine Dodekade vertreiben kann und bemerkt dann ab- 
schlieBend: „Denn die Dekade, mein Kind, ist (die) Erzeugerin der Seele (Psyche). Licht 
und Leben sind vereint. Sodann ist die Zahl der Einheit des Pneuma geboren. Die Einheit 
umfafit also logos- (vernunft-) gemaB die Dekade und die Dekade die Einheit.* 4 (XIII/12). 

Tat antwortet nochmals mit einem Bekenntnis des Wiedergeborenen: „Vater. ich sehe 
das All und mich selbst im Nus (= Pneuma. Festugi&re: dans l’lntellect)** (XIII 13), 
worauf Hermes bestatigend erwidert: „Das ist genau die Wiedergeburt, mein Kind, nicht 
mehr Vorstellungen zu bilden unter der Gestalt des Korpers in drei Dimensionen . . 
(XIII/13). 

Nachdem Hermes noch eine klare Unterscheidung zwischen dem aufloslichen und dem 
unaufloslichen Korper herausgearbeitet hat, weist er ein weiteres Mai auf die in der Wieder¬ 
geburt erfolgte Vergottung des Mysten hin: „WeiBt du nicht, daB du Gott (geworden) bist 
und Sohn des Einen — wie auch ich?* 4 (XIII/14). Der Kommentar zur letzten Stelle ist 
einmal die AuBerung des Hermes in XIII/3, daB er im Nus (lies: Pneuma) geboren sei, 
nachdem er in sich eine ‘immaterielle Vision* (Festugi&re) entstehen sah und aus sich selbst 
in einen unsterblichen Korper 1 ) gegangen war — und zum anderen die Ankiindigung in 
XIII/2, daB der Wiedergeborene ein anderer sein wird: Gott, Sohn Gottes . . . 

Wir haben die hinsichtlich des Wiedergeburtsprozesses wichtigen Stellen 
nochmals im Zusammenhang angefuhrt, um fur unsere Frage nach der 
Erlosung in der Gnosis und im XIII. Traktat des Corpus Hermeticum einen 
Gesamteindruck vom Ablauf der Palingenese im Wiedergeburtstraktat zu 
gewinnen. Dieser Eindruck laBt sich in wenigen Satzen zusammenfassen: 
Vom Anfang bis zum Ende redet dieser Traktat von der Wiedergeburt (oder 
einfach: Greburt) und von der Vergottung des Mysten. In welchem Verhalt- 
nis Palingenese und Vergottung zueinander stehen, erfahrt man eindeutig 
und pragnant aus XIII/10: „. . . und wir sind durch die Greburt vergottet 
worden 2 ).“ Dazu vergleiche man die Wendungen: „Wer durch Gottes 
Barmherzigkeit zur gottlichen Geburt gelangt ist . . (XIII/10) und 

„. . . die Geburt in Gott begreifen . . .“ (XIII/6) sowie: „. . . es wird die 
Geburt der Gottheit vor sich gehen“ (XIII/7). 

Der Terminus ‘Palingenesia’ wird im XIII. Traktat ein dutzendmal ver- 
wendet. Dazu kommen noch sechs Stellen, wo nur ‘Genesis’ steht (XIII/6, 
7, 10: dreimal, 14). Rechnet man die entsprechenden Verbformen noch hinzu 
(z. B. XIII/3: „. . . (ich) bin geboren (erzeugt) im Nus“), dann durfte offen- 
sichtlich sein, daB die Wiedergeburts-Vorstellung hier nicht zufallig auf- 
taucht, sondern dem ganzen Traktat ein besonderes Geprage verleihen soli. 
Dasselbe gilt, wenn auch statistisch nicht so auffallig und iiberzeugend, fur 
die Vergottungs-Vorstellung in CH XIII, zu deren wichtigsten Stellen 
auBer den schon angefiihrten noch XIII/3: „. . . ich bin jetzt nicht mehr 
(derselbe), der ich vorher war, . . .“ und XIII/14: „. . . weiBt du nicht, daB 
du Gott (geworden) bist . . .?“ 3 ) gehoren. DaB der Verfasser des Wieder- 

A ) Zum paradoxen Bild „unsterblicher Korper** s. o. S. 83, Anm. 1. 

2) Vgl. S. 11, Anm. 5. 

3 ) Im Zusammenhang des XIII. Traktates kann hier nicht der gottliche Ursprung im 

gnostischen Sinne: Er ist jetzt Gott — sondern nur die soeben geschehene Vergottung 
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geburtstraktates auch sonst zahlreiche Mysterien-Elemente verwendet hat, 
wurde im I. Kapitel ausfuhrlich dargestellt und nachgewiesen. Und doch 
sind wesentliche und tragende Gedanken im XIII. Traktat eindeutig 
gnostisch! Wie sich beide Vorstellungskreise zueinander verhalten, werden 
wir erst am SchluB dieses II. Kapitels klaren konnen und fahren zunachst 
fort, uns mit den gnostischen Gedanken in CH XIII zu beschaftigen. 

Die Erlosung, so konnten wir beim Vergleich mit Irenaus (I, 15, 2 und 
I, 21, 4) feststellen, geschieht auch in unserem Traktat als Auflosung. Von 
Jonas abweichend, der vom psychischen diapehapog spricht 1 ), stellen wir 
die Begriffe diakvaiq imd awagfigcoaig gegeniiber. Das bedeutet: Der psy - 
chische Mensch wird aufgeldst , der pneumatische Mensch aufgebaut. In beiden 
Fallen ist an eine bestimmte Zusammensetzung des Menschen gedacht, 
was im Traktat auch wortlich zum Ausdruck kommt. So liest man in XIII/2 
vom alten avvfterov 2 ) eldog und in XIII/10 von dem neuen, aus alien gott- 
lichen Kraften konstituierten (awiarajLievov) Menschen (vgl. XIII/14: 
„ . . . dieser aus Kraften bestehende (. . . awearog . . .) Korper“). In Ab- 
schnitt XIII/2 liest man bereits, daB der ‘Gezeugte’ — also: der Erloste — 
aus alien (gottlichen) Kraften zusammengesetzt (awearcbg) sein wird. 
SchlieBlich handelt es sich bei der Synarthrosis des Logos (XIII/8) ebenfalls 
nur um eine Synthese. Scott bemerkt dazu: Der Logos ist ein Organismus, 
dessen konstituierende Teile die Towers of God’ sind; „and this organism 
is built up in the reborn man, as the body is built up out of the several 
members“ a ). Von der voeqcl y&eoig (XIII/10) (Festugiere: generation 
spirituelle; Scott dagegen: intellectual being'*), welche durch das Kommen 
der Dekade und die Austreibung der Dodekade zustande kommt, heiBt es, 
sie sei awerefrr]*), was Festugiere mit: „ . . . a 4te formee en nous“ wieder- 
gibt, aber eigentlich mit ‘zusammengefiigt’, ‘aufgebaut’ oder ‘vereinigt’ 
tibersetzt werden miiBte, jedoch wegen des Bildes ‘Geburt’ nicht moglich 
ist. 

Der neue 6 ), pneumatische Mensch wird also sukzessive aufgebaut. 
Schon in XIII/2 kiindigt Hermes an, daB der Wiedergeborene ein anderer 

des Tat gemeint sein. Vgl. dagegen Wlosok, Laktanz, S. 126, Anm. 35 und Reitzenstein, 
HMR, S. 303, Anm. 3. 

0 Jonas I, S. 201. Der Grund dafiir ist, daB Jonas in XIII/3 dia^sjueXtarat hat. Vgl. S. 10, 
Anm. 4. 

2 ) Scott (II, S. 380f.) streicht das ovvderov ohne zwingenden Grund. 

3 ) Scott I, S. 245, Anm. 3. „Logos“ ubersetzt Scott (I, S. 245) mit ,.the body of reason* 4 , 
fiigt aber in der Anm. 3 hinzu: „Or ‘of the Word (of God)’“. Festugiere: „ . . . pour 
l’ajointement des membres du Verbe.“ (II, S. 204). Vgl. dazu Nock/Fest. II, S. 213, 
Anm. 44. Siehe auch Reitzenstein, HMR, S. 265ff. und Poimandres, S. 242. — Reitzen¬ 
stein, HMR, S. 49 nennt als Parallele Plutarch, De Is. et Os. 2, wo „Isis den Logos im 
Herzen des Mysten zusammenfiigt. 44 

'*) Scott greift hier stark in den Text ein — s. I, S. 246. 

'*) Siehe dazu Nock/Fest. II, S. 213, Anm. 48. 

6 ) Vgl. zur Thematik des ‘neuen’ Menschen die Ausfuhrungen von Festugiere in Reve¬ 
lation IV, S. 225ff. Vergleich von CH XIII mit den Andreas-Akten 5—6 (S. 227—231), 
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sein wird, namlich „Gott, Sohn Gottes, das All in allem, zusammengesetzt 
aus alien (gottlichen) Kraften" nnd die alte Usia ablegt. Danach bestatigt 
Hermes, daB er durch die Palingenese tatsachlich ein anderer geworden 
sei, im Pneuma erzeugt (XIII/3). Nachdem Tat ebenfalls wiedergeboren ist, 
fallt der Ausdruck ovaubdrjg ybeaig = substantielle Greburt oder Zeugung 
(XIII/14) 1 ). Zieht man zur Erklarung CH 1/15 heran: „der Mensch ist 
beides, sterblich wegen des Soma und unsterblich did rov ovaicodrj &v&qcdtiov“ 
(Festugifcre: „par 1’Homme essentiel“; Schenke: .wegen des wesen- 

haften Menschen" 2 ) sowie CH IX/5: „(Es gibt zwei Arten von Menschen), 
der eine ist materiell, der andere ‘essentiell* (Festugifcre. — ovoubdrjg)“; 
femer CH X/6: Die Verwandlung des ganzen Menschen in Usia — in wesen- 
haftes Sein (Festugi&re: Essence; Jonas II, S. 53, Anm. 1: Pneuma) — 
zieht man also diese Stellen zur Interpretation der substantiellen Greburt 
in CH XIII/14 heran, dann wird klar, daB es hier um das neue pneumatische 
resp. gottliche Sein des Menschen geht, dessen Entstehung wir soeben 
kennenlemten. Man darf demnach nicht nur bei XIII/10 von einer pneu- 
matischen 3 ) Geburt oder Zeugung reden, sondem auch bei CH XIII/14 4 ). 
Das Pneuma hat nach dem XIII. Traktat erst dann vom Menschen g&nz 
und gar Besitz ergriffen, wenn der stufenweise ErlosungsprozeB abge- 
schlossen ist. Danach ist „die Zahl der Einheit des Pneuma geboren" 
(XIII/12). So ergibt sioh die Gleichung: zehn Krafte = Dekade = Einheit = 


mit den Johannis-Akten 28—29 und 87—105 (S. 231 ff. — zahlreiche bemerkenswerte 
Parallelen und verbale Ahnlichkeiten) und mit den Philippus-Akten (S. 238 f.) — Die 
Vorstellung von der Einwohnung Gottes im Menschen untersucht Festugidre ebenda, 
S. 21 Iff. (Vergleich mit Porphyrius u. a.; Herausstellung der Unterschiede zu Platon: 
die platonische traditionelle Mystik ist ontologisch, d. h. das wahre Sein des Menschen 
ist gottlich. Dagegen: „La mystique du C. H. XIII est une mystique de renou vehement. “ 
(S. 216). Eine neue Geburt, eine Aktion von auBen, nicht das Zu-sich-selbst-Zuruck- 
kehren bewirkt den neuen Menschen.) — Wir diirfen aber hinzufiigen, daB diese von 
Festugi&re hervorgehobenen Vorstellungen von CH XIII nach unserer Auffassung vom 
Mysteriendenken hemihren und deshalb eben gerade nicht als Grundgehalt der im Kern 
gnostischen Schrift gelten kdnnen. 

*) Siehe Nock/Fest. II, S. 215, Anm. 64; Bousset, Die Lehren (Rezension), S. 727 Mitte 
und Anm. 2. — Nock/Fest. I, S. 22, Anm. 41 (Hinweis auf Ascl. 7), I, S. 103—104, Anm. 21 
mit wichtigen Parallelstellen. — Vgl. auch CH X/6. 

2 ) Schenke, Der Gott „Mensch“, S. 45. 

3 ) So Jonas I, S. 202. 

4) Zu den beiden Stellen (XIII/10 und 14) vgl. Wlosok, Laktanz, S. 125—126. — XIII/10 
vergleicht Wlosok mit XIII/3 und bezeichnet die „ GeistverheiBung“ als die „eigentliche 
Erschaffung des Menschen. “ ovoubdrjg ist nach Wlosok in der hermetischen Anthropologie 
der Ausdruck fur den unsterblichen, gottlichen und geistigen Teil des Menschen und 
„Pradikat des erlosten Menschen 41 . Vergleich der entsprechenden Stellen im CH und 
Ascl. s. ebenda, S. 125. — Die Bedeutung von Geistbegabung und Vergottung fur den 
Menschen ist nach Wlosok der Empfang ernes eigenen gottlichen Wesens resp. eines gott- 
ahnlichen Bildes, wodurch sein Urstand wiederhergestellt wird (S. 126). Leider wird von 
Wlosok der Unterschied zwischen Gnosis und Mysterienglaube dabei nicht beachtet. — 
Zum Terminus otiou&drjg s. Nock/Fest. I, S. 22, Anm. 41. 
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Pneuma = Leben und Licht [ ). Diese Gleichung konnte noch um einige 
Glieder vermehrt werden, da z. B. die Begriffe ‘Logos’ und ‘Nils’ dieselbe 
„Realitat“ 2 ) ausdriicken wie ‘Pneuma’ (Vgl. XIII/18). Wir werden im 
einzelnen noch sehen, wie alle diese Begriffe, ‘Hypostasen’, ‘Emanationen’ 
etc. im Wiedergeburtstraktat (aber auch anderswo — z. B. bei Philo 3 )) 
letztlich ein und dasselbe bezeichnen, namlich die gottliche Substanz, die 
in den Menschen eingeht, wenn er, ganz allgemein gesagt, seine Soteria 
erlangt. 

Wir kehren zu unserem Vergleich zurtick. Wie im Bericht des Irenaus 
die Auflosung der Unwissenheit (I, 15, 2) oder die Auflosung der durch die 
Unwissenheit entstandenen Anordnung (I, 21, 4) als unmittelbare Aus- 
wirkung der Gnosis gilt, so gleichermaBen im XIII. Traktat. Denn das 
erste, was im ProzeB der Wiedergeburt geschieht, ist die Ersetzung der 
Agnoia durch die Gnosis (XIII/8 Ende) und sodann die Auflosung der 
ganzen infolge der Agnoia entstandenen ‘Anordnung’ iiberhaupt. Und es 
ist hier wie dort die Erlosung weder etwas Somatisches noch Psychisches, 
sondern etwas Pneumatisches, was durch CH XIII/12 soeben belegt werden 
konnte. SchlieBlich ist die Erlosung in beiden Fallen eine Erlosung des 
inneren Menschen, denn man liest bei Irenaus: „Daher ist die Gnosis die 
Erlosung des inneren Menschen . . . Denn durch die Gnosis wird der innere, 
pneumatische Mensch erlost“ (I, 21, 4)'*), und in CH XIII/7 findet sich die 
Vorstellung, daB die Qualgeister den evdiafterov 3 ) av&QcoTtov (Festugidre: 
l’homme int4rieur) zu leiden zwingen, woraus geschlossen werden kann, 
daB die Beendigung dieses Zustandes eine Erlosung des inneren Menschen 
bedeutet. 

Aus alledem wird ersichtlich, daB im Wiedergeburtstraktat ebenso wie in 
den gnostischen Schriften die Erlosung des Menschen da von abhangt, ob er 
zur Gnosis gelangt oder nicht. Dabei gehort zur ‘Gnosis’, wie wir weiter oben 
festgestellt und an Beispielen gezeigt haben, sowohl die Selbsterkenntnis des 
Menschen als auch die Gotteserkenntnis. 

Sehen wir zu, ob dieser Sachverhalt auch fur den XIII. Traktat und 
andere ihm wesensverwandte Stiicke des Corpus Hermeticum zutrifft. 

In CH 1/1 fragt Poimandres den ‘Propheten’, was er horen und sehen, 
lernen und erkennen mochte, worauf der Gefragte antwortet: „Ich mochte 
(alles) iiber das Seiende erfahren, dessen Natur begreifen und Gott erkennen.“ 
(1/3). Die Vision in 1/4ff. bringt die Erfiillung dieses Wunsches. Gottes - 


J ) Nach Nock/Fest. II, S. 215, Anm. 57: „10 Puissances = Decade = Unite = Esprit 
(— Vie et Lumi&re)“, wobei aber ‘Pneuma’ besser nicht iibersetzt werden sollte. Vgl. 
XIII; 19. 

2 ) Nock/Fest. II, S. 217, Anm. 80. Zum Verhaltnis Logos-Nus in der Hermetik s. Kroll, 
Die Lehren, S. 259 und Brliuninger, Untersuchungen, S. 16f. 

3 ) Ausgefiihrt von A. Wlosok, Laktanz, S. 63, 94f. u. 6. Sielie ebenda bes. S. 158. 

'*) Harvey I, 186, 7—14. — Vgl. Jonas I, S. 206. 

5 ) Siehe dagegen Scott I, S. 244. Siehe auch Nock/Fest. II, 8. 212, Anm. 39. 
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erkenntnis und Selbsterkenntnis sind aber im Grunde identisch *): „Erkeime 
dies also: Was du in dir siehst und horst, ist der Logos des Herm (Festugiere: 
le Verb© du Seigneur), und der Nus ist (der) Vater, Gott, denn sie sind 
voneinander nicht getrennt. Ihre Vereinigung ist das Leben“ (1/6) 2 ). Fur 
die Selbsterkenntnis sind die schon genannten 3 ) zwei Stellen 1/18 und 1/19 
noch wichtig, wonach sich der mit Nus begabte Mensch als unsterblich 
wieder-erkennen soil. Er erkennt dabei nicht nur sich selbst, sondem aueh 
Gott, was besonders in 1/21 zum Ausdruck kommt: „Wenn du nun erkennst, 
daB du 4 ) aus Leben und Licht gemacht bist (oder: dem Leben und dem 
Licht entstammst 5 )) und dies die Elemente sind, die dich konstituieren, 
wirst du ins Leben zuruckkehren.“ Licht und Leben sind aber — so erfahrt 
man unmittelbar zuvor (1/21) - der Gott und Vater, aus dem der Mensch 
geboren ist. Die Selbsterkenntnis des Menschen bedeutet somit nichts 
weniger als die Erkenntnis seines gottlichen Ursprungs. Im gleichen Ab- 
schnitt 1/21 ist noch zweimal von der Selbsterkenntnis des Menschen die 
Rede: „Wer sich selbst erkannt hat, geht in ihn (sc. Gott) (oder: in sich 
selbst 0 )) ein.“ und: „Der mit Nus begabte Mensch erkenne sich selbst wie- 
der“. AuBer den genannten Stellen aus dem Corpus Hermeticum gibt es 
noch zahlreiche andere, in denen es um die Selbst- und Gotteserkenntnis 
geht 7 ), doch wollen wir unsere Aufmerksamkeit wieder dem XIII. Traktat 
zuwenden. 

Im Wiedergeburtstraktat stoBt man das erste Mai im Abschnitt 8 auf 
den Begriff yv&au; &eov. Kurz danach, ebenfalls am Anfang von XIII/8 
fallt der Ausdruck: yvdxng xaqai Von der Selbsterkenntnis liest man in 
XIII/10: „Wer . . . zur gottlichen Geburt gelangt ist, . . ., der erkennt sich 
selbst als konstituiert aus diesen (gottlichen Kraften) . . ,“ 8 ). Dafiir kann 
man ebenso gut sagen: . . . der erkennt sich selbst als Gott. So findet man 
auch in unserem Traktat die Identitat von Selbst- und Gotteserkenntnis 

*) Haenchen macht darauf aufmerksam, daB gerade diese Identitat von Gottes- und Selbst¬ 
erkenntnis fur das Johannes-Evangelium nicht zutrifft, da Jesus eben nicht die Identitat 
des Seelenfunkens mit Gott lehrt, „sondem den gnadigen Gott“: „Ich bin das Licht der 
Welt 44 (8, 12); „Ich bin das Brot des Lebens 44 (6, 48) etc. Auch benutzte Johannes ja nie 
den „gnostischen Schliisselbegriff yvwoi<;“ (RGG3, Bd II, Sp. 1653f.) — Zum Verhaltnis 
von Selbst- und Gotteserkenntnis vgl. auch Kroll, Die Lehren, S. 372—375. — Moorsel, 
The mysteries, wendet sich gegen die von Festugiere (L’Hermetisme, S. 29) geauBerte 
Ansicht, daB die Selbsterkenntnis „the essential feature of Hermetic salvation 44 sei. Zwar 
spiele sie „an important part in Hermetism 44 (Beispiele Anm. 18), trotzdem gelte: 
„Hermetism ... mainly (...) goes for (salutary) world-knowledge 44 (S. 25). Wir 
haben die Zusammenhange zwischen Welt- und Selbsterkenntnis oben dargelegt. 

2 ) Zur Textgestaltung s. Scott I, S. 116 und Nock/Fest. I, S. 8. 

3) Vgl. S. 113. 

4) Zur Ubersetzung s. o. S. 98, Anm. 7. 

5) So Nilsson II, S. 590. 

6) Siehe den Text bei Nock/Fest. und die Anm. 52 in I, S. 23. 

7) Z. B. IX/4 und X/15. 

8 ) Vollstandige Ubersetzung der Stelle s. S. 104. 
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bestatigt. Wie untrennbar beide zusammenhangen, zeigt das Wort des 
Hermes anTatinXIII/22: „voega>g eyvcag aeavxdv xal xdv naxiga xdv fifth egov“ 
Festugi&re 1 ) tibersetzt: „Maintenant, tu te connais dans la lumi&re de 
l’lntellect, toi-meme et notreP&re commun“, und Scott formuliert: „ ... by 
the working of mind you have come to know yourself and our Father" -). 
Bei Reitzenstein lautet der Satz: „Im Geiste (...) hast du dich und unseren 
Vater erkannt" 3 ). Gemeint ist aberu. E. dies: Durch das Pneuma kennst 
du dich selbst und unseren Vater. Die pneumatische Geburt ist schon 
geschehen und durch die Geburt die Vergottung. Der Myste Tat ist jetzt 
schon gottlichen Wesens; er ist ein anderer geworden, als er vorher war; 
seine menschliche Natur ist durch die gottliche Natur (= Krafte!) ersetzt 
worden, d. h. er ist kein Mensch melir, sondern Gott. Als solcher erkennt 
er sich selbst, den Gottgewordenen — und somit Gott. Wenn es im ‘Un- 
bekannten altgnostischen Werk’ also heiBt: 

„Und ihr werdet Gotter werden und werdet wissen, daB ihr von Gott 
stammt, und werdet ihn sehen, daB er Gott in euch ist . . so klingt das 
wie ein Kommentar zu XIII/22. Der nicht zu verwischende Unterschied ist 
wieder nur der, daB der Myste im XIII. Traktat erst nach seiner Ver¬ 
gottung sagen kann, er stamme aus Gott und Gott sei in seinem Selbst, denn 
bis dahin war er eben nur ein Mensch. 

An dieser Stelle ist noch die Frage nach der Gottes-Vorstellung im Wieder - 
geburtstraktat zu klaren. 

Die mythologische Frage klingt hicr nur an und wird erst in Abschnitt 5b behandelt. Fur 
die Gottesvorstellungen in den anderen Traktaten darf auf die entsprechenden Partien in 
den Arbeiten von Josef Kroll und A.-J. Festugi&re hingewiesen werden fur die in der 
Gnosis auf das Werk von Hans Jonas 6). 

h Nock/Fest. II, S. 209 mit Hinweis auf Plot. VI 9, 9. 56 ss. = Nock/Fest. II, S. 219, 
Anm. 97. 

2 ) Scott I, S. 255. 

:i ) Reitzenstein, HMR, S. 50. 

4 ) Schmidt; Till, Kopt.-gnost. Schriften, 360, 32—34. 

5 ) Kroll, Die Lehren, S. t ff. („Die Gotterlehre des Hermes“) Festugi6re, Revelation IV, 
bes. Kapitel IV. Den 2. Hauptteil von Revelation IV widmet Festugi^re ,.La connais- 
sance mystique de Dieu“, S. 141 ff. Auf Seite 263—264 nennt er 3 Wege zu Gott im 
Hermetismus und schreibt: 

A) Gott wird angesehen als das Prinzip der kosmischen Ordnung, die (mit den Augen 
der Alten) sich realisiert in Vollendung in der supralunaren Welt. Durch die Kontem- 
plation dieser Ordnung und, in einer konkreteren Weise, durch die Kontemplation der 
Schonheit des Himmels, wo die Sterne selbst Gotter sind, kann man den Chorfiihrer 
der himmlischen Chore erreichen und, noch genereller, den Ordner des Alls. 

B) Gott wird angesehen als das Prinzip des wahren Seins, welches das iibersinnlichc Sein 
ist oder, wenn man so will, die hochstc Idee Platons, das Gute, Schone, Eine (263). 
Der 2. Weg zu Gott griindet sich auf die Verwandtschaft des Nus mit Gott (264). 

C) Der 3. Weg ist der der Wiedergeburt (CH XIII). 

Bousset behandelt „die Gottesidee des hermetischen Schriftenkreises“ in seiner 
Besprechung von J. Krolls Dissertation, Die Lehren: „ . . . auf weiten Streeken der 
hermetischen Literatur herrscht der nionistische optimistischc Gottesglaube der mittleren 
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Um dem Gottesbegriff des XIII. Traktates auf die Spur zu kommen, 
geht man am besten von der Gleichung aus: zehn Krafte = Dekade = Ein- 
heit = Pneuma = Leben und Licht 1 ). Wie wir bereits wissen, sind es die 
Krafte Gottes, die den neuen Menschen als Gottwesen konstituieren. Wollten 
wir alle Stellen zitieren, in denen allein in CH XIII der Terminus dvvafug 2 ) 
auftaucht, so wiirde das einige Seiten beanspruohen, denn er begegnet etwa 
25mal 3 ). Gott ist hier als die reine 4 ) Kraft vorgestellt, und die Krafte 
Gottes sind — damit hat Kroll vollig recht — nicht etwa „blutleere Ab- 
straktionen“. Sie sind „vielmehr wirkliche Hypostasen . . ., die zwar in 
Gottes Nahe sind, aber sozusagen als Emanationen Gottes unter ihm 
stehen“ 5 ). Sie gehen von Gott aus und steigen einzeln in den Mysten herab 

Stoa vor, fiir den Gott und die Welt beinahe identische GroBen sind ... Andrerseits 
aber begegnet uns in dem Umkreis der spezifisch ‘gnostischen’ Hermetik die . . . trans- 
mundane Gottesidee ganz deutlich“ (S. 708). „Dieser hochste Gott ist in der Welt des 
Lichtes und des Lebens jenseits der Planetenspharen und der Heimarmene zu 
Hause, jenseits der Schopfung eines von ihm unterschiedenen Demiurgen . . . Dort 
wohnt er in der unbekannten Welt, in der Welt des ewigen Schweigens . . (S. 708—709; 

Sperrung von Bousset). Gegen Boussets Darstellung polemisiert Nilsson (II, S. 603). 
t)ber das Verhaltnis von Gott und Demiurg in CH XIII s. u. S. 158ff. — Moorsel behandelt 
„The God of Hermetism“ in: The mysteries, S. 14—15, leider zu undifferenziert. 

«) Zur Gottesvorstellung in der Gnosis s. Jonas I, S. 243—251 („dieser Gott ist 1. seinem 
Ursinne nach eine eschatologische Konzeption; d. h. er ist an sich selbst Bestreitung und 
VerheiBung („Utopie“); er ist 2. primar ein un- und gegenweltlicher, hierdurch erst ein 
auBer- und iiberweltlicher Gott“ (S. 249). „Der gnostische Gott ist. . . 3. eine unmittelbar 
dualistische Stiftung ..S. 250). 

In seinem Vortrag (Delimitation of the gnostic phenomenon . . .) auf dem Gnosis- 
Kolloquium 1966 in Messina hat H. Jonas den gnostischen Gott wie folgt charakterisiert: 
„ Topologically, he is transmundane, . . . ontologically, he is acosmic, even anticosmic: 
to ‘this world’ and whatever belongs to it he is the essentially ‘other* and ‘alien* (Marcion), 
the ‘alien Life’ (Mandaeans), also called the ‘depth’ or ‘abyss’ (Valentinians), even the 
‘not-being’ (Basilides); epistomologically ... he is naturaly unknown (naturaliter ignotus ), 
ineffable . . .“ Positive Attribute sind: „Light, Life, Spirit, Father, the Good ... (in: 
Le origini dello gnosticismo, S. 95. Hervorhebungen von Jonas). 

1) Siehe o. S. 120f. 

2 ) Zum Begriff‘Dynamis’s. den umfassenden Artikel von E. Fascher im RAC IV, Sp. 415 bis 
458. (Hermetik Sp. 420—421; Gnosis Sp. 448^151). Weitere Literatur ebenda Sp. 457 bis 
458. 

3) XIII/2, 6 (2 x); 8, 9 (4x); 10 (indirekt); 11 (2x); 12, 14, 15 (2x); 17, 18 (5x); 19, 21. 

4) Nilsson II, S. 604 mit Hinweis auf Kore Kosmu, „wo Gott nicht durch Mittler, sondern 
durch seine Kraft wirkt“. 

5) Kroll, Die Lehren, S. 77. (Siehe ebenda auch S. 78—79.) Zu den Hypostasen vgl. Nock/ 
Fest. II S. 209, Anm. 15; Festugi&re, Revelation IV, S. 216 und Scott II, S. 379 (vgl. II, 
S. 105, Anm. 3.) Scott fiihrt aus: Sowohl in CH I wie in CH XIII wird Dynamis zur 
Kennzeichnung der hypostasierten Krafte Gottes verwendet. In CH I werden die Krafte 
als in der suprakosmischen Region residierend gedacht, gemeinsam den noetischen 
Kosmos konstituierend. Der Schreiber von CH XIII stimmt damit iiberein, fiigt aber 
hinzu, daB der Wiedergeborene aus eben diesen Kraften Gottes besteht. „He is consub- 
stantial with the Noetos Kosmos, and is a Noetos Kosmos in himself.“ (II, S. 379). 
Zur Dynamis- Vorstellung in CH I vgl. Haenchen, Poimandres, S. 183, bes. Anm. 4 und 
S. 184. — Wichtig ist die Stelle CH 1/26: „ . . . sie (die Glaubigen) geben sich selbst den 
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(XIII/8—9), reinigen ihn (XIII/8. Vgl. XIII/7 und 15) und erfullen ihn 
ganz und gar. Wir haben diesen Vorgang in verschiedenen Zusammenhangen 
und auf verschiedene Weise beschrieben. Die Pointe ist immer dieselbe: 
die Krafte, der aus ihnen aufgebaute neue Mensch und Gott sind identisch. 
(Vgl. XIII/2). Was diese Identitat von Gott und Mensch in CH XIII an- 
langt, so empfindet Festugiere die Bezeichnung identisch noch als unzu- 
reichend. In Wirklichkeit ist doch der Mensch durch Gott ersetzt: „Homme 
et Dieu ne s’unissent plus comme deux entit^s distinctes. L’homme ayant 
et4 remplac6 par Dieu . . .“*) Ausdruck dessen ist z. B. die Ubiquitatsstelle 
XIII/13: „Vater, ich sehe das All und mich selbst im Pneuma“ 2 ) und vor 
allem der Lobpreis Gottes durch Gott in CH XIII/18: 

„Ihr Krafte in mir (vgl. XIII/15 und 19), 
besingt das Eine und das All . . . 

Leben und Licht - von euch (kommt) die Eulogie (her) 
und kehrt zu euch zuriick . . . 

Ich danke dir, Vater, Energie der Krafte, 
ich danke dir, Gott, Kraft meiner Energien. 

Dein Logos preist dich durch mich. 

Empfange durch mich das All durch den Logos (oder: durch 
das Wort) 3 ) 

wie ein spirituelles Opfer! U/i ) 

Die Verbindung von Dynamis und Energeia 5 ) kommt bereits in XIII/6 
und 11 vor. In XIII/6 werden beide als Voraussetzung fur die Wahr- 

Kraften hin, und — Krafte werdend — gehen sie in Gott auf (ein). Das ist das gute Ziel 
fur diejenigen, die die Gnosis besitzen: vergottet zu werden 44 . 

*) Festugiere, Revelation IV, S. 264. 

J ) Scott stellt XIII/13 (Anfang) zwischen 11a und 11 b (I, S. 246). Auch wenn man zugibt, daB 
die Stelle sehr gut dorthin paBt, wundert mansich doch, wie groBzugig, um nicht zu sagen 
leichtfertig, Scott mit dem Text umspringt. — Vgl. ferner Nock/Fest. I, S. 18, Anm. 17. 

3 ) Die Ubersetzung von Adyco bereitet Schwierigkeiten, weil der Begriff vieldeutig ist. 
Denkt man an das Opfer, dann bietet sich die Ubersetzung „durch das Wort“ als die 
nachstliegende an. Denkt man aber an die Synarthrosis des Logos von XIII/8, dann 
mochte man „durch den Logos 44 fibersetzen. Vgl. XIII/21 und die S. 49, Anm. 7; S. 50, 
Anm. 2, sowie Nock/Fest. II, S. 217, Anm. 81. Festugiere ubersetzt: „par moi, re$ois le 
Tout en parole, . . .“ (II, S. 208). Dagegen ubersetzt er in Revelation IV, S. 208, Anm. 5: 
„Re 9 oi 8 , par moi, (toi) le Tout, sacrifice spirituel en parole. 44 (Das All = Gott). 

4) Vgl. XIII/18 mit CH 1/31—32 und Ascl. 41 (so auch Nock/Fest. II, S. 217, Anm. 79). 

5 ) Ausffihrliches fiber Energeia von den Vorsokratikern bis Augustin s. den Artikel von 
E. Fascher im RAC V. Sp. 4—51 (Gnosis Sp. 29 ff. darunter auch die ‘Hermetik’, Sp. 31 bis 
33.) Zum Begriff ‘Energeia’ in der Hermetik s. Kroll, Die Lehren, S. 200—204. (Leider 
geht Kroll nicht auf die Energeia-Stellen in CH XIII ein). — Der Terminus ‘Energeia’ 
wird nach Scott (II, S. 383) von einigen Hermetikern gebraucht im Sinne von ,,‘a power 
of God at work’, or ‘an operation of God’s power’ 44 . — Die Kombination von Dynamis 
und Energeia aber halt Scott ffir die Einffigung irgendeines spiiteren Bearbeiters „who 
did not understand the author’s peculiar use 44 von Dynamis. (II, S. 384). Nach unseren 
Ausffihrungen zu Dynamis und Energeia in CH XIII sehen wir zu einer solchen An- 
nahme keinen Grund. 

10 Troger, Mysteriengluube 
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nehmung des mit den normalen Sinnesorganen nicht Wahmehmbaren, d. h. 
des Gottlichen oder vielmehr: Gottes - genannt. CH XIII/6 enthalt uber- 
haupt eine ganze Reihe von Wendungen, die das Gottliche bzw. Gott um- 
schreiben und gegen alles sonstige, mit den fiinf Sinnen Wahmehmbare ab- 
grenzen wollen. Es sind die Ausdriicke: „Das Unbefleckte, das Unbegrenzte, 
das Ungefarbte, das Ungeformte, das Unveranderliche, das Nackte, das 
Leuchtende, das nur durch sich selbst zu Begreifende, das unwandelbar Gute, 
das Unkorperliche." Dieser Gott ist der absolut transzendente, unbegreif- 
liche und das heiBt nichts anderes als: ‘unbekannte’ Gott im Jenseits und 
auBerhalb des Kosmos, der nur durch seine Dynamis und Energeia erkannt 
werden kann. Festugifere formuliert (R6v61ation IV, S. 3): . . qui n’est 

con?u que par sa puissance et son operation *).“ Das wird in XIII/11 durch 
den Ausruf von Tat bestatigt, daB er sich nunmehr durch die spirituelle 
Energie aUes vorstellen konne („Ich bin im Himmel, in (oder: auf) der 
Erde . . usw.). 

CH XIII/18 zeigt, wie eng Dynamis imd Energeia zusammenhangen: 
Gott ist nicht nur die Kraft, sondern auch die Energie - so wie es z. B. auch 
im XII. Traktat ausgesprochen wird: „Gott umschlieBt alles und durchdringt 
alles. Denn er ist Energeia und Dynamis" (XII/20). Dementsprechend be- 
finden sich auch im Wiedergeborenen und Erlosten nicht nur Gottes Krafte. 
sondern auch seine Energien. Gott ist sowohl die Energie seiner (sc. des 
Erlosten) Krafte, als auch die Kraft seiner Energien. Wenn wir uns daran 
erinnem, daB in der Palingenese der Mensch durch Gott ersetzt wurde > 
dann versteht sich das aUes von selbst, auch, was gemeint ist, wenn in 
XIII/15 ein Lobpreis der Krafte in der Ogdoas (ein in der Gnosis haufig vor- 
kommender Begriff 2 )) erwahnt wird, wo ihn Hermes in der Ekstase bereits 
horen konnte. In der anschlieBend (XIII/17ff.) 3 ) von Hermes angestimmten 


J ) Zu XIII/6 s. Festugifcre, violation IV, S. 3 mit Hinweis auf den „unbekannten“ Gott 
bei Norden (vgl. ebenda, S. 64ff.) und den Kommentar bei Scott II, S. 383. 

2 ) In CH 1/26 geht der Erldste in die Ogdoas ein, wo er gemeinsam mit den dort befind- 
lichen Wesen dem Vater Hymnen darbringt. Er hort aber dort die Krafte iiber der 
Ogdoas Gott Lob singen und steigt schliefilich zusammen mit den anderen Wesen zum 
Vater auf. Selbst zu Kraften werdend, gehen sie in Gott auf. ,,Das ist das selige Ziel 
fur diejenigen, die Gnosis besitzen, vergottet zu werden." Zur Ogdoas vgl. auch Iren., 
1,1,1: Die urspriingliche Ogdoas bilden in diesem valentinianischen System die vier 
Paare Bythos-Ennoia, Nus—Aletheia, Logos—Zoe und Anthropos—Ekklesia; Iren., 1,5,4: 
Wahrend der Demiurg in der Hebdomas weilt, wohnt die Sophia-Achamoth im Ort der 
‘Mitte’ iiber dem Himmel, also in der Ogdoas, obwohl der Ausdruck hier nicht fallt, 
wohl aber kurz zuvor Iren. 1,5,3: Die Mutter heifit Ogdoas, Sophia . . . (vgl. dazu 
1,30,4). Die immer wieder auftauchende Vorstellung ist also die, dafi iiber den sieben 
Spharen (= Planeten) die achte Sphare (= Fixstemsph&re) liegt. Zur Ogdoas vgl. femer 
Hippolyt, VII,27,4.9 (Wendland 206, 16ff., 207, 13ff) — Basilides. In Exc. ex Theod. 80 
(Stahlin III,l31,24f.) wird die Ogdoas mit dem Leben identifiziert. 

3) Vgl.S. 11, Anm. 7;Wlosok, Laktanz, Exk. II, S.248-249 (CHI/31; XIII/17ff.;Ascl. 41); 
Scott II, S. 409ff.; Nilsson II, S. 596. Zu den horae canonicae (1/29; XIII/16; 
Ascl. 41,1) s. Moorsel, The mysteries, S. 132. 
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‘Hymne der Palingenese’ (XIII/16) wird eben dieser Lobpreis eine Eulogie 
der Krafte (XIII/17) genannt, d. h. der Krafte im wiedergeborenen, erlosten 
Menschen. 

Als Parallelstelle zur Dynamis-Energeia-Vorstellung in CH XIII ist be- 
sonders CH I/24ff. interessant. Dort lesen wir vom postmortalen Seelen- 
aufstieg, in dessen Verlauf die Seele ihre Eigenschaften in den Spharen 
zuiiicklaBt und schlieBlich, der Spharenwerke entkleidet, in die Natur der 
Ogdoas eingeht, wo sie mit anderen zusammen dem Vater Hymnen singt. 
Dort hort sie die Krafte der iiber der Ogdoas sich Befindenden Gott Hymnen 
singen. Danach steigen alle aufwarts zum Vater, geben sich den Kraften 
hin, werden selbst Krafte (!) und gehen in Gott auf. „Das ist das gute Telos 
fur diejenigen, die die Gnosis besitzen: vergottet zu werden “ (CH 1/26). 

Dergleichen liest man auch im Perlenlied: 

„Ich bekleidete mich mit ihr (d. h. mit der koniglichen Stola) 
und stieg hinauf 

zu dem Tor der BegriiBung und der Ehrerweisung. 

Ich neigte mein Haupt und erwies Ehre 

dem Lichtglanz, den mein Vater mir entgegengesandt, 

Und an dem Tore seiner Satrapen 
mischte ich mich unter seine Gewaltigen, 

Denn er erfreute sich an mir und nahm mich auf, 
und ich war bei ihm in seinem Reiche. 

Und bei dem Ruf /Throne/ 
priesen ihn alle seine Diener. 

So vielschichtig die mit den Begriffen Dynamis und Energeia verbun- 
denen Vorstellungen auch sein mogen, eins steht jedenfalls fest: im Wieder- 
geburtstraktat tauchen beide Begriffe in Zusammenhangeii auf, die, ab- 
gesehen von den darin vorkommenden Mysterienelementen, eindeutig den 
Stempel gnostischen Denkens tragen. Das gilt besonders fur den Abschnitt 
XIII/18, der in vielfacher Hinsicht bemerkenswert ist. In ihm werden die 
einzelnen Krafte im Wiedergeborenen, die die Eulogie darbringen, nochmals 
einzeln aufgezahlt, alien voran die Gnosis. Gleich zu Beginn des Abschnittes 
heiBt es: „Ihr Krafte in mir, preist das Eine und das All“ (vgl. XIII/19). 
Der Satz erinnert sofort an die bekannte Stelle in XIII/2, daB der Gezeugte 
ein anderer sein wird, und zwar „Gott, Sohn Gottes, das All in allem, zu- 
sammengesetzt aus alien (gottlichen) Kraften‘\ Diese VerheiBung ist in 
XIII/18 schon erfullt. Schon in XIII/11 stehen die Ubiquitatsausrufe „Ich 


') Gbersetzung von Adam, Die Psalmen des Thomas und das Perlenlied als Zeugnisse 
vorchristlicher Gnosis, S. 54. Vgl. Jonas I, S. 326. (Hinweis auf das Perlenlied bei Nock/ 
Fest. I, S. 25, An in. 60). 

10 * 
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bin im Himmel . . 1 ). Jetzt ist der von den Qualgeistem befreite, von den 

widergottlichen Machten erloste, neue Mensch, der Gottgewordene, dessen 
„eigene Individuality in der Wiedergeburt“ ausgeloscht wurde 2 ), selber das 
All in allem 3 ). Die dem Gottgewordenen innewohnenden Krafte sind nichts 
anderes als „das Eine und das All“ - und der Herr der Schopfung, der 
Schopfer des Alls ist „sowohl das All als auch das Eine“ (XIII/17)'*). In 
CH XIII/18 bittet der Vergottete Gott, durch ihn das All (durch den Logos. 
Oder: durch das Wort) wie ein spirituelles Opfer anzunehmen und ruft im 
gleichen Abschnitt aus: „Du meine selbstlose Liebe (Koinonia), besinge das 
All durch mich!“ SchlieBlich spricht Tat (XIII/19) von dem „A11, welches 
in uns ist“ und bittet, es zu erretten und zu erleuchten. Die hier als ver- 
spatet anmutende Bitte hangt wohl mit der Komposition des Traktates zu- 
sammen. - Danach ruft er durch die fiinf Elemente 5 ) - durch Feuer, Luft, 
Erde, Wasser imd ‘Pneuma’ - zu Gott: „Von dir habe ich die Eulogie des 
AION erlangt“ (XIII/20) 6 ). 

Kein Wunder, daB Nilsson hier von Pantheismus spricht 7 ) und selbst 
Bousset feststellt, daB „hier und da bereits pantheistisch monistische Tone 
angeschlagen werden“ 8 ). Solche Gedanken haben immerhin ihr Recht, 
wenngleich schon Reitzenstein im Hinblick auf ahnliche Tone in CH XI/20 

*) Gemeint ist die Ausdehnung in Raum und Zeit. Vgl. XIII/3. Ausfiihrlich behandelt von 
Festugi&re, R6v61ation IV, S. 141 ff. (ebenda Vergleich von CH XI und XIII). 

2 ) Jonas I, S. 201. 

3 ) Zum „Wieder-Einswerden 44 und ,,Aufgehen in dem AH 44 in der valentinianischen Gnosis 
vgl. W. Foerster, Von Valentin zu Herakleon in: ZNW, Beih. 7, S. 103. 

*) Scott iibersetzt die entsprechende Stelle nach Anderung, aber ohne Sinnentstellung: 
„I am about to sing the praise of Him who is both the All and the One. 44 (I, S. 251) — 
Gott ist das All und Eine, aber er ist eben auch der Schopfer des Alls — der Schopfer 
der ganzen Natur, und die Dinge des Alls sind seine Geschopfe (zu XIII/17). Vgl.CH V/ll 
und XII/22. 

5 ) Vgl. Bousset, Hauptprobleme, S. 223IF. Reitzenstein, HMR, S. 50 (Der ‘Aion Gottes’ 
ist der „Inbegriff dieser gottlichen Elemente 44 ). 

6) Zur unterschiedlichen Ubersetzung der Stelle s. Nock/Fest. II, S. 218, Anm. 85. — 
Reitzenstein, HMR, S. 50: „Als der Wiedergeborene oder Auferstandene ist er nun der 
Weltgott. 44 — Kroll, Die Lehren, S. 68: Der Mensch „wird selbst zum Aion 44 . (s. ebenda 
auch S. 67—71) — Festugi&re, L’Herm6tisme, S. 35: „il s’identifie k l’Aidn, Temps 6ter- 
nel. 44 Ausfiihrlich hat Festugidre die Aion-Vorstellung in seinem IV. Band von La 
R£v61ation behandelt (S. 146ff.; Aion in den hermetischen Schriften: S. 152ff.; Aion 
auBerhalb des Hermetismus: S. 176 ff.; Zusammenfassung: S. 199). Zur Aufforderung 
„Werde Aion! 44 in CH XI/20 s. S. 24, Anm. 3.— Reitzenstein, HMR, S. 50, Anm. 1, 
macht darauf aufmerksam, daB der Buchstabe I das Zeichen des Aion ist, der sowohl 
die Zehn als auch die Eins bedeuten kann (vgl. Nock/Fest. II, S. 215, Anm. 57 und Scott/ 
Ferguson (IV), S. 389) — Weitere Beitrage zur Aion-Vorstellung bei Reitzenstein, IEM, 
I. Beigabe „Aion und ewige Stadt 44 , S. 151—250; Colpe, Die rel.-gesch. Schule, Anhang 
„Zum Aion-Problem 44 , S. 209—216 (Wichtig: „Die Benennung des agyptischen Gottes 
Thot als Aion, die Existenz regelrechter Aion-Kulte und -Gemeinden in Phonizien und 
Alexandrien . . . 44 (S. 212); zu CH XI ebenda, S. 214); Vermaseren, Mithras, S. 62, 
94 ff. 

7) Nilsson II, S. 596. 

8 ) Bousset, Die Lehren (Rezension), S. 705. 
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vor einer voreiligen Etikettierung mit ‘Pantheismus’ gewamt hat 1 ). Vollig 
verfehlt ist es aber, wenn Prumm die „Grundhaltung“ (!) von CH XIII als 
pantheistisch bezeichnet, da „ja die Lehre von der kosmischen Gemein- 
schaft aller Dinge verkiindet“ wird, „in der der ‘Wiedergeborene’ einfach 
aufgehen soll U2 ). Abgesehen von der verzeichnenden Einseitigkeit dieses 
Urteils ist das Herzstiick des Traktates sowieso nicht die Hymne, sondem 
jener Teil, in dem es um das Zustandekommen des neuen, gottlichen Men- 
schen geht. - Die mitgeteilten Aussagen von CH XIII/17fF. stellen aber 
ohnehin ein besonderes Auslegungsproblem dar, da sie in einem Stuck vor- 
kommen, das sich einmal vom iibrigen Text abhebt und zum anderen auch 
noch in sich selbst keine einheitliche GroBe ist, was sich aus seiner Herkunft 
und Komposition erklart 3 ). Doch klingt vieles, besonders in XIII/18ff., gut 
gnostisch, was jedoch fiir den Ton in XIII/17 nicht zutrifft. Freilich ist der 
Gedanke, daB Gott das All geschaffen hat, auch in der Gnosis nicht fremd, 
wobei zu betonen ist, daB All und Kosmos nicht identisch sind 4 ). Das All ist 
aus Gott ‘hervorgegangen’, war in Ihm und wird zu Ihm zuriickkehren (Ev. 
Veritatis 17, 5-6; 18, 33ff.; 20, 19ff. Das All = die Aonen). Gott ist der 
‘Vater des Alls’ (Apokryphon Johannis, Sophia Jesu Christi, Simon Magus 
u. a.) 5 ), ‘die groBe Kraft’, ‘der Nus des Alls’ (Simon Magus: Hippolyt, Ref. 
VI, 18), die ‘Wurzel des Alls’ und das ‘Eine’ (ebenda, VI, 17) 6 ). Da nach 
CH XIII Gott selbst das All und das Eine ist, ist es nur folgerichtig gedacht, 
wenn der Vergottete mit dem All identifiziert wird. Das bedeutet aber keine 
innere Verwandtschaft mit dem Weltlichen, auch nicht mit einem „Teile 
des Alls“ 7 ), sondem die Wesensgleichheit mit dem Gott, der das All 
ist. 

Von daher werden auch die ersten Worte des folgenden Zitates aus CH 
XIII/19 verstandlich: „Das All, welches in uns ist, errette es, Leben, 
erleuchte es, Licht, Pneuma 8 ), Gott. Xoyov yaq rdv adv noijualvei 6 Novg 9 ). 
O Pneuma-Bringer* Demiurg — (XIII/20:) du bist Gott.“ 

J ) Reitzenstein, HMR, S. 167, Anm. 2. 

2 ) Priimm, Rel.-gesch. Handbuch, S. 561. 

3 ) Siehe u. S. 136, Anm. 3. 

4 ) Vgl. Jonas I, S. 165, 413 (Evangelium Veritatis). 

5 ) Vgl. Schenke, Die Gnosis, S. 384f. (Apokryphon Johannis), S. 383 (Simon Magus), 
S. 387 (Sophia Jesu Christi). 

6) Bei den Valentinianem ist (nach Iren. I, 1, 1) der Nus, der Monogenes, der Vater und 
Anfang aller Dinge, aus der Paarung von Bythos (Urvater) und Ennoia entstan- 
den. 

7 ) Siehe Jonas I, S. 170. 

8 ) Unsichere Stelle — vgl. den Apparat Nock/Fest. II, S. 208 und Scott I, S. 252. 

& ) Zur Anspielung auf den Sinn des Namens Poimandres s. Nock/Fest. II, S. 217—218, 
Anm. 83 und Priimm, Rel.-gesch. Handbuch, S. 556. 1/22 bezeichnet sich Poimandres 
selbst als den Nus — vgl. 1/30 und XIII/15. — Priimm iibersetzt: unsere Stelle „Du, Nus, 
weidest meinen Logos 44 , Scott: „for by thee, O Mind, is my speech shepherded. 44 (nach 
Textanderung), Festugi&re: „Car de ton Verbe, c’est Noils qui est le pasteur. 44 Vgl. Fest. 
R4v. IV, S. 247, (3). 
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Zweifellos bietet diese Stelle gewisse Schwierigkeiten sowohl im Text als auch fur das 
Verstandnis, was Scott zu erheblichen Eingriffen veranlaBt hat. 1 ) Reitzenstein 2 ) hat fur 
nvevfia — TxvevfidTi^e eingesetzt, wodurch der erste Satz sinnvoll verbessert wird. Wir lassen 
aber den zitierten Abschnitt in der von Nock gegebenen Textgestaltung unverandert 
stehen. 

In XIII/19 werden nicht nur Leben und Licht in einem Atemzug genannt, 
sondem auch Licht und Pneuma nebeneinandergestellt, nicht zu vergessen, 
daB diese Reihe: Leben - Licht und Pneuma mit ‘Gott’ beendet und ge- 
kront wird. Der folgende Satz enthalt zudem noch die Begriffe Nus und 
Logos. SchlieBlich fallt der Begriff ‘Demiurg’, dessen Verhaltnis zum ‘trans- 
mundanen’ Gott in Abschnitt 5b zu untersuchen ist. 

Licht und Pneuma stehen im XIII. Traktat nicht nur hier zusammen, 
sondem auch am SchluB von XIII/12. Beide sind, wie Gillis P. Wetter 
nachgewiesen hat, „verwandte Begriffedie sogleich an Mysterienvorstel- 
lungen erinnem, wonach „das Licht im Mysterium die Anwesenheit der 
Gottheit reprasentierte 3 ). “ 

Wetter hat auf die interessante Formel von irgendwelchen an Mysterienbrauche ankniipfen- 
den Gnostikern aufmerksam gemacht, von denen Irenaus (I, 21, 3) berichtet: Sie „sprechen“: 
,,‘Was iiber alle Dynamis des Vaters geht, rufe ich an, Licht genannt und gutes Pneuma 
und Leben, da du ja im Soma herrechest’. Andere wiederum sagen zur Erldsung folgender- 
maBen: ‘Der Name, der verborgen war vor aller Gottheit und Herrschaft und Wahrheifc, 
den Jesus Nazarenus anlegte in den Lichtzonen des Christus, welcher lebt durch das heilige 
Pneuma zur Erldsung der Engel’*." 

Damit sind wir wieder beim Thema ‘Erlosung’ und stellen fest, daB auch 
im XIII. Traktat Pneuma, Licht und Leben integrierende Elemente der 
Erlosungsvorstehung sind (vgl. XIII/12). 

Leben und Licht sind die beiden letzten 5 ) Krafte, die in den Mysten 
herabsteigen (XIII/9), reprasentieren aber auch fur sich bereits das gottliche 
Wesen, wie man aus XIII/19 ersehen kann. In Abschnitt 2 dieses Kapitels 
lernten wir die bemerkenswerte Poimandres-Stelle (1/21) kennen, nach der 
der Gott und Vater Licht und Leben ist und aus eben diesen Elementen 
auch der Mensch besteht. Das ist die gleiche Lehre wie im XIII. Traktat, 
nur daB sie hier erst auf den wiedergeborenen und vergotteten Mysten an- 
gewendet wird. Die Begriffe ‘Leben und Licht’ - als Worteinheit gebraucht — 
linden sich auch sonst in und auBerhalb der Hermetik 6 ) als Symbol der 
Gottheit oder der gottlichen Sphare. Dazu einige Belege. In CH 1/9 heifit 
es: „Der Nus Gott, welcher mann-weiblich ist, ist Leben und Licht.. was 

*) Scott I, S. 252-253. 

2 ) Reitzenstein, Poimandres, S. 347. Vgl. Keil (Nock/Fest. II, S. 208, App.) und Wetter, 
Phos, S. 51. 

3 ) Wetter, Phos, S. 51. 

*) Harvey I, 184, 2—8. Vgl. Wetter, Phos, S. 49f. 

5 ) Das Licht als letzte ‘Kraft’ Gottes erinnert an Manis Lehre. Siehe Reitzenstein, HMR, 
S. 266. 

«) Im Corpus Hermeticum allerdings nur in Traktat I und XIII. Zu ‘Leben und Licht’s. 
auch die Hinweise von Bultmann in: ThWB II, S. 842. 
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Festugi&re folgendermaBen iibersetzt: „Or le Nous Dieu, etant male-et- 
femelle, existant comme vie et lumi£re“, wahrend Scott nach Anderung des 
Textes 1 ) formuliert: „And the first Mind, - that Mind which is Life und 
Light, — being bisexual, . . Einige Abschnitte weiter steht in 1/12: „Der 
Nus aber, der Vater von allem, der Leben und Licht ist . . In 1/17 wird 
vom Anthropos gesagt, daB er aus Leben und Licht zu Psyche und Nus 
wurde. „Aus Leben wurde Psyche, aus Licht aber Nus.“ Nachdem in 
CH 1/31 als Telos die Gnosis Gottes erscheint, spricht der Beter in 1/32: 
„Deshalb glaube und bekenne ich: ich gehe zum (Scott: I enter into . . .) 
Leben und Licht“. 

Nilsson weist darauf hin, daB die formelhafte Wendung ‘Leben und Licht’ auf christlichen, 
insbesondere syrischen, Grabinschriften vorkommt und von „alteren syrischen Schrift- 
stellem 44 haufig gebraucht wurde. Gegen Percys Ableitung dieser Wortverbindung aus dem 
Christentum 2 ) nimmt Nilsson altere Wurzeln an und hebt hervor, daB sie orientalischen 
und nicht griechischen Ursprungs ist 3). 

Im Wiedergeburtstraktat wird Gott nicht nur als Kraft und Energie, 
sondem auch als Leben und Licht vorgestellt. In der Gnosis ist diese Vor- 
stellung, daB Gott Licht sei, gut bekannt, wofur die folgenden Beispiele 
stehen mogen. 

„In der Kraft des Bythos existiere ein erstes Licht, selig, unverganglich 
und unendlich, das sei aber der Vater von allem (des Alls) und werde Erster 
Mensch genannt“ - berichtet Irenaus (I, 30, 1)'*). 

Der erste Psalm des Thomas beginnt mit dem Lobpreis : 

. . 

Mein Vater, das freudige Licht, 

das freudige, das verehrte Licht:“ (3) 5 ) 

Haufig wird das Licht als Pradikat Gottes in der Pistis Sophia verwendet, 
z. B. in Kapitel 143: 

„Erhore mich, Vater, Du Vater aller Vaterschaft, 

Du unendliches Licht . . ,“ G ) 

Ebenso lautet ein Gebet im II. Buch Jeu (Kapitel 45): 

„Erhore mich, mein Vater, Du Vater aller Vaterschaft, 

Du unendliches Licht, welches sich im Lichtschatze 
befindet 7 ).“ 

0 Scott I, S. 119. 

2 ) E. Percy, Untersuchungen fiber den Ursprung der johanneischen Theologie, Lund 1939, 
S. 307 ff. 

3 ) Nilsson II, S. 593. 

4 ) Harvey I, 226, 30-227, 12. Vgl. Bousset, Hauptprobleme, S. 87. 

5 ) t)bers. Adam, Die Psalmen des Thomas und das Perlenlied als Zeugnisse vorchristl. 
Gnosis, S. 2 (Texte bei: Allberry, A Manichaean Psalm-Book, Part II, Stuttgart 1938, 
S. 203ff.). 

6 ) Schmidt/Till, Kopt.-gnost. Schriften I, 244, 2—3. 

7 ) Ebd., 309, 1-3. 
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Fur die Wortverbindung Leben und Licht (hier: Licht und Leben) 
notieren wir Worte des „Unbekannten altgnostischen Werkes“ (Kapitel 20): 

„Wohlan, erhore mich, Du unverganglicher Vater und Du unsterblicher 
Vater und Du Gott der Verborgenen und Du alleiniges Licht und Leben, und 
Du allein Unsichtbarer ... U| ) 

Vom „hohen Lichtkonig, dem Gott der Wahrheit“ wird im R. Ginza ge- 
sagt, er sei: „Der reine Glanz und das groBe Licht, das nicht vergeht. . . . Der 
Herr aller Lichtwelten . . . der ganz Glanz, ganz Licht, ganz Helligkeit, 
ganz Leben . . . ist. Er ist . . . Leben, ein t)berleben, Glanz, ein Cberglanz, 
Licht, ein t)berlicht, . . .“ 2 ) 

Die Gottes-Pradikate Licht und Leben - einzeln oder in Worteinheit — 
sind also fur die Gnosis gut bezeugt. Freilich wurden sie auBerhalb der 
Gnosis auch gebraucht 3 ), gehoren aber insbesondere zur gnostischen Vor- 
stellungswelt, wofiir sich miihelosnoch zahlreiche Beispiele anfuhrenlieBen 4 ). 

Die jetzt zu treffende Feststellung klingt vielleicht sehr simpel und selbst- 
verstandlich, erscheint uns aber im Hinblick auf unseren XIII. Traktat als 
wesentlich und wichtig, namlich: alle genannten Gottesbezeichnungen stehen 
nicht beziehungslos nebeneinander, sondem konnen promiscue gebraucht 
werden. Es geht somit nicht an, daB man die Gottespradikate in CH XIII 
sauberlich gegeneinander abgrenzt, wiewohl das fur eineBehandlung der 
einzelnen Begriffe niitzlich und notwendig ist; aufs Ganze gesehen und der 
Intention des Verfassers nachspiirend kann man aber nur sagen: Gott ist 
8owohl die Kraft als auch die Energie und das Leben und das Licht und 
anderes mehr. Er ist alles gleichermafien und zugleich! 

Auch dafur gibt es geniigend Parallelen. Im „Unbekannten altgnostischen 
Werk“ heiBt es z. B. im 12. Kapitel: 

„Und die erste Einheit hat ihm femer ein unaussprechliches Kleid ge- 
schickt, welches ganz Licht ist und ganz Leben und ganz Auferstehung und 
ganz Liebe und ganz Hoffnung und ganz Glaube und ganz Weisheit und 
ganz Erkenntnis und ganz Wahrheit . . 5 ) 

Nimmt man CH XIII/12 und 19 zusammen, dann hat man alle Pradikate 
fiir das Wesen Gottes im Wiedergeburtstraktat erfaBt und ersieht daraus 
gleichzeitig, daB Kraft und Licht synonyme Begriffe sind, wofiir es wieder 
eine Fiille von Parallelen in der gnostischen Literatur gibt. InderPistis 
Sophia liest man im 143. Kapitel: 

*) Schmidt/Till, Kopt.-gnost. Schriften I, 361, 14—17. Vgl. ebd., 344. 

2) Lidzb. Ginza, 5,18-19. 22; 6, 9-10. 24-26. 

3) S. Kroll, Die Lehren, S. 22. 

*) Bousset hebt hervor, daB „die standige Umschreibung des gottlichen Wesens und der 
gottlichen Welt mit dem Begriff Licht ein charakteristisches Novum in der Religions- 
geschichte darstellt.“ (Bousset, Die Lehren (Rezension), S. 719). Weitere Ausfiihrungen 
dazu ebenda, S. 719—720 (Gnosis). 

5 ) Nach Schmidt/Till, Kopt.-gnost. Schriften I, 352, 31—35 (—353). Hinweise auf Stellen 
zum Thema ‘Leben und Licht’ bei Wetter, Phos, S. 54f. und Bousset, Hauptprobleme, 
S. 87 ff. Zum gelegentlichen Gegensatz von Licht und Leben s. W T etter, Phos, S. 55—56. 
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„. . . und es gibt keinen Namen, der vorziiglicher ist, als sie alle, der 
Name, in dem alle Namen und alle Lichter und alle Krafte sich befinden 1 )." 
Im Kapitel 35 betet die Pistis Sophia : 

„0 Licht der Lichter, . . . 

Hilf mir und errette mich . . . 

Moge die Kraft Deines Lichtes mich erretten . . .“ 2 ) 

Bei den Manichaern fand das BewuBtsein der Zusammengehorigkeit von 
Kraft und Licht seinen Ausdruck in der Formulierung: „Die vier groBherr- 
lichen Wesenheiten: Gott, sein Licht, seine Kraft und seine Weisheit“ 3 ), und 
die Synonymitat dieser BegriflFe wird in den manichaischen Fragmenten 
bestatigt, z. B. durch die Identitatsformel: „Zarvan, Licht, Kraft, Giite“ 
und den Gebetsruf: „Vater, Licht, Kraft“ 4 ). 

In diese Betrachtung gehoren nun endlich auch die Begriffe Logos , Nus 
und Pneuma. „Der Logos“, schreibt J. Kroll, „ist sozusagen die Emanation 
Gottes xax' itjoxrjv. Alle dwa/xeig Gottes, seine Krafte, die als Hypostasen 
erscheinen, fassen sich in dem einen Logos zusammen“ 5 ). CH XIII/8 nennt 
den Aufbau des Gottwesens die Synarthrosis des Logos. Damit „ist der 
Mensch selbst zum Logos geworden“ G ), was ihn schlieBlich beim Lobgesang 
zu den Gebetsworten: „Dein Logos preist Dich durch mich“ (XIII/18) 
berechtigt und veranlaBt, die von daher erst verstandlich werden. In welcher 
engen Beziehung Logos und Licht zueinander stehen, hat G. P. Wetter 
in seinem Buche Thos’ an Beispielen aus den Andreas- und Thomasakten, 
den Oden Salomos und anderen Schriften gezeigt 7 ). Die Identitat von Nus 
und Pneuma im XIII. Traktat wurde weiter oben schon nachgewiesen, 
und das Verhaltnis von Logos und Nus bzw. Pneuma 8 ) in CH XIII ergibt 
sich aus dem Vergleich von XIII/8 und XIII/12: Wenn die Krafte Gottes 
vollstandig in den Mysten eingezogen sind, wird er zum Logos, womit 
laut XIII/12 „die Zahl der Einheit des Pneuma geboren“ ist. Auch dafiir 
ist die bereits im Zusammenhang von Selbst- und Gotteserkenntnis mit- 
geteilte Stelle aus dem I. Traktat interessant, wo Poimandres zum Mysten 
sagt (1/6): 

1 ) Schmidt/Till, Kopt.-gnost. Schriften I, S. 245, 38—246, 1. 

2 ) Schmidt/Till, Kopt.-gnost. Schriften I, 35, 1—5. Zur Gleichsetzung des Lichtes mit 
der Kraft s. Wetter, Phos, S. 56. 

3 ) Bei Fliigel, Mani, seine Lehre und seine Schriften, Leipzig 1862, S. 95. 

4 ) Bousset, Hauptprobleme, S. 90 inch Anm. 1. Manichaische Fragmente iibers. von Muller, 
Abh. d. Berl. Akademie 1904, S. 74, 71. Zur Identitatsformel: „Die Gottheit, um die es 
sich hier handelt, ist Zervan, die unendliche Zeit.“ (Bousset, ebd.). 

:> ) Kroll, Die Lehren, S. 56. 

*’) Kroll, Die Lehren, S. 56, Anm. 2. Nach Kroll hangt der hermetische mit dem philo- 
sophischen Logosbegriff zusammen. (Die Lehren, S. 60). — Die mythische Personifikation 
des Logos in CH I, „eine vom Lichtreich herniedergekommene Gestalt“, vergleicht 
Haenchen, Poimandres, S. 157 mit dem Logos bei den Sethianern. — Zu Logos und 
Gottessohn s. Reitzenstein, Poimandres, S. 219 und HMR, S. 407. 

") Wetter, Phos, S. 57. 

h ) Vgl. Priimm, Rel.-gesch. Handbuch, S. 593ff. 
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„Dieses Licht . . . bin ich, Nus, Dein Gott. Der aber aus dem Nus hervor- 
gegangene leuchtende Logos ist der Sohn Gottes. . . . Erkenne dies: Was 
du in dir siehst und horst, ist der Logos des Herm, und der Nus ist der 
Vater, Gott. Denn sie sind voneinander nicht getrennt. Ihre Vereinigung ist 
das Leben.“ 

‘Licht 9 und ‘ Gnosis ’ gehoren demnach - und damit kommen wir zum 
eigentlichen Kern der Sache - in den Schriften der Gnosis ebenfalls zu- 
sammen. Die Gnosis ist das wahre Licht, und das ‘Licht der Gnosis’ wird 
als Telos verkiindet und erstrebt. 

„Wenn aber der Nus in die fromme Seele eingetreten ist“, lehrt der 
X. Traktat, „fuhrt er sie zum Lichte der Gnosis“ (X/21) *), und in CH VTI/2 
ist von dem Fiihrer die Rede, der die Erweckten zu den „Turen der Gnosis“ 
geleiten soli, „wo das leuchtende Licht ist“ (Festugi&re: „la lumifere bril- 
lante“) 2 ). 

Vom Lichte der Gnosis redet auch das 41. Kapitel des Asclepius: 

„Gratias tibi summe, exsuperantissime; tua enim gratia tantum sumus 
cognitionis tuae lumen consecuti. . Gott hat uns sensus, ratio und intelle- 
gentia geschenkt - Nus, Logos und Gnosis 3 ). „Sensus, daB wir dich er- 
kennen konnen; ratio, daB wir durch unsere ‘Intuitionen’ (Festugi&re) dich 
(am Ziel der Jagd) erreichen; cognitio, daB wir uns freuen mogen, wenn wir 
dich erkennen. Wir freuen uns, gerettet durch deine Macht, daB du dich 
uns ganz und gar gezeigt hast. Wir freuen uns, daB du geruht hast, uns zu 
vergotten, wahrend wir noch im Korper sind. Das ist der einzige Dank des 
Menschen: die Erkenntnis deiner Majestat. Wir haben dich kennengelemt, 
dich und dieses groBte Licht . . 

Das ‘cognouimus’ findet sich anschlieBend noch zweimal; und insgesamt 
zehnmal ist der Terminus „Gnosis“ nebst Verbalformen im griechischen 
Papyrustext enthalten. 

Das Interessanteste an diesem 41. Kapitel des lateinischen Asclepius ist 
die Verbindung der Vergottung des Menschen mit einer Vorstellung, von 
der bisher nur indirekt die Rede war: - der Erleuchtung. Sie wird zwar nicht 
ausdrucklich genannt im Kapitel 41, wohl aber einige Kapitel zuvor in 
Asclepius 32 bei einem Dankgebet: 

„Sed tibi, deus summe, gratias ago, qui me uidendae diuinitatis lumi- 
nasti lumine“ („Dir aber, sehr hoher Gott, sage ich Dank, der du mich 
erleuchtet hast mit dem Licht, das im Anblick der Gottheit besteht“) 4 ). 

x ) Vgl. II. Kor. 4, 6 . 

2 ) Scott kommentiert (ganz in unserem Sinne): Das zeigt, daB in den Kreisen, denen der 
Verfasser des VII. Traktates angehort, ‘Licht’ ein anerkannter Name fur Gott war bzw. 
fiir die Gegenwart und Macht Gottes (II, S. 185). 

3 ) Nock/Fest. II, S. 353: l’intellect, la raison, la connaissance. Scott I, S. 375: mind, and 
speech, and knowledge. — Vgl. dazu den griechischen Papyrustext (P. Mimaut) (bei 
Nock/Fest. II, S. 353) und Reitzenstein, HMR, S. 286. Zur Beurteilung des sensus als nie 
untergehende Geistsonne im Menschen s. Wlosok, Laktanz, S. 128, bes. Anm. 39. 

4 ) Zur illuminatio vgl. auch Ascl. 7 und 29. 
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Dies© Vorstellung wurde man nach allem, was iiber die besondere Bedeu- 
tung des Lichtes in CH XIII gesagt worden ist, auch im Wiedergeburtstraktat 
erwarten, und sie ist darin tatsachlich an drei Stellen gegen Ende des 
Traktates enthalten. Zum ersten in XIII/18: „Heilige Gnosis, erleuchtet 
durch dich . . .“ - sodann im folgenden Abschnitt, von dem unsere Unter- 
suchungen iiber Gott als Licht ihren Ausgang nahmen: „Das All, welches in 
uns ist, errette es, Leben, erleuchte es, Licht, Pneuma, Gott“ — 
und schliefilich in XIII/21, wo Tat nach dem geheimen Lobgesang des 
Hermes ausruft: 

„Durch deine Hymne 4 ) und deine Eulogie ist mein Nus weiter erleuchtet 
worden“ 2 ). 

Besonders die erste Stelle - Xni/18 - zeigt, daB unser Traktat nicht 
nur faktisch, sondem auch terminologisch prazise die Gnosis als Erleuch¬ 
tung 3 ) beschreibt, wobei man natiirlich auch hier das in Kapitel I iiber 
Licht, Erleuchtung und Mysterien-Schau Gesagte unbedingt mitzuhoren 
hat. Der Myste ist Licht geworden, aber nicht nur im iibertragenen Sinne, 
sondem realiter, indem das Licht substantiell 4 ) von ihm Besitz ergriffen 

*) Festugidre iibersetzt: „par la vertu de ton hymne ...“ 

2) Festugidre ubersetzt: „mon intellect a 6t4 illuming k plein.“ Scott: .. my mind has 
been further illumined' 4 (I, S. 253). Zum Verstandnis s. Nock/Fest. II, S. 218, Anm. 87 a 
„... il y a bien ici l’id6e d’un complement d’illumination ...“ und Scott II, S. 405: 
„Tat has already been illumined by the divine Light, from the first moment of his 
TiaXiyyeveaia ; but the effect of the hymn sung by Hermes has been to produoe in him a 
further or fuller illumination (...) 

3) Siehe dazu den Abschnitt „L’illumination 44 bei Festugidre, Revelation IV, S. 241 fiF. 
Nachdem Festugidre auf die Erleuchtung in den Mysterien-Religionen, im Platonismua 
und Christentum und in der Gnosis hingewiesen hat (S. 241), untersucht er die Funktion 
der Erleuchtung in CH XIII. Dabei unterscheidet er eine 1. und 2. ^Illumination 44 . Die 
erste resultiert aus dem Kommen der Krafte, wahrend die Hymne eine 2. Erleuchtung be- 
wirkt, die die erste komplettiert. Die erste geschieht in folgenden Etappen: 

a) „Aspiration de fluide divin 44 (XIII/7—8) 

b) „ Venue des Puissances 44 (XIII/8) 

c) „Effet de cette venue 44 (XIII/11) (S. 242—243) 

Die zweite Illumination (S. 243) stellt er wie folgt dar: 

a) „Tat veut entendre l’hymne de l’Ogdoade 44 (XIII/15) 

b) „Hermds ne le poss&de pas, mais compose lui-m£me un hymne des Puissances 44 
(XIII/16-20) 

c) „EflFet de l’hymne: Gr&oe k ton hymne et k ton eulogie, mon intellect a 6t6 illuming k 
plein 44 (XIII/21) 

Die Erleuchtung geschieht in CH XIII nicht psychologisch, sondem physisch (S. 249). 
Wiohtig ist der S. 249 gegebene Hinweis, daB das ^erleuchtet 44 (XIII/18) dem „ausgeriistet 
mit Kraft 44 (1/27) entspricht. 

Zu den Lichtvorstellungen im Corpus Hermeticum s. auch: Pulver, M. Die Licht- 
erfahrung im Johannes-Evangelium, im Corpus Hermeticum, in der Gnosis und in der 
Ostkirche. (= Eranos Jahrbuch, X, 1943, S. 253 fiF.) Klein, F. N. Die Lichtterminologie 
bei Philon von Alexandrien und in den hermetischen Schriften. Leiden 1962 (zu CH XIII 
s. S. 107-116). 

*) Jonas I, S. 202: Die Krafte sind „ebenso substanzielle Wesenheiten wie sie (die Qual- 
geister — Tr.), jetzt aus dem pneumatischen Bereich, ...“ Vgl. ThWB VI, S. 390 „Der 
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hat. Er ist nun selbst Leben und Licht und Kraft und kann zu dem, der 
die Kraft und das Licht ist, sagen wie die ‘neunte Reue* in der Pistis 
Sophia: . ich bin Deine Kraft und Dein Licht 4 * (Kapitel 50)*). So schlieBt 

sich der Kreis wieder: Gott lobt Gott. Der einmal festgesteUten Identitat 
von Selbst- und Gotteserkenntnis korrespondiert die Identitat der Pradi- 
kate des gottlichen Wesens mit dem des vergotteten (gnostisch: wieder- 
Gott-gewordenen) Menschen. < 

SchlieBlich ist noch festzustellen, daB die Soteria des Menschen nach 
dem Wiedergeburtstraktat 2 ) in der durch die Erleuchtung (im spezifischen 
Sinne des Traktates) geschehenden Gottwerdung des Menschen besteht. 
Zweimal nur, ganz am Anfang und gegen Ende des Traktates, ist von 
Soteria die Rede, die gleichwohl alle dazwischen liegenden Erlosungs- 
gedanken ein- und umschlieBt. 

In XIII/19 steht an exponierter Stelle: „Das All, welches in uns ist, 
errette es, Leben (atite CcotJ), erleuchte es, Licht, Pneuma, Gott.“ Man 
wundert sich zunachst, daB hier die Bitte um Errettung und Erleuchtung 
steht, die man doch am Anfang des Traktates erwartet hatte imd nicht erst 
nach der vollendeten Vergottung des Mysten. Die nachstliegende und ein- 
fachate Erklarung dafur dtirfte die sein, daB die Hymne 3 ) schon fertig 
und in Gebrauch war, als der Traktat verfaBt wurde und vom Schreiber an 
geeigneter Stelle nur eingebaut worden ist. 

Das andere Mai wird die Soteria in XIII/1 erwahnt, wo sich Tat auf den 
friiheren Hinweis des Hermes bezieht, daB „niemand vor seiner Wieder- 
geburt gerettet werden kann“ (c rayfrrjvcu). 

Hellenist denkt Kraft in der Form von Substanz“. — Wenn Jonas (Le origini dello 
gnosticismo, S. 97) von der identity, or consubstantiality, of man’s innermost self with 
the supreme and transmundane God . .redet, so trifft das nicht nur genau fur die 
Gnosis zu, sondem auch fiir den Wiedergeborenen von CH XIII — und doch mit dem 
nicht zu iibersehenden Unterschied, daB der Gnostiker von Natur aus mit dem „trans- 
mundanen“ Gott substantiell eins ist, wahrend es der Myste in CH XIII erst durch die 
Vergottung wird . 

*) Schmidt/Till, Kopt.-gnost. Schriften I, 57, 32. 

2 ) Ebenso nach Asclepius 41, wo der Dank fiir das Licht der Gnosis ausgesprochen wird, das 
die Soteria der Mysten in Form ihrer Vergottung schon im Diesseits bewirkt hat. (Vgl. 
Kroll, Die Lehren, S. 354) — Zweifellos enthalt der Asclepius gnostische Vorstellungen, die 
das „Traditionsstuck ... einrahmen“ und zu einer „radikalen religiosen Umwertung“ 
fiihren (so Wlosok, Laktanz, S. 123). 

3 ) Vgl. zur Hymne XIII/17ff. Scott II, S. 398. — Zum 1. Teil der Hymne s. Nock/Fest. II, 
S. 217, Anm. 77: Hinweis auf „biblische Reminiszenzen“. — Die Beeinflussung der herme- 
tischen Schriften durch Bibel und Judentum hat Dodd, The Bible and the Greeks, 1935 
(1964 3 ), eingehend untersucht. Abhangigkeit von biblischen Quellen findet Dodd in 
CH I, III und VII, wahrend CH V und die Hymne von CH XIII moglicherweise von der 
LXX beeinfluBt sind (S. 242) (Ausgefiihrt S. 240f. Mit biblischem Material hat der Verf. 
von CH XIII in Abschnitt 17—18 gearbeitet). Die Hauptlehre von CH XIII halt er nicht 
fiir jiidisch (S. 240). Biblische Elemente in CH I s. Priimm, Rel.-gesch. Handbuch, 
S. 550ff., der ebenda, S. 560-561, die Abhangigkeit des XIII. Traktates vom NT nach- 
zuweisen versucht. — AuBerdem: G. Zuntz, On the hymns in C. H. XIII — in: Hermes, 
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tJber die so aufschluBreiche Stelle XIII/19 ist oben das Wichtigste 
gesagt worden. DaB auch Soteria und Licht synonym gebraucht werden, 
hat G. P. Wetter bereits festgestellt und aneinigenTextennachgewiesen 1 ). 
Auch die zentrale Bedeutung von ‘Leben’ in der Gnosis ist bekannt 2 ). 
Leben heiBt hier nicht leibliches Leben oder Leben in der Welt, denn gerade 
das ist ja als Tod verstanden, sondem Befreitsein, die Welt des Todes und 
den Korper verlassen haben und in der Eigentlichkeit des gottlichen Seins 
existieren. Wer dahin gelangt ist, indem er das Gefangnis seines Korpers 
verlassen hat (durch postmortalen Seelenaufstieg wie in CH I, durch 
Palingenese wie in CH XIII oder eben, indem er zur Gnosis gekommen 
ist), der ist - wie es im Johannes-Evangelium heiBt — vom Tode zum Leben 
hindurchgedrungen (5, 24). Denn Leben heiBt gottliches Leben, und 
dieses Leben bringt, das zeigt uns CH XIII/22, die guten Friichte aus der 
Wahrheit hervor, unsterbliche Friichte (Festugiere: „r4colte immortelle") 3 ). 
Jenes eigentliche Leben, von dem hier die Rede ist, ist mit dem, der das 
Leben schlechthin ist (XIII/19), identisch, und darin, daB diese Identitat 
zu Tage tritt, wiedererkannt wird (in CH XIII: zustande kommt) — liegt 
die Soteria beschlossen. Gnosis ist Gnosis der Soteria'*) — und die Soteria 
wird durch Gnosis erlangt (vgl. CH VII/1—2 und X/15). Die Gnosis ihrer- 
seits ist in erster Linie Selbst- und Gotteserkenntnis und die Erkenntnis 
der Identitat des gottlichen Selbst mit Gott, somit auch ein Wissen um die 
wahre Eleutheria, woraus sich die Erlosung vom Tode ergibt — und eben 
darin besteht ja die Soteria des Menschen. 

b) Differenzierung der Erlosungsvarstellungen in der Gnosis — 
einschlie/ilich CH XIII 

Bei der Behandlung der Erlosungsvorstellungen im Wiedergeburtstraktat 
waren wir bisher vor allem von jener valentinianischen AuBerung aus- 

Zeitschrift fur klassische Philologie. 83. Bd, S. 68 fF. Wiesbaden 1955. — Festugiere, 
Revelation IV, S. 243 if. (S. 248: Die Hymne hat 2 Partien. 1. Partie: XIII/18—19 An- 
fang (zuerst singen alle, danach die einzelnen Krafte) 2. Partie: XIII/19 (ab „Dein 
Wille“) bis XIII/20 Ende. — Vgl. dazu Revelation IV, S. 207f.: naeh „Du bist Gott“ 
linden sich 2 SchluBphrasen: 1) ,,Dein Mensch ruft . . .“ 2) „Von dir habe ich die Eulogie 
des Aions erlangt“. — Hauptideen der Hymne s. ebenda, S. 248f. — Bemerkungen zur 
Komposition der Hymne und ihrer Herkunft aus einer Sammlung hermetischer Gebete 
s. S. 245.) 

') Wetter, Phos, S. 74. 

2 ) Siehe Bultmannin: ThWB II, S. 838ff. (hellenistischer Sprachgebrauch). 

: ' j ) Vgl. Bultmann in: ThWB III, S. 12. 

'•) Vgl. Kohler, Die Gnosis, S. 20: Gnosis ist Heilserkenntnis. — Vgl. Moorsel, The mysteries, 
S. 22ff.: „Hermetic soteriology“. (8.23: Soteria — Gnosis). CH XIII nennt Moorsel 
„a libellus on salutary gnosis 4 * (ebenda, 8. 24, Anni. 11). Zum Verhaltnis Soteriologie — 
Kosmologie s. ebenda, 8.22: ..Hermetism is positively soteriologie at heart, and the 
theologic, cosinologic and anthropologic ideas . . . are hardly more then ‘presuppositions 
of the doctrine of salvation’ (Festugiere, L'Hermetisme 8. 23)“. 
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gegangen, wonach „die bloBe Erkenntnis der unaussprechlichen GroBe . . . 
die vollkommene Erldsung“ sei. (Iren. I, 21, 4). Diese einseitige Herausstel- 
lnng von valentinianischen AuBerungen, die einer ‘reinen’ Gnosis besonders 
nahe kommen 1 ), nnd die daraus resnltierende, vorlaufige Nivellierung der 
gnostischen VorsteBimgen muBten in Kauf genommen werden, um zunachst 
einen Einstieg in die Erlosungsvorstellungen des XIII. Traktates und der 
Gnosis zu finden. Damit wollten wir keinesfalls ignorieren, daB es neben 
jenen Valentinianern, die jegliche Riten verwarfen (Iren. I, 21, 4 2 )), auch 
andere valentinianische Richtungen gegeben hat, die in verschiedener 
Intensitat Sakramente gebrauchten 3 ). Gberhaupt sind nunmehr die viel- 
faltigen und unterschiedlichen Erlosungsvorstellungen in den gnostischen 
Schriften zu beachten und ist die Bemerkung des Irenaus: ‘So viele Erkla- 
rer - so viele Erlosungen’ (I, 21, l) 4 ) im folgenden zu illustrieren. Dabei 
kann die Vielfalt freilich nur angedeutet werden, wie denn auch die Analyse 
von CH XIII auf manches interessante Detail verzichten muBte, da sie 
nicht dem ‘Aufbau und der Theologie’ des Wiedergeburtstraktates schlecht- 
hin gewidmet ist (so etwa wie es Haenchen fur den ‘Poimandres’ unter- 
nahm), sondem dem Zweck der Untersuchung entsprechend in erster Linie 
demNachweis vonMysterienelementenund gnostischen Vorstellimgendient. — 

J ) ,,Die Riickfuhrung der ‘Gnosis’ auf den reinen metaphysischen Erkenntnisakt, dem 
dieselbe Wirkungskraft fur das Erlosungsziel zugeschrieben wird wie sonst den Mysterien 
oder dem magischen Beschwftrungswissen, ist der reife Standpunkt der Valentinianer ...“ 
(Jonas I, S. 206, Anm. 2) Jonas weist auf Exc. ex Theod. 78, 2 hin, wo der Taufe die 
Gnosis als Mittel zum Heil gegenubergestellt wird. 

Eine allgemeine Ubersicht iiber die gnostisehe Lehre des Valentinianismus und der 
Valentinianer bietet der Artikel von Hans Leisegang in: PW, Reihe 2, Bd VII, 1948, 
Sp. 2261 ff. Als Spezialuntersuchung s. Werner Foerster: Von Valentin zu Herakleon. 
Untersuchungen iiber die Quellen und die Entwicklung der valentinianischen Gnosis 
= ZNW, Beih. 7. GieBen 1928; ferner den Aufsatz: ‘Die Anthropologie der alexandri- 
nischen Gnosis’ von Hermann Langerbeck in: H. Langerbeck, Aufsatze zur Gnosis, hrsg. 
von H. Dorries, Abh. d. Ak. d. Wiss. in Gottingen, phil.-hist. Kl. 3. F. No. 69. Zu Langer- 
becks Gnosisverstandnis, das sich von dem in dieser Untersuchung vertretenen wesentlich 
unterscheidet, s. das Vorwort vonDdrries zu L.s Auf sat zb and, S. 5—15, bes. S. 13 (Ruck- 
kehr zu Hamack) und S. 14. Auf eine Auseinandersetzung mit den verschiedenen anderen 
Gnosis-Konzeptionen muBte der Verf. im Rahmen dieser Arbeit leider verzichten. Zur 
Frage der Erlosung allein durch Gnosis schreibt Karl Rahner, daB die Erkenntnis als 
solche durch sich allein schon erldsend, schon alles, schon das Heil ist, „so daB objektiv 
und subjektiv in der Gnosis schon alles gegeben ist, also der Mensch im letzten die abso¬ 
lute und doch alles umfassende Einheit aller Wirklichkeit in sich selbst findet ...“ 
(Lexikon f. Theologie u. Kirche, Bd 4, Sp. 1020—1021 (Zitat Sp. 1021). Vgl. Schmithals: 
In der Gnosis reicht „die Gnosis zur BeschafFung des Heiles auch wirklich aus.“ (Die 
Gnosis in Korinth, S. 140). 

2 ) Siehe oben S. 113, Anm. 6. 

3 ) Siehe dazu auch die Einleitung zum Philippus-Evangelium von H.-M. Schenke (in: 
Leipoldt/Schenke, Kopt.-gnost. Schriften), bes. S. 35ff. (Sakrament der Taufe, Eucha- 
ristie, Salbung und des Brautgemachs), und die Spruche selbst (z. B. Spr. 31, 60, 61, 68, 
73, 76 etc.). 

«) Harvey I, 181, 4-5. 
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Hans Jonas hat im Hinblick auf den Erlosungsvorgang drei Gruppen 
zusammengestellt!): 

1. Die mystisch-ekstatische Verwandlung (Palingenese). 

2. Formen der Vorlaufigkeit und Annaherung. 

In dieser 2. Gruppe wird das Telos erst postmortal erwartet, wahrend 
man zuvor eine magische Qualitat erreichen mochte, „kraft deren man 
hinfort den Einwirkungen der Heimarmene und ihrer Damonen entzogen 
ist . . .“2) 

3. Der Aufstieg nach dem Tode. 

Das ist der groBe und viel diskutierte Komplex des Seelenaufstiega und 
der Himmelsreiae der Seele. „Das Erwartete wird nun“, schreibt Jonas, „in 
aller Gegenstandlichkeit, welche die Heimarmene-Lehre dafiir bereit halt, 
vorgestellt 3 ).“ Wilhelm Anz hatte seinerzeit, ausgehend von dem bekannten 
SchluB des Naassenerpsalms: „. . . und die Geheimnisse des heiligen Weges, 
die ich Gnosis nenne, will ich mitteilen“ (Hippolyt, Ref. V, 10) — die Gnosis 
als yvcbaig odov, d. h. als Kenntnis des Aufstiegs-Weges, charakterisiert 4 ), 
was auch, sofern man diesen Gnosis-Begriff nicht mit Anz absolut setzt 
und „die Lehre vom Aufstieg der Seelen als die gnostische Zentrallehre“ 
bezeichnet 5 ), teilweise richtig ist. Denn die Kenntnis des Erlosungsweges 
spielt in der Tat eine groBe Rolle in der Gnosis. Treffend nennt Jonas diesen 
‘Weg’ „Ausweg aus der Welt“ und wiirdigt die von Anz aufgezeigte Korres- 
pondenz des Aufstiegs der Seele mit dem Abstieg des Erlosers 0 ). 

Fiir die Vorstellung vom Aufstieg der Seele lassen sieh aus der Literatur 
zahlreiche Beispiele anfiihren. Das fiber die Spannung zwischen ‘iiber- 
kosmischer’ und ‘kosmischer Seele’ (Jonas) in Abschnitt 1 Gesagte setzen 
wir im folgenden voraus 7 ). 

In den Mithras-Mysterien war die Lehre vom Seelenaufstieg allgemein 
verbreitet 8 ). Vermaseren beschreibt die Abbildungen der sieben Planeten- 
spharen, die die Seele passieren muB, aus zwei romischen Mithraen 9 ). Auch 
die sogenannte Mithrasliturgie berichtet vom Aufstieg der Seele durch sechs 
Regionen (darunter: durch die Luft-, Planeten- und Fixstemregion) zuriick 
zu ihremUrsprung 10 ). In diesen Zusammenhang gehoren auch die orphischen 

1 ) Jonas I, S. 199 ff. 

2 ) Jonas I, S. 203—204. Die „eschatologischen Innerweltsformen“ behandelt Jonas ebenda 
(S. 203-205). 

3 ) Jonas I, S. 206. 

4 ) Anz, Ursprung des Gnost., S. 9ff., vgl. dazu ThWB I, S. 694 (Bultmann). 

*) Anz, Ursprung des Gnost., s. Inhaltsverzeichnis (I), und Zusammenfassung (S. 55f.). 
Kritik an Anz s. Reitzenstein, Poim., S. 79, Anm. 2. 

6 ) Jonas I, S. 207, Anm. 1. — Zur Bcdeutung der Wegbereitung s. o. S. 107. 

7 ) Vgl. Jonas I, S. 5: ,.endgiiltige Erlosung als Wiederaufstieg der Seele (der „eigentlichen“ 
Seele) durch die feindlichen Spharen . . .“ 

K ) Siehe Hopfner, PW XVI, Sp. 1344—1346, Wendland, Hell.-rom. Kultur, S. 171—172 mit 
Anm., Cumont, Mithra, S. 129ff. 

9 ) Vermaseren, De Mithrasdienst in Rome. Nijmegen 1951 (Diss.), S. 151. 

10 ) Dieterich, Eine Mithrasliturgie, bes. S. 202. Vgl. Hopfner, PW XVI, Sp. 1347 ff. 
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Totenpasse, Losungen fiir das Passieren der ‘Machte’. Von solchen Losungen 
aus dem gnostischen Bereich berichtet Irenaus (I, 21, 5). Danach konnen 
die verstorbenen Gnostiker den ‘Machten’ nur durch das Aufsagen einer 
Formel entkommen, an deren Ende es heiBt: . und ich gehe wieder in 

das Eigene, von wo ich ausgegangen bin" 1 ). Und zu den ‘Genossen des 
Demiurgen’ sollen sie sagen: „Ich bin ein GefaB, kostbarer als das Weib. 
das euch gemacht hat. Wenn eure Mutter ihre eigene Wurzel nicht kennt, 
ich kenne mich selbst, und ich weiB, woher ich bin . . .“ 2 ) Dann erst gelangen 
sie in ihr Eigentum und werfen ihre Fesseln, d. h. ihre Psyche, ab (alles 
1,21,5). 

Im Philippus-Evangelium spricht die Seele zum Archon u. a. „Ich habe 
mich selbst erkannt . . . und ich weiB, wer du bist; denn ich bin von oben" 
(Epiph., Pan. 26, 13) 3 ). 

Besonders interessiert uns das Vorkommen der Seelenaufstiegs- Vorstellung 
in den hermetischen Schriften 4 ). 

Im Poimandres wird der Weg nach oben in den Abschnitten 1/24—26 als 
postmortaler Aufstieg dargestellt. Wahrend seiner Wanderung durch die 
Spharen iibergibt der Mensch den einzelnen Zonen seine seelischen Eigen- 
schaften (Begierde, Hochmut etc.) und geht, nachdem er sieben Zonen 
passiert hat und der Spharenwerke entkleidet ist, in die Ogdoas ein, um 
schlieBlich, weiter nach oben steigend, in Gott aufzugehen. Ein Losungswort 
begegnet in 1/24-26 nicht, vielleicht aber in 1/18 und I/30 5 ). Diese Ab- 
schnitte sind des ofteren, zuletzt ausfuhrlich von Haenchen, dargestellt und 
analysiert worden 6 ), so daB wir sogleich zum IV. Traktat iibergehen konnen. 

CH IV/8 erlautert Hermes seinem Sohn Tat, daB man durch viele Korper, 
d. h. Regionen der sublunaren Welt und Himmelsspharen 7 ), durch Da- 
monenchore und Stemenlaufe hindurchgehen miisse, um zu dem Einen und 
Einzigen zu gelangen. Hier ist nicht der postmortale Seelenaufstieg ge- 
meint, sondern ein ekstatisches Erlebnis des Frommen (vgl. IV/5). Brau- 
ninger interpretiert diese Stelle kultisch und vermutet einen Ritus wie in 

*) Harvey I, 187, 5—6. 

2) Harvey I, 187, 8-11. 

3 ) Holl I*292, 16-20. 

4 ) Abgehandelt bei Moorsel, The mysteries, S. 94 ff. 

5 ) Siehe S. 24, Anm. 3. 

6) Haenchen, Poimandres, S. 180ff. „Dieser ganze Abschnitt tragt gnostisches Geprage. 
Denn er kennt als Wirkungen der Planeten ausschlieBIich Laster, wahrend man sonst, 
soweit man an Planeteneinfliisse auf die Menschen glaubte, den Planeten sowohl gute 
wie schlechte Eigenschaften zuwies.“ (Ebenda S. 182). Vgl. Kroll, Die Lehren, S. 296f. 
und Nilsson II, S. 594—595. 

7 ) Nock/Fest. I, S. 55, Anm. 20. ‘(rw^eta* wurde ausgelassen; es bedarf besonderer Erkla- 
rung — s. Nock/Fest. I, S. 55, Anm. 21; Scott II, S. 148f. und Moorsel, The mysteries, 
S. 98. Moorsel ubersetzt: „Mein Kind, siehst du nicht, wie viele Himmelsgegenden wir 
passieren miissen, wie viele Ballungen damonischer Krafte, welche Folge (...) ‘von 
Planeten’, welche Stemenlaufe, bevor wir ‘eilen’ konnen zu Dem, der Einig und Allein 
Ist?“ (Symbolsprache,S. 131). 
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den Isis-Mysterien des Apuleius*). Moorsel dagegen lehnt die kultische Aus- 
legung dieser Stelle (ebenso wie fur IV/4) ab, betont aber mit Brauninger 
die Beziehung zwischen IV/8 und IV/4 2 ). Wenn sich CH IV auch auf pneu- 
matischer Ebene bewegt, so schimmert u. E. doch der kultische Hinter- 
grund durch. 

Aus dem Corpus Hermeticum kann man auBerdem noch folgende Ab- 
schnitte fur die Aufstiegs-Vorstellung nennen: 

X/15: „Das ist allein die Soteria fiir den Menschen: die Gnosis Gottes. 
Das allein ist der Aufstieg zum Olymp. Dadurch wird die Seele allein gut 3 ).“ 

X/16: Denen, die den Korper verlassen, widerfahrt dies: „Die Psyche 
steigt hinauf zu ihrem eigenen Selbst, das Pneuma zieht sich zusammen ins 
Blut, die Psyche ins Pneuma, der Nus aber, gereinigt von den Gewandern, 
da er von Natur aus gottlich ist — und nachdem er einen Korper von Feuer 
erhalten hat 4 ), durchlauft jeden Raum . . ,“ 5 ) 

X/25: „Der Mensch aber steigt hinauf in den Himmel und miBt ihn . . 
Dazu braucht er allerdings die Erde nicht zu verlassen, heiBt es weiter, denn 
er besitzt eine solche „GroBe der Ausdehnung“, womit der ekstatische Zu- 
stand gemeint sein diirfte. 

XII/12: Gott hat dem Menschen Nus und Logos gegeben. ‘Logos’ be- 
deutet hier wohl logos-gemaBe Sprache 6 ). Wer diese beiden Gaben recht 
gebraucht, unterscheidet sich nicht von den Unsterblichen 7 ) (gegenwartiger 
Zustand). Und wenn er den Korper verlaBt, wird er von beiden - von Nus 
und Logos - zum Chor der Gotter gefuhrt werden. 

Einige interessante Stellen enthalt auch der Asclepius 8 ). Zusammenfas- 
send kann man konstatieren, daB die Aufstiegs-Lehre im Corpus Hermeticum, 
speziell in seinen dualistischen bzw. gnostischen Stricken, nachweisbar ist. 

Diese Beispiele aus der Gnosis und Hermetik stellen nur eine kleine Aus- 
wahl aus der Fiille von Belegen fur die weit verbreitete Vorstellung des 
Seelenaufstiegs dar. Brandt, Anz, Bousset, Dieterich und Reitzenstein, 
J. Kroll und andere Forscher 9 ) haben das Material bearbeitet, sind aber, 


J ) Brauninger, Untersuchungen, S. 19 f. 

2 ) Moorsel, The mysteries, S. 98ff. Vgl. Moorsel, Symbolsprache, S. 131—132. 

:i ) Vgl. Xock Fest. I, S. 130, Anm. 53. 

4 ) Xock/Fest. I, S. 131, Anm. 58: „C’est-a-dire un corps de demon.“ 

5 ) Vgl. dagegen die Ubersetzung von Tiedemann, S. 80, und Scott I, S. 199. 

6) Siehe Xock/Fcst. I, S. 178 (Ubers. der Stelle: „rintellect et le verbe“), I, S. 187, Anm. 31 
und die Ubers. von Scott, I, S. 231: „mind and speech 44 . 

7 ) Scott fiigt hinzu (I, S. 231) : . . he will differ from them only in this, that he is embodied 

upon earthDer Einschub ist willkurlich, aber der Satz ist ein guter Kommentar zur 
Stelle. 

$) Moorsel hat sie in: The mysteries, S. 101 ff., zusammengestellt und besprochen (Ascl. 10 
gegen Ende: „inscendere . . in caelum 44 ; Ascl. 11 Ende bis 12 Anfang(bes. „reditus ... in 
caelum 44 ); Ascl. 25 Mitte; Ascl. 27—28 Anfang (zu Ascl. 28 s. Reitzenstein, HMR, S. 223); 
Ascl. 29, 1. Halfte). 

•>) Brandt, Das Schicksal der Seele nacli dem Todc. Jahrbuch f. protest. Theol. XV T III. 
1892. — \V. Anz, Zur Frage nacli dem Ursprung des Gnostizisiuus, I^eipzig 1897 (= Texte 

11 Troger, Myaterienglaube 
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vor allem hinsichtlich des Ursprungs dieser Vorstellung, zu unterschied- 
lichen Ergebnissen gekommen 1 ). 

und Unters. z. Gesch. der altchristl. Lit. Bd XV/Heft 4). — W. Bousset, Die Himmels- 
reise der Seele. Archiv fur Religionswiss. Bd IV, 1901, S. 136—169, 229—273. — W. Bous¬ 
set, Hauptprobleme der Gnosis, Gottingen 1907, Kapitel VII, Abschnitt IV, S. 313ff. — 
C. Colpe, Die ‘Himmelsreise der Seele’ auBerhalb und innerhalb der Gnosis. Vortrag auf 
dem Gnosis-Kolloquium 1966 in Messina. In: Le origini dello gnosticismo, S. 429-447. 
(Derselbe Vortrag findet sich in erweiterter und verb. Fassung unter dem Titel ‘Die 
Himmelsreise der Seele als philosophic- u. religionsgesch. Problem’ in der Festschrift fur 
Joseph Klein, Gottingen 1967). — J. Kroll, Die Lehren des Hermes Trismegistos, Munster 
1914, S. 294ff. — A. Dieterich, Eine Mithrasliturgie, 3. Aufl. Leipzig und Berlin 1923, 
S. 179—212 (Dazu s. Krolls Kritik in: Die Lehren, S. 302, Anm. 1). — R. Reitzenstein, 
Warburg Vortrage 1928—29 iiber die Himmelsreise der Seele. — Kurze Darstellungen der 
‘Himmelsreise der Seele’ bei Wendland, Hell.-rom. Kultur, S. 170ff. Nilsson, II, S. 618f. 
*) Anz (Ursprung des Gnost., S. 58ff.) halt Babylonien fur den Ursprungsort der Lehre, 
wahrend Bousset (Die Himmelsreise d. Seele, S. 169) den iranischen dem babylonischen 
Einflufi vorzieht. Dieterich, der eine klare Unterscheidung „zwischen den Vorstellungen 
von einer Seelenreise ins Jenseits im allgemeinen, und denen von einem Seelenabstieg 
und Seelenaufstieg im besonderen“ gefordert hat (Eine Mithraslit., S. 180), nimmt fur 
viele Belege zur ‘Himmelsreise der Seele’ griechischen Ursprung an (ebd., S. 204, s. auch 
S. 196ff.). Zum gleichen Ergebnis kommt J. Kroll (Die Lehren, S. 302: beim Aufstieg 
der Seele wurden „griechische Gedanken 44 mit „orientalischen Anschauungen versetzt 4 *. 
Vgl. S. 303: „Die astrologische Lehre von der Himmelfahrt der Seele ist schon sehr fruh 
durchaus selbstiindiges Eigentum des hellenistischen Gedankenkreises geworden 44 ). 
Ebenso wie Dieterich und J. Kroll verweist Wendland (Hell.-rom. Kultur, S. 170) auf 
Poseidonios, der die orientalische Vorstellung (die schon in vorchristl. Zeit ins Grie- 
chiBche einging) kannte und „mit den platonischen Lehren von den Schicksalen der 
Seele“ verband. — Die agyptischen Zeugnisse kommen nach Dieterich fiir einen dgyp- 
tischen Ursprung deshalb nicht in Frage, weil die in ihnen nachweisbare Lehre vom 
Seelenaufstieg letztlich griechischer Provenienz ist (a. a. O., S. 195). Vgl. Kdkosy 
(Gnosis und agyptische Religion in: Le origini dello gnosticismo, S. 238—247), der hin¬ 
sichtlich des Motive der gefahrvollen, an Hindemissen reichen gnostischen Himmelsreise 
den die Falirt der Seele ins Jenseits darstellenden agyptischen Textcn wieder starkere 
Beachtung geschenkt hat. — Zuletzt hat C. Colpe „Die ‘Himmelsreise der Seele’ auBerhalb 
und innerhalb der Gnosis 44 (= Le orig. d. gnost., S. 429-445) untersucht und hervor- 
gehoben, daB die in „verwirrend erscheinender Mannigfaltigkeit iiber die ganze Erde 
verbreitete 44 Vorstellung an „das interreligiose Phanomen des Schamanismus gebunden 44 
erscheint (S. 429). Man kennt Seelenreisen und die Aussendung der Seele bei der Heilung 
von Kranken und in der ‘Jagdmagie’, doch sind diese Vorstellungen nicht mystisch und 
haben mit der „individuellen Erlosung des Menschen“ nichts zu tun. Im Bereich der 
Hochkultur trifft man auf .,zwei t)berlieferungszusammenhange“ in Iran und Griechen - 
land. Hier geht es um den Aufstieg der individuellen ‘Seele’ durch diverse Himmolsraume, 
haufig ekstatisch praktiziert. Fiir den griechischen Bereich unterscheidet Colpe zwei 
groBe 4 Vorstellungskomplcxe’: die ,,lediglich raumliche Einbeziehung einer individuierten 
Seele in eine himmlische Szenerie 44 (Orphiker, Plato) und die „Makrokosmos-Mikrokos- 
mos-Spekulation“ in der „spiritualisierten Form 44 (S. 436f.) Zur 2. Gruppe rechnet C. den 
mittleren Platonismus (bes. Philo), die sog. Mithrasliturgie, die Oracula Chaldaica, den 
Neuplatonismus und die Hcrmetik. In der Gnosis werden dann die ‘Seelenvorstellungen’ 
Ausdrucksmittel des Erlosungsgedankens. Die Frage, auf welche Seite der gespaltenen 
Welt (Diesseits—Jenseits) die ‘Seele’ gehore, wird dahingehend beantwortet, daB die 
‘Seele’ mitgespalten sci (S. 438f.) Ihr unterer, erlosungsbediirftiger Teil wird dabei vom 
oberen Teil erlost. Deshalb spreche man vom salvator salvandus (dazu s. u. S. 147f.). 
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Sehr verschieden wird in diesem Zusammenhang auch die Rolle der 
Planeten *) benrteilt. So war nach Nilsson die Vorstellung von der Himmels- 
reise der Seele und deren Verhaltnis zu den Planeten „von der astrolo- 
gischen Mystik vorgebildet" 2 ), und Kroll denkt an „chaldaische Astrologen“ 
und iiberhaupt an die „chaldaisch-persische Lehre" 3 ). Doch dann stellt 
Nilsson die haufig vertretene These, daB die negative Funktion der Planeten 
(ihre ‘Bosartigkeit’) in bezug auf die Seele (Gbertragung der Laster) orien- 
talisch sei, in Frage. Nach seiner Ansicht konnten die Gestirne so erst 
durch die „griechische Durcharbeitung des astrologischen Systems" be- 
trachtet und dargestellt werden. Denn „die Gestirne waren fur die Baby- 
lonier Tyrannen, sie waren launenhaft, aber nicht durchgangig bose, sie 
konnten sowohl ein gliickliches wie ein boses Geschick senden" 4 ). Die Vor¬ 
stellung der ausschlieBlichen ‘Bosartigkeit’ der Gestirne entstand erst aus 
der Heimarmene-Lehre, und diese ist ein Produkt des griechischen Greistes. 
„Das Herabdriicken der Gestirne in die bosartige Korperwelt scheint mehr 
nach dem unerbittlich logischen griechischen Denken als nach orienta- 
lischer Gestimreligion zu schmecken." 5 ) „Es ist Platon, der die Welt der 
Ideen als das Ewige, die Erscheinungswelt als minderwertig hingestellt 
hat. Sobald dies konsequent durchdacht wurde, waren die hier besprochenen 
Vorstellungen eine notwendige Folge.“ 6 ) 

Zu diesem Standpunkt, den einige Forscher mit Nilsson teilen, ist fol- 
gendes zu sagen: Erstens waren die bei den Babyloniern ehedem gottlichen 
Grestime schon bei den Persern zu Damonen geworden und wurden von da 
an als bose betrachtet 7 ). Zweitens waren die Planeten bei den Stoikem 
ein Teil der gottlichen Welt, und auch bei Plato sind, was Nilsson bestatigt, 
die Himmelskorper gottlich. AuBerdem hat Haenchen, Bezug nehmend 
auf diese AuBerungen Nilssons, richtiggestellt, daB Plato „nicht das Er- 
scheinende als solches . . . entwertet, sondem das Fehlen der ewigen Be- 
standigkeit" 8 ). Dieses Fehlen der Bestandigkeit kann man aber den Planeten 
gerade nicht vorwerfen, und so ist es nicht einzusehen, warum die Bos- 
artigkeit der Planeten eine logische Folge griechischen Philosophierens 
gewesen sein soil. Wie abwegig die Damonisierung der Gestirne in der Gnosis 


Der Seelenaufstieg geschieht in der Ekstase oder postmortal (b. o. S. 139ff.) — Die hier 
in Frage kommenden hermetischen Schriften mussen aber der Gnosis zugerechnet 
werden. 

•) Vgl. dazu Jonas I, S. 181 ff.; Bousset, Hauptprobleme, S. 21 ff.: Zusammenfassung S. 54 bis 
58; Bousset, Die Lehren (Rezension), S. 707 (Hermetik); Reitzenstein, Poimandres, 
S. 69If.; Vermaseren, Mithras, S. 106, 128If. 

2 ) Nilsson II, S. 594. 

3) Kroll, Die Lehren, S. 299. 

*) Nilsson II, S. 599. 

3 ) Ebd., S. 602. 

6) Ebd., S. 604. 

7) Kroll, Die Lehren, S. 229. 

8) Haenchen; Poimandres, S. 191, Anm. 1. 
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fur das griechische Empfinden war, bestatigt Plotin, wenn er iiber die 
Gnostiker, mit denen er doch vieles gemeinsam hat, urteilt: „Welch ein 
Widerspruch, daB sie ihre eigene Seele unsterblich und gottlich nennen, 
selbst die der schlechtesten Menschen, wahrend sie leugnen, daB der ELimmel 
und die Gestime an ihm, die doch aus viel schoneren und reineren Ele- 
menten bestehen, an der unsterblichen Seele Anteil haben; und dabei 
sehen sie doch, daB die Dinge dort wohl gestaltet und geordnet sind, tadeln 
aber die Unordnung hier auf Erden“ *). 

Somit diirfte eine Ableitung der gnostischen Auffassung von den 
Gestimen aus dem griechischen Bereich entfallen. Sie sind in der Gnosis 
zu Vertretern der widergottlichen Macht der Finstemis geworden, und 
mit ihnen wurde der gesamte Kosmos 2 ) degradiert, dessen Harmonic und 
gesetzliche Anordnung man nunmehr als Bedriickung empfindet. Gott 
und Welt sind nicht mehr eine Einheit. Der gnostische Gott ist trans- 
mundan, und der Kosmos ist das Pleroma des Schlechten (CH Vl/4) 3 ), 
aus dem herauszukommen daher die Sehnsucht und das ganze Bestreben 
eines jeden Gnostikers ist. Die Welt ist „dargestellt als ein gegen Gott hin 
abgeschlossenes und nach innen hin einschlieBendes Zwangssystem . . 

In diesem System bewirken die Planetenmachte die ‘Lasterhaftigkeit’ der 
Seelen, indem sie diesen beim Abstieg die bosen Eigenschaften mitgeben 
(die sie beim Aufstieg dann zuruckerhalten - CH I 5 )). 

J ) Plotin, Enneade II, 9, 5 (Br6hier II, 116, 12—18). tTbers. nach Bousset, Kyrios Christos, 
S. 186. VI. dazu Jgonas I, S. 154, bes. Anm. 1. 

2 ) Siehe den Abschnitt ‘Kosmos’ bei Jonas I, S. 146—156. — Die Behandlung des Kosmos 
in der Hermetik bei Moorsel, The mysteries, S. 16—17, wird der Quellenlage im Corpus 
Hermeticum (um die Moorsel doch weiB) nicht gerecht. 

3 ) Vgl. dagegen die „antignostische Glosse“ (Jonas I, S. 154) von CH IX/4, wo nicht der 
Kosmos, sondern lediglich die Erde als Statte des t)bels angesehen wird, eine Ansicht 
der mittleren Stoa. In CH XII/15 ist die Welt (Kosmos) sogar das Pleroma des Lebens. 

*) Jonas I, S. 207. 

5 ) Haenchen, Poimandres, S. 182, sieht freilich einen Widerspruch zwischen der Planeten- 
darstellung von 1/24—26 und am Anfang des Poimandres (CH 1/9 ff.). Nach 1/9 sind die 
Planetenmachte Geschopfe des 2. Nus und werden von Gott den ‘Menschen’ „unter- 
stellt“. Die Planeten geben ihren Anteil „an ihrer Stellung, die jeweils mit ihrem besonderen 
Wesen zusammenhangt.“ Dagegen deutet der Verfasser „mit keiner Silbe an, daB die 
Sieben den „Menschen“ hier mit damonischem Trug gleichsam vergiften.“ (S. 172). 
Davon, daB die „sieben Regenten, die Schicksalsmachte, damonische oder bose Ge- 
walten sind“, ist nicht die Rede. (S. 166). Auch diirfe man nicht das in CH 1/25 iiber 
die sogenannten Zonen Gesagte auf die Regenten iibertragen. — Dem steht entgegen, daB 
die „Sieben“ nicht nur in 1/25, sondern schon in 1/15 als bose bzw. menschenfeindlieh 
geschildert werden. Haenchen lost diesen Widerspruch, indem er diesen „Zug“ einer 
„anderen Tradition 44 zuschreibt. (S. 166). Cher den Aufbau des Poimandres und die 
verschiedenen verwendeten Traditionen s. bes. S. 188fF. — CH 1/24—26 ist fur Haenchen 
eindeutig gnostisch. „Denn er kennt als Wirkungen der Planeten ausschlieBlich Laster, 
wahrend man sonst, soweit man an Planeteneinfliisse auf die Menschen glaubte, den 
Planeten sowohl gutc wie schlechte Eigenschaften zuwies. 44 (S. 182). Die Haupttradition 
in CH I ist gnostisch (S. 190). — Haenchen riiumt ein, daB CH 1/24 darauf schlieBen 
laBt, daB die Seele ihre Laster beim Abstieg von den Planeten erhielt. Da der Seelen- 
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Im Wiedergeburtstraktat ist davon allerdings nicht die Rede, wohl aber 
vom Zodiakus (XIII/12), der hier dieselbe Funktion hat wie anderenorts 
die sieben Planeten und in Gestalt der zwolf *) ‘Qualgeister der Finstemis’ 
(XIII/11) auftritt, welche die kosmische Psyche des Menschen konsti- 
tuieren und den inneren Menschen auf diese Weise tyrannisieren. Sie werden 
im XIII. Traktat zwar nicht Damonen genannt, agieren aber wie die als 
Lakaien der Gestirne gefurchteten Damonen, was an sich schon und be- 
sonders in dieser einseitigen Negation ein ganz und gar ungriechischer 
Gedanke ist 2 ). Auf diese Weise erfahrt der Mensch nicht nur von auBen, 
sondem aus seinem Innersten heraus und also in sich selbst die Macht des 
Damonischen und Widergottlichen (vgl. XIII/7) 3 ). Von alien Seiten umgibt 
ihn das Fremde und Feindliche, die Welt der Finstemis, der Fluch seiner 
kosmischen Gefangenschaft. Das ist sein furchtbares Schicksal, sein von 
der Heimarmene bestimmtes Los. 

Heimarmene ist hier radikaler und totaler verstanden als bisher, sie ist 
nicht mehr nur „astrologisch-makrokosmische . . . Schicksalslehre“ 4 ), 
sondem die im Menschen selbst wirkende, den Menschen an sich bindende 
und von seinem Ursprung trennende, widergottliche Welt. Auch das ist 
in dieser unerbittlichen Konsequenz keine griechische Konzeption, sondem 
die typisch gnostische, die das Material, das sich ihr anbietet, unbedenklich 
vereinnahmt, ihm aber auch unverkennbar ihren Stempel aufdriickt. 
GewiB ist die Heimarmene-Lehre auch in der Stoa zu Hause, die spatere 
Stoa kennt zudem die Ineinssetzung derselben mit dem Wirken der Gre¬ 
stime 5 ), aber eine Befreiung von der Heimarmene, eine Erlosung aus ihrer 
teuflischen Gewalt, erwartete sie nicht und konnte sie auch nicht erwarten, 
weil ihr Denken letzten Endes stets „optimistisch-monistisch“ blieb 6 ). In der 


abstieg aber nicht mitgeteilt wird, haben manche Ausleger vermutet, „daB der ‘Mensch’, 
der ja am Wesen der „Regenten“ teilbekam, sein planetarisches Erbe an alle Seelen 
weitergegeben hat, wofur sich tatsaehlich der SchluB von § 16 anfiihren laBt“ (S. 182). 
Aber auch das hat der Verfasser nirgendwo „weder angedeutet noch auch vorausgesetzt“ 
(S. 182). — Vgl. dazu Reitzenstein, Poimandres, S. 50ff. — Zu CH 1/15 und 1/25 s. Brau- 
ninger, Untersuchungen, S. 32 und 30. Zur Frage der von den Planeten stammenden 
Gaben (urspriinglich gute Gaben) und Raster s. Jonas I, S. 181 ff. („Die Planetenseele“). 

J ) Zur Sieben- und Zwolfzahl s. o. S. 116, Anm. 4! 

2 ) Siehe Kroll, Die Lehren, S. 79ff. (Damonenlehre), bes. S. 84; Bousset, Die Lehren 
(Rezension), S. 722ff. Bousset benutzt die unterschiedliche Einschatzung der Damonen 
in der hermetischen Literatur („dualistische Damonologie“ und „spatgriechische Auf- 
fassung von der abgestuften Gcistcrwelt und den Damonen als Mittelwesen“ (S. 724) zur 
Quellenscheidung. Nach Nilssons Ansicht ist die Damonenlehre ein Fremdkorper in der 
Hermetik, ein „Anhangsel zu der Vorstellung von der Himmelsreise der Seele und von 
der Bestrafung der B6sen.“ (IT, S. 601). 

•") Vgl. die Ausfiihrungen von Jonas zur gnostischen Diimonologie (Jonas I, S. 191—199). 

4 ) Jonas I, S. 194. — Ausfiihrlicher iiber die ‘Heimarmene’ und ihren Bedeutungswandel 
Jonas I, S. 156 ff. 

5 ) Scott II, S. 33. 

6 ) Bousset, Die Lehren (Rezension), S. 703. — „Der Stoikcr kann nur hoffen, in hohere 
Sphiiren versetzt zu werden, in denen sich ihm die Welt der Notwendigkeit und ihrer 
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Stoa waren auch Heimarmene und Pronoia noch kongruente GroBen und 
driickten beide die GesetzmaBigkeit der Welt aus, wahrend sie in der Gnosis 
auseinandergerissen werden. Heimarmene bedeutet jetzt die weltliche Ge- 
setzes- und Schicksalsmacht, Pronoia hingegen die gottliche Vorsehung 
(mit soteriologischer Funktion) 1 ). Denn Gott ist aufierhalb dieser Welt 
imd ihr Gegenprinzip. 

Die Vorstellung der rein negativ verstandenen Heimarmene enthalt 
das Corpus Hermeticum 2 ) in einem seiner dualistisch-gnostischen Stucke, 
namlich im Poimandres (CH 1/9 und 15), wogegen sie im Wiedergeburts- 
traktat nicht vorkommt. Das will jedoch nicht viel besagen, denn sie ver- 
tragt sich mit den in CH XIII vorkommenden Vorstellungen sehr gut und 
steht vielleicht sogar - nur unausgesprochen - hinter ihnen 3 ). 

So wird der Mensch wahrend seines In-der-Welt-seins von der Hei¬ 
marmene und den Planeten geknechtet, wobei letztere entweder als Voll- 
strecker im Auffcrage der Heimarmene auftreten oder ihr Walten und Wirken 
direkt Heimarmene genannt wird 4 ). Von ihnen erhalt er die Damonen auf- 
gezwungen, die sein Inneres besetzt halten, und es sind wiederum die Pla¬ 
neten, die seinen Aufstieg zu verhindern trachten. Dabei treten die Planeten 
haufig als Archonten auf, wie z. B. in der Pistis Sophia (Kap. 136) 5 ). 
Hier werden die Archonten mit den 5 Planeten identifiziert 6 ). Meistens 
sind es 7 Archonten wie im Apokryphon Johannis, wo jeder der 7 Ar¬ 
chonten bei der Schaffung des psychischen Adam (sc. der Seele) etwas 
dazugibt 7 ) - oder wie im Bericht des Origenes fiber die Ophiten, wo die 
‘Seele’ bei ihrem Aufstieg sieben durch Archonten bewachte Tore passieren 
muB, was ihr nur durch das Aufsagen von Parolen gelingt (C. Celsum VI, 
31 ) 8 ). Erst nach Dberwindung der sieben Torwachter gelangt die ‘Seele’ in 
die Ogdoas. 

Solche Parolen und Losungen gibt es viele in der Gnosis, von denen einige 
schon genannt wurden (Iren., I, 21, 5; Epiph., Pan. 26, 13; CH 1/18; 1/30; 
XIII/3 - die hermetischen Stellen sind allerdings nicht mit letzter Sicher- 
heit als Losungsworte bestimmbar) - und es ware verwunderlich, wenn 

Gesetze reiner enthiillt, als in der Welt unter dem Monde mit ihrer launenhaften Un¬ 
regel maBigkeit“ (S. 703). 

1 ) Vgl. Jonas I, S. 172—178, bes. S. 175f. sowie Bultmann, Urchristentum, S. 212, Anm. 67. 
Zum Verhaltnis Heimarmene — Pronoia s. auch Kroll, Die Lehren, S. 212if., bes. S. 214f. 
Anm. 4. 

2 ) Zur Heimarmene-Lehre im Corpus Hermeticum s. Kroll, Die Lehren, S. 214 ff.; Brau- 
ninger, Untersuchungen, S. 29ff. Zusammenfassung S. 37 ff. (Besonders gute Heraus- 
arbeitung der Unterschiede zwischen Stoa und Gnosis); Nilsson II, S. 598ff.; Bousset, 
Die Lehren (Rezension), S. 704f. (S. 704 spez. zu CH XII). 

3 ) Das vermutet Bousset, Die Lehren (Rezension), S. 705, auch. 

4 ) Vgl. Kroll, Die Lehren, S. 230. 

5 ) Vgl. Schmidt/Till, Kopt.-gnost. Schriften, 234, 24ff. 

6) Vgl. Kroll, Die Lehren, S. 84f. 

7) Jonas I, S. 396. 

8 ) Koetschau II, 101, 6—10. 
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liier nicht der Beriihrungspunkt von Gnosis , Magie und Mysterienglaube 
lag© 1 ). Die Mitteilung geheimer Formeln fur den Aufstieg, die Verleihung 
einer ‘magischen Qualitat’ znr Abwehr der Damonen und der Macht der 
Heimarmene, Sakramente und Mysterienriten, Taufen, Salbungen und 
anderes mehr findet Eingang in die Gnosis (vgl. Kapitel I, 6). Hinzu 
kommt, daB auch die Ekstase FuB faBt und der Gnostiker im Zustand der 
Ekstase seine Entweltlichung und Erlosung erfahrt. Andere aber erwarten 
von der ekstatischen Schau ihre Verwandlung und Vergottung, worin sich 
xmverkennbar der EinfluB der Mysterien offenbart. Zum Teil nimmt das 
alles einen solchen Umfang in der Gnosis an, daB man Mysterien vor sich 
zu haben meint. Aus diesem Grunde konnte Bousset schreiben: „Gnosis 
ist nicht die Besinnung des Intellekts oder des besseren geistigen Ich auf 
sich selbst, Gnosis ist geheimnisvolle, in Vision und Ekstase durch Weihe 
und Sakrament sich vollziehende Offenbarung und Erlosung. Nicht der 
Philosoph ist der Fiihrer der Gnostiker, sondem der Mystagoge, und nicht 
philosophisches Studium rettet die Seele, sondem die Teilnahme an dem 
Mysterienverband und der Weihe“ 2 ). Wenn dies© Charakteristik auch fur 
einen Teilbereich der Gnosis sehr zutreffend ist, so kommt sie dennoch nach 
allem, was wir bisher uber die Gnosis gehort und ausgefuhrt haben, fiir ihre 
Wesensbestimmung nicht in Frage. 

Ebensowenig kann man der These von Anz zustimmen, daB die Ur- 
sprungsbestimmung der Gnosis abhangig sein soil vom Ursprung ihrer 
„Zentrallehre“ - der ‘Himmelsreise der Seele’ 3 ). Die Gnosis hat diese Lehre 
ebenso wie viele andere Vorstellungen - z. B. aus der Astrologie (nebst 
Zahlenspekulationen) und Mythologie, die in der hellenistischen Welt 
umgingen, - aufgegriffen und verarbeitet 4 ). Es kann also eine Schrift nicht 
schon deshalb als gnostisch gelten, weil sie die Vorstellung von der ‘Himmels- 
reise der Seele’ enthalt. Nach Ansicht von C. Colpe ist das erst dann der 
Fall, wenn dieses „Mythologem“ „in die salvator-salvandus-Konzeption 
eingefugt ist“ 5 ). Colpe halt diese salvator-salvandus-Formel fur „eine gut 

*) Vgl. Schenke, Die Gnosis, S. 377. S. dazu auch Quispel, Gnosis als Weltreligion, S. 40 ff. — 
In der paganen Gnosis hat sich der Mythos der Himmelsreise der Seele mit der Vorstel¬ 
lung eines innerlichen Weges zum Selbst verbunden (ebd. S. 42). 

2 ) Bousset, Kyrios Christos, S. 202. Zur Verquickung von Gnosis und Mysterienglaube 8. 
Anrich, Mysterienwesen, S. 74ff. — Bultmann in: ThWB III, S.12, kommt zu dem SchluB, 
daB die Mysterien - Religionen der Gnosis „weithin zu Grunde“ liegen. Daher benotigt 
man die Sicherung der Unsterblichkeit durch Sakramente oder „durch mystisch eksta- 
tische Erlebnisse, in denen urspriingliche Sakramente spiritualisiert sind u . (vgl. ebenda 
Anm. 44: Das Gesagte gilt „faktisch“ auch unter der Voraussetzung, daB ein Teil des 
Menschen von Natur aus gottlich ist). — Bultmanns Ansatz, der Scheidung von Mysterien- 
Religionen und Gnosis, stimmen wir gem zu, nicht aber der Formulierung, daB der 
Gnosis die Mysterien zu Grunde liegen, und sprechen statt dessen von mehr oder weniger 
starkem EinfluB des Mysterienglaubens auf die Gnosis. 

3 ) Vgl. o. S. 139, Anm. 5 sowie Wendland, Hell.-rdm. Kultur, S. 171 und Jonas I, S. 25ff. 

4 ) Vgl. Schenke, Die Gnosis, S. 380—381. 

6 ) Colpe, Die ‘Himmelsreise der Seele’ ... in: Le origini dello gnosticismo, S. 439. 
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gnostische Kategorie“ 1 ). Allerdings lehnt er auch das oft gebrauchte Schlag- 
wort vom ‘Erlosten Erloser* (salvator salvatus) ab, da diese Formel 
einmal in den Quellen nicht nachweisbar und zum anderen den gnostischen 
Vorstellungen nicht ganz gemaB ist 2 ), doch macht H.-M. Schenke darauf 
aufmerksam, daB die mit besagter Formel - einschlieBlich: salvator 
salvandus - gemeinte Vorstellung erst spat in der Gnosis vorkommt, 
und zwar nur im Manichaismus, wahrend ihr die alteren Erloser-Vor- 
stellungen in der Gnosis lediglich ahnlich sind 3 ). 

Dabei erhebt sich die Frage, ob es einen Erldser in der Gnosis ursprung- 
lich gegeben hat oder ob er nicht erst, wie Quispel, Schweizer, Wilson und 
andere vermuten 4 ), durch den EinfluB des Christentums in der Gnosis seinen 
Platz erhielt. Fest steht, daB der Erldser Jesus Christus die Gnosis stark 
beschaftigte, doch wird andererseits die schlechthinnige Abhangigkeit gno- 
stischer Erldser vom Christentum mit gutem Grand bezweifelt 5 ). Beide An- 
sichten lassen sich so koordinieren, das gnostische Vorstellungen von einem 
erlosenden Wesen von den Christen aufgegriffen und ,,zur Interpretation 
des Christusgeschehens und zur Gestaltung der Christologie“ (Schenke) 6 ) 
verwendet worden sind, wahrend der Erldser Christus dann seinerseits die 
Gnosis beeinfluBt hat. Jedenfalls hat es in der Gnosis (sofem es sich wirk- 
lich um mythologische Gnosis handelt!) erlosende Wesen, die den AnstoB 
von auBen geben und dadurch den Menschen erwecken, immer schon ge¬ 
geben, sei es als Himmelswesen oder irdische Gestalten, als Offenbarer, Er- 
wecker, Erldser, Boten oder Propheten 7 ). 

J ) Colpe, Die rel.-gesch. Schule, S. 190. 

2 ) Vgl. die Kritik von C. Colpe, Die rel.-gesch. Schule, S. 63f. an dem Exkurs (II) uber den 
Erlosten Erloser in der 1. Aufi. von Schmithals, Die Gnosis in Korinth, S. 82—134 (in 
der 2. Aufl. ersetzt durch die Einleitung A, S. 21—80. Siehe in der 2. Aufl. bes. S. 78ff. 
Anm. — Vgl. bei Colpe auch S. 147, Anm. 5. Ebd., S. 188-189, kritisiert Colpe den von 
Adam (Die Psalmen des Thomas und das Perlenlied . . S. 34f.) fur den Erlosten Erldser 
angezogenen Beleg der Od. Sal. 42, 18. — Colpe lehnt die Formel ab, weil sie tautologisch 
ist und alle Hypostasierungen ausschlieOt und das Gebet des Gnostikers zum Selbst- 
gesprach werden laBt, „indem sie es der hoheren Stufe der Gottesschau gleichsetzt, auf 
der alle Unterschiede zwischen Mensch und Gott bereits aufgehoben sind 44 , wodurch die 
gnostische „Erldsungsproblematik . . . verharmlost“ werde (S. 188). AbschlieBend be- 
nierkt Colpe: „So halte ich die Formel vom Erlosten Erldser zwar fur ein logisch un- 
angreifbares und heuristisch gelegentlich niitzliches Interpretament, aber nicht fiir eine 
hermeneutisch ergiebige und im letzten sachgemaBe Kategorie. 44 (S. 189). — Weitere 
Literatur: C. Colpe, Die gnostische Gestalt des Erlosten Erlosers in: Der Islam 32, Heft 2. 
Berlin 1956, S. 195 ff. 

3 ) Schenke, Die Gnosis, S. 382. Ebd. kurze Zusammenfassung der mit der Formel Erldster 
Erldser bezeichneten Vorstellung und Beweis der Unbrauchbarkeit dieser Formel zur 
Charakteristik der Erldser vorstellungen in der Gnosis schlechthin. 

4 ) Quispel in: Eranos-Jahrbuch 1953, S. 224; Schweizer, Emiedrigung und Erhohung bei 
Jesus und seinen Nachfolgem, Zurich 1962 2 , passim; Wilson, The Gnostic Problem. 
London 1958, S. 218 fif., 254ff. Hinweise bei Colpe, Die rel.-gesch. Schule, S. 207, Anm. 1. 

,r> ) Vgl. Colpe, Die rel.-gesch. Schule, S. 207, Anm. 1 (Schlier und Vielhauer). 

6 ) Schenke, Hauptprobleme, S. 120. 

7) Vgl. u. S. 105 f. sowie Schenke, Die Gnosis, S. 382; Colpe, Die rel.-gesch. Schule, S. 207; 
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Erst wenn man in dieser Weise differenziert, kann man mit Colpe, der 
drei Typen von gnostischen Systemen imterscheidet, das Fehlen eines 
Erlosers in einem ersten Typ feststellen. Beim 2. Typ (Valentinianer 
und Mandaer) steigt ein Erloser herab — aber nur bis zu den ‘Machten* 
(also nicht bis znr Erde). Nach Colpe ware das der „gnostische Er¬ 
loser im eigentlichen Sinn". Zum 3. Typ gehoren besonders die christlich- 
gnostischen Systeme, in denen der Erloser auch auf Erden wirkt, allerdings 
im ‘Scheinleib’*). Colpe legt auf die Unterscheidung dieser drei Typen 
deshalb so groBen Wert, weil er von hier aus der Entstehung des gnostischen 
Mythos auf die Spur kommen will. Dabei geht es ihm in erster Linie um 
den ‘ Erloser my thus ’, der die verschiedenen gnostischen Motive (die Da- 
seinsangst, den astrologischen Fatalismus, das negative Weltgefuhl, das 
BewuBtsein des himmlischen Ursprungs usw. 2 )) iiberhaupt erst zusammen- 
halte. Denn das ‘gnostische WeltgefuhT oder ‘ Seinsverstandnis’ sei doch 
wohl nicht „schon die ganze Gnosis" 3 ). Man spurt, wie hier die Siegfried- 
Stelle der Jonas’schen Gnosis-Definition beriihrt wird. Von Gnosis konne 
man jedenfalls erst dann eigentlich sprechen, fahrt Colpe fort, wenn man 
die Mythologie, besonders den ‘Erlosermythus’, mit einbeziehe, denn er 
gabe ja der Gnosis „ihren typischen Charakter als Lehre und System" 4 ). 

Wenn man hierzu auch kritisch anmerken muB, daB es nicht ein ‘Er- 
losermythus’ sein kann, der die Gnosis im Innersten zusammenhalt (iibrigens 
auch nicht der griechische Oeist ), so kann man andererseits dem uber die 
Mythologie Gesagten grundsatzlich zustimmen, denn zur Gnosis gehort die 
Mythologie unverauBerlich dazu. Die verschiedenen Mythen der Gnostiker 
sollen dem Menschen sagen, wie und wo er sich befindet, daB und weshalb 
sein Aufenthalt in der Welt Gefangenschaft ist und ihn daran erinnem, daB 
sein Ursprung in der jenseitigen Lichtwelt liegt. Vor allem wollen sie ihm 
zeigen, wie er vom Dasein im Gefangnis des Leibes und aus dem kosmischen 
Ghetto erlost werden kann und wo und wie der Weg in die wahre Freiheit 
seines Selbst fuhrt. So spiegeln die Mythen in zahlreichen Varianten das 
Daseinsverstandnis in der Gnosis wider 5 ) und haben immer und zuerst 
das Heil des Menschen im Auge, stehen also im Dienste der Anthropologie 

Bousset, Hauptprobleme, Kap. VI, S. 238 ff.; Liechtenhan, Die Offenbarung im Gno- 
sticiemus, S. 118 ff*. 

*) Colpe, Die rel.-gesch. Schule, S. 198. 

2) Ebd., S. 200. 

3 ) Ebd., S. 200. 

4 ) Ebd. S. 200. In: RGG 3 II, Sp. 1649, schreibt Colpe: „Zur Gnosis im engeren Sinne ge¬ 
hort ein remythisiertes oder mythologisches (nicht aber originar mythisches) Welt- und 
Menschenbild. Es spiegelt sich in der Begriffsgewinnung und -behandlung wider .. .“ 
(Gedacht ist an die Hypostasierung von Dingen und Eigenschaften in Verbindung mit 
dem Emanationsgedanken. Der BegrifF Aion ist sogar in den Rang eines Gottes erhoben 
worden etc.). 

5 ) Vgl. Quispel, Gnosis als Weltreligion, S. 19 u. 6.: „Gnosis ist die mythische Projektion 
der Selbsterfahrung“. 
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und Soteriologie und nicht der Kosmologie l ). Wenn Jonas den gnostischen 
‘Gehalt’ als „Entweltlichung“ bestimmt und den Mythos als „Geschichte 
der 4 Verweltlichung’ des Seins“ definiert 2 ), wobei der Mythos zwar zuerst 
das Vergangene wieder in Erinnerung bringt, dann aber zugleich durch die 
Aufdeckung des Vergessenen die Zukunft und das heiBt: die Erlosung des 
Menschen eroffnet, so kommt darin das Soteriologische besonders klar zum 
Ausdruck. Jedenfalls hat Jonas dem Mythos in der Gnosis durchaus den 
ihm gebiihrenden Platz zugewiesen, das Wesentliche iiber den gnostischen 
Mythos klar herausgearbeitet 3 ) und erklart: „The mythological - and thus 
nonphilosophical - form belongs to the nature of Gnosticism . . ,“ 4 ) 

Es ist reizvoll und aufschluBreich, im einzelnen zu verfolgen, wie die 
verschiedenen gnostischen Richtungen ihre Systeme aus dem bekannten 
Material aufbauen, manche von ihnen auch die Mythologie vemachlassigen 
oder verleugnen und „mit der Philosophie kokettieren“ 5 ). Hierbei erhebt 
sich die Frage, was denn in der Gnosis zuerst und vor allem zum Zuge 
kommt - Mythologie oder Philosophie. Die Antwort darauf fallt ganz 
verschieden aus, je nachdem, was man unter Gnosis versteht und wie man 
sich ihre Entwicklung vorstellt. Versteht man z. B. mit Burkitt 6 ) unter 
Gnosis eine Haresie des christlichen Glaubens (was ja nicht neu ist!) und 
die ‘philosophische Gnosis’ als eine Bewegung zur Bewaltigung der beim 
christlichen Mysterium aufbrechenden Fragen, dann ist die Mythologie 
naturlich nicht das Primare. Die These von Burkitt hat insofem etwas 
Bestechendes, als sie mit den Valentinianem operiert, deren Standpunkt 

*) Vgl. Haenchen, Vorchristl. Gnosis, S. 320: Das Kosmologische bestatigt das Anthropolo- 
gische, da im Kosmos und im Menschen dieselben Krafte walten. — Quispel, Gnosis als 
Weltreligion, S. 40: ,,Die Soteriologie beherrscht die Kosmologie 14 . 

2 ) Jonas I, S. 258 f. 

3 ) Zuletzt in seinem Vortrag: Delimitation of the gnostic phenomenon . . auf dem Gnoais- 
Kolloquium 1966 in Messina: „The typical gnostic myth, . . . starts with a doctrine of 
divine transcendence in its original purity; it then traces the genesis of the world from 
some primordial disruption of this blessed state, a loss of divine integrity which leads to 
the emergence of lower powers who become the makers and rulers of this world; then, 
as a crucial episode in the drama, the myth recounts the creation and early fate of man, in 
whom the further conflict becomes centered; the final theme ... is man’s salvation, 
which is more than man’s as it involves the overcoming and eventual dissolving of the 
cosmic system and is thus the instrument of reintegration for the impaired godhead 
itself, or, the selfsaving of God. 44 (Le origini dello gnosticismo, S. 94f.) Zum Begriff 
‘Mythos’ 8. Colpe, Die rel.-gesch. Schule, S. 197 (s. auch S. 192: Die Bedeutung des 
Mythos f. d. Erlosung) 

4 ) Le origini dello gnosticismo, S. 93. 

5 ) Schenke, Die Gnosis, S. 383. — Darstellung und Analyse der gnostischen Systeme, ebd., 
S. 383ff. Umfangreiche Besprechungen der div. gnost. Systeme und Lehrer bei: Leise- 
gang, Die Gnosis, S. 60ff. Ferner: Jonas I, Kap. 3, S. 255ff. „Gnostische Mythologie und 
Spekulation 44 . Jonas unterscheidet verschiedene ‘Haupttypen’ (S. 256), zu denen er auch 
auf Grund seines weiten Gnosis-Begriffes einen „alexandrinisch-kirchlichen 44 (Origenes, 
Monchsmystik) und den „neuplatonisehen“ (Plotin) Typus zahlen kann. 

«) F. C. Burkitt, Church and Gnosis, 1932. 
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uns ja als besonders ‘rein’ und unverfalscht innerhalb der Gnosis auf- 
gefallen war. Der Sophia-Mythos ist nach Burkitt nur die Verkorperung 
des philosophischen Begriffs, wie er im System des Valentinus erscheint 1 ). 
Dennoch ist dieser Ansatz nicht richtig, denn die Untersuchungen der 
gnostischen Systeme haben gezeigt, daB der Gnosis nicht die Philosophic, 
sondern die Mythologie als das erste und geeignetste Ausdrucksmittel 
diente 2 ). Am plausibelsten ist die von H.-M. Schenke gegebene Darstellung, 
wonach die Gnostiker ein gemeinsames Grundschema („Kemstuck“ war 
die Kosmogonie) zum Ausdruck ihrer Weltanschauung benutzten, das 
jeweils nur entsprechend dem Charakter des Bearbeiters und seiner Richtung 
abgewandelt und ausgerichtet worden ist. Somit sind die meisten Systeme 
„nur Zweige ein und desselben Stammes“ 3 ). Andere Systeme (z. B. die der 
Apophasis Megale, der Peraten, Sethianer und des Justin, das ‘pseudo- 
basilidianische System’ u. a.) sind spatere „Seitentriebe aus derselben 
Wurzel“ 4 ). 

Versteht man unter ‘Gnosis’ nicht nur ganz allgemein eine immer mogliche 
Daseinsbetrachtung („existenziales Prinzip“ - Jonas 5 )), sondern speziell 
das spatantike, religiose Phanomen mit seiner sich von der Umgebung 
deutlich abhebenden Gestalt, dann diirfte das Mythologische das Wesen 
dieser Religion maBgebend mitbestimmen und mehr als nur ein ‘Phasen- 
merkmal’ (Jonas) sein. Gnosis in der eigentlichen und ursprunglichen Form 
ist mythologische Gnosis 6 ), und dazu gehoren die gnostischen Traktate 
der Hermetik. 

*) Church and Gnosis, S. 40. Vgl. Haenchen, Vorchristl. Gnosis, S. 317. 

2) Den Weg „von der mythologischen zur philosophischen Gnosis“ behandelt Jonas in 
Bd II, S. 122ff. Vgl. I, S. 84if. (kurze Einfuhrung in die Problematik). 

Schon Reitzenstein hatte erklart: „Nichts ist irrtumlicher, als wenn man die Gnosis 
als einen ersten Versuch christlicher Philosophic oder Religionsphilosophie ... betrach- 
tet.“ (HMB, S. 305). Das gilt auch fur das Gnosis - Verst an dnis von Nilsson, Leisegang 
u. a. (z. B. Nilsson II, S. 616; Leisegang RGG 2 , Sp. 1272). Vgl. dagegen Quispel, Gnosis 
als Weltreligion, S. 17: „Gnosis ist ... Mythus, auch wenn sich der Mythus in mehr 
oder weniger philosophische Formeln kleidet: Gnosis und Philosophic sind einander so 
wenig gleich wie zwei Frauen, die dasselbe Kleid tragen ...“ und Haenchen, Vorchristl. 
Gnosis, S. 349: „Es gab eine vorchristliche Gnosis. Sie war mythologisch. Die philoso¬ 
phische Gestalt ist erst das Ergebnis einer langen Entwicklung.“ Langerbecks These, 
daB ‘gnostisch’ gleich ‘philosophisch’ sei (Aufsatze zur Gnosis, S. 37), ist nicht halt- 
bar. 

3 ) Schenke, Die Gnosis, S. 412. 

4 ) Ebd., S. 412. Siehe auch S. 413: Darstellung des ‘Ursystems* in Grundziigen. — Vgl. 
Bousset, Hauptprobleme, Kap. VIII, S. 319 ff. = Die Genesis der gnostischen Systeme. 

5 ) Jonas betrachtet die „mythologische“ und „philosophische“ Gnosis als „Objektivations- 
stufen“ der Gnosis an sich als eines „tieferliegenden existenzialen Prinzips“ (I, 
S. 85). 

6) Jonas sieht die Dinge so: „Die Gnosis in ihrer mythischen Form ... ist gestaltgeschicht- 
lich (nicht nur chronologisch) die Primarform der gnostischen Selbstdarstellung iiber- 
haupt; in ihren massiv-anschaulichen Visionen kommt das neue Weltgefuhl sowohl 
zu seinem ersten als auch zu seinem direktesten („naivsten“) Ausdruck ...“ (I, 
S. 85). 
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t)ber den Einflu/i der griechischen Philosophic auf die hermetischen 
Schriften ist so ausreichend verhandelt worden 1 ), daB wir uns auf einige 
Thesen beschranken konnen: 

i) Siehe dazu die Einleitung zu dieser Arbeit und die dort erwiihnten Schriften von Zielinski, 
Wilhelm Kroll, Josef Kroll, Bousset (vor allem seine Kritik an Krolls Dissertation), 
Reitzenstein, Heinrici und Brauninger. In jiingerer Zeit haben u. a. Nilsson, Festugiere 
und A. Wlosok den EinfluB der Philosophic auf die Hermetik untersucht. Nilssons Po¬ 
sition gegeniiber den dualistischen Vorstellungen wurde bereits weiter oben mitgeteilt 
und als nicht akzeptabel kritisiert. Siehe auch Nilssons Besprechung der pantheistischen 
Traktate, II, S. 595 ff. (Der Pantheism us verschiedener hermetischer Schriften geht 
„selbstverstandlich auf die Stoa“ zuriick — II, S. 595) — Immerhin gesteht auch Nilsson 
zu, daB man die Hermetik 44 (die er letzten Endes doch als einheitliche GroBe behandelt) 
nicht einfach auf dem Territorium der griechischen Philosophie ansiedeln kann und 
schreibt: ,.trotz aller Abhangigkeit aber fiihlt man, daB man sich in einer anderen Welt 
als der griechischen befindet. Das Kleid ist griechisch, der Geist ein fremder 44 (S. 602). 
Die „recht verschiedenartigen Traktate“ verbindet „der Kern der Hermetik* 4 (S. 608). 
Dieser „Kern“ oder „Urgrund“ oder „Herzpunkt“ (S. 593) ist das „Prophetentum 44 , „und 
wie alles Prophetentum entspringt die hermetische Heilslehre einem alles beherrschenden 
religiosen Gefiihl und einer eigenen religiOsen Erfahrung. Hierin ist das Primare zu 
finden, die Einzelheiten der Lehren sind sekundar und daher wechselnd; sie entstanden, 
als die Hermetiker, so gut es ging, ihre religiose Erfahrung in die gelaufigen Formen der 
Religion und der Philosophie der Zeit einzukleiden suchten 44 (II, S. 593). — Abhangigkeit 
von der platonischen und der stoischen Philosophie nimmt M. J. Lagrange an (Biblio- 
graphische Angaben s. o. S. 2, Anm. 6), wahrend A. J. Festugiere den Platonismus 
des 2. nachchristlichen Jahrhunderts besonders herangezogen hat (Bibliographische An¬ 
gaben s. o. S. 2, Anm. 6 u. 7; S. 3, Anm. 1). (Besprechung von La Revelation II in der 
Deutschcn Literaturzeitung 1950 von Siggel). Kritik an Festugieres Ausfuhmngen iibt 
A. Wlosok, Laktanz, S. 253 ff. (Bei Philo und Clemens liegt nach Wlosok eine orientalisch 
beeinfluBte, gnostische Plato-Interpretation (von Tim.) vor, was Festugiere iibersieht, 
wodurch er (gegeniiber E. Norden) einen „authentischen“ Platonismus herausbekommt, 
„in dem sich aus rein griechischen Impulsen, lediglich unter stoischem EinfluB die Ent- 
wicklung zur radikalen Transzendenz Gottes vollzogen habe. 44 (Wlosok, S. 253). Wlosok 
erganzt die Auslegungen von Tim. 28 c (s. Exkurs V, S. 252ff.) durch Stellen bei Philo, 
Clemens, Apuleius u. a. (Einzelheiten S. 254) und kommt zur Feststellung eines „syn- 
kretistischen Platonismus Alexandriens 44 , den sie als den „Nahrboden der philoso- 
phischen Gnosis 44 bezeichnet. — Zu Platos Hauptlehren (ihrem Mysterienhintergrund) s. 
ebd., S. llff. (S. 14 ff. Hinweis auf den Gegensatz der platonischen Philosophie zu den 
Mysterien-Religionen) — Die z. Z. Philos in Alexandrien verwendete „mystische Er- 
leuchtungstheorie 44 , ihre Grundlage ist die platonische Erkenntnislehre, sei auch in der 
hermetischen Gnosis verarbeitet (S. 76). Sie dient zur Durchdringung und Spirituali- 
sierung von Mysterienvorstellungen. Es gab demnach dort bereits das „geistige Mysterium“ 
und die „philosophische Gnosis 44 (S. 76f.). Diese darf jedoch nicht allein aus der plato¬ 
nischen Philosophie abgeleitet werden, was wiederum eine scharfe Kritik an Festugiere 
(Revelation IV) einschlieBt (s. besonders S. 77, Anm. 39 bei Wlosok). — Weiterhin 
schreibt A. Wlosok, daB hermetische Lehren zur platonischen Schultradition in Afrika 
(um 200) gehorten (S. 227), obwohl sie auch nicht iibersieht, daB hermetische Lehren 
in die mittlere platonische Philosophie eingedrungen sind! — Kritisch ist zu alledem zu 
sagen, daB sich Wlosok in erster Linie an den lateinischen Asclepius, die hermetischen 
Fragmente (besonders an die Fragmente I und II des Stobaios) und an die nicht (bzw. 
nicht ausschlieBlich) zur gnostischen Gruppe geh6renden hermetischen Schriften halt, 
wenn sie dew Verhaltnis von Hermetik und Philosophie untersucht. Der hermetischen 
Gnosis wird man aber damit nicht auf die Spur kommen, wie denn auch A. Wlosok 
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1. Ohne Zweifel enthalt das Corpus Hermeticum auch philosophische 
Lehren und Gedanken. Das gilt vor allem fur jene Traktate, die nicht 
zur gnostisch-dualistischen Gruppe gehoren. 

2. Auch in den gnostischen Schriften der Hermetik linden sich Vor- 
stellungen und Termini, die von Plato bzw. von der platonischen Philo¬ 
sophic oder Philosophic der Stoa abgeleitet werden konnten. 

3. Das Vorhandensein solcher philosophischen Gedanken und Ausdriicke 
beweist jedoch an sich und ohne weiteres noch keine Abhangigkeit der 
entsprechenden Stiicke von der jeweiligen Philosophic. Denn die Ge- 
dankenwelt und Sprache Platos und iiberhaupt die platonischen und 
stoischen Vorstellungen und Ausdrucksmittel waren damals so sehr 
Allgemeingut*) wie die christlich-abendlandischen heute. Es bleibt aber 
unbestritten, daB der indirekte EinfluB der platonischen Sprache auf 
das Schrifttum von damals erheblich gewesen ist. 

4. Wo sich die Verfasser der gnostischen Schriften des Corpus Her¬ 
meticum philosophischer Begriffe und Vorstellungen bedienten, haben 
sie diese ihrer eigenen Religion ganz und gar dienstbar gemacht und 
unbekummert zur Darstellung ihrer Erlosungslehre verwendet. 

5. Da es in der hermetischen Gnosis in erster Linie nicht um Theoria, um 
Reflexion, um Erkenntnis des denkenden Menschen geht, sondern um 
Glauben, Erweckung, Erlosung, um das durch einen AnstoB von auBen 
dem Menschen widerfahrende Heil, auch wenn der Gnostiker von Natur 
aus schon gerettet ist, kann man diese Heilslehre nicht zur Philosophic 
und auch nicht zu einer ‘philosophischen Gnosis’ rechnen. 

Dariiber, daB der Wiedergeburtstraktat keine Philosophic bietet, braucht 

man nicht lange zu debattieren. Selbst ein Forscher wie Wilhelm Kroll, 

der die wenigen philosophischen Elemente aus CH XIII gesammelt hat 2 ) 

vom Vorrang der mythologischen Gnosis keine Notiz nimmt, sondern (vom Asclepius aus- 
gehend) sagen kann: „ . . . wahre Philosophie ist Gnosis . . .“ (S. 136). — Das Buch von 
A. Wlosok hat H.-M. Schenke in der ThLZ 1963, Sp. 206—207 rezensiert und u. a. 
ebenfalls den fragwiirdigen Gnosisbcgriff der Verfasserin kritisiert. 

Auf Alexandrien als Zentrura einer erneuerten platonischen Schulphilosophie macht 
auch Kretschmar (in: RGG 3 , Gnosis III, Sp. 1659) aufmerksara. Die Philosophie wird 
Heilsweg, und die Begriffe der Mysterien werden spiritualisiert in der Philosophie ver¬ 
wendet. Zucrst werde die vom hellenistischen Judentum bestimmte „philosophische 
Gnosis 44 bei Philo greifbar (vgl. Wlosok), wahrend sie in den hermetischen Schriften 
bereits sehr klare Auspragung erfahren habe. — Einen wichtigen und lesenswerten 
Beitrag „zur Rolle der platonischen Sprache 44 , d. h. zur ,.Rezeption des Platonismus in 
der Gnosis* 4 hat H. Jonas in einem Exkurs geliefert (I, S. 251—254). Ein sehr vorsichtiges 
und sachgemiiBes Urteil iiber die „Entlehnungcn aus Platon 44 (in der Hermetik) hat 
Rcitzenstein, Poimandres, Beigabe IV, S. 304 ff. abgegeben. (Wie schon betont, war der 
sprachliche EinfluB Platos allgcmein sehr stark. Aber er vollzog sich indirekt. Direkte 
Entlehnungen zu behaupten, ist problematisch.) 

J ) Vgl. Rcitzenstein, Poimandres, Beigabe IV, S. 304ff. und Xordcn, Agnostos Tlieos, 
S. 107. 

2 ) Von Plato stammt nach Krolls Meinung u. a. ,,die Beschreibung des votjt6v als dyocbjuarov 
daxrjfidriGTOv (XIII/6) . . .“ (Sp. 816), „das Auge der Seele 4 * (X 4. 5. XIII/17. Cyrill. 
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und die Philosophie ganz gewiB nicht unterschatzt, vertritt die Ansichi, 
daB als „eigentliche Paralleled fur die Hermetik nur die gnostischen Sy- 
steme in Frage kommen 1 ), was nicht nur fur den Poimandres, den Kroll 
besonders herausgestellt hat, sondem gleichermaBen fur den XIII. Traktat 
zutrifft. 

Im Hinblick auf die Mythologie ist der Wiedergeburtstralctat allerdings 
nicht sehr ergiebig. Er enthalt z. B. keine Kosmogonie, setzt diese aber 
allem Anschein nach voraus 2 ). Immerhin finden sich einige Vorstellungen 
und Begriffe, die in der gnostischen Mythologie fest verwurzelt sind. 

Gleich zu Beginn des Traktates mochte Tat von Hermes wissen, „aus 
welcher firjxga (Gebarmutter) und aus welchem Samen (onoga = cmegfia) 
der Mensch geboren ist“. Scott liest statt &yevvrfor\ \ . . . dv&gamog ( av)ayewri - 
d(el)rj (av) . . . und iibersetzt (den Sinn gut hervorhebend): „from what 
womb a man can be born again . . (XIII/1). Hermes antwortet (XIII/2): 

„Mein Kind, das (sc. die Mutter) ist die noetische 3 ) Weisheit (Sophia) im 

549c) (Sp. 816), „axfavrjs XIII/11 aus Phaid. 109a“ (Sp. 817). „An Pythagoreisches 
erinnert. . . die Benennung Gottes als ev f . . ., die Ogdoas in I. XIII, die dexag der Tugen- 
den XIII/10, . . (Sp. 817 — alles in: PW VIII). Vgl. Zielinski, Hermes und die Her¬ 
metik, T1 I, S. 32Iff. (zu CH XIII „Wir stehen auf dem Boden des platonischen Ideal is- 
mus“ (S. 343). Ebenda Vergleich mit den Bakchen des Euripides, S. 344). CH XIII, IV 
und teilweise I zeige eine platonische Grundauffassung. In T1 II, S. 26, bezeichnet Zie¬ 
linski die Apotheose als peripatetische, die Palingenese als platonisierende Fassung. 
Grundauffassung der Hermetik sei die peripatetische Fassung. Kritik daran bei W. Kroll 
in PW VIII, Sp. 804. — Weitere Stimmen zum Platonismus in CH XIII s. Einleitung zu 
S. 6 und 7 — DaB Vergottung und Palingenese Mysterienvorstell ungen sind und 
die Grundtendenz des XIII. Traktates eine gnostische ist, wurde im I. resp. II. Kapitel 
unserer Arbeit im einzelnen begriindet. Auf die Verwendung philosophischen Materials 
als Au8drucksvehikel in CH XIII (bei den wenigen dafur iiberhaupt in Frage kommenden 
Stellen) ist bereits hingewiesen worden. 

! ) W. Kroll in: PW’ VIII, Sp. 818. Leider ist das Urteil zu allgemein gehalten. 

2 ) Das vermutet auch Priimm, Rel.-gesch. Handbuch, S. 600. Die Kosmogonie von CH I 
wird detailliert von Dodd, The Bible and the Greeks, S. 99—144, dargestellt. Vergleich 
mit dem valentinianischen System, ebenda, S. 207—208. Dodd nimmt irgendwelche 
Beziehungen zwischen bei den an, aber keine direkte Abhangigkeit. Beide Schriften 
entstanden in gleicher Umgebung (Agypten), aber CH I ist vermutlich alter. — Fur sicher 
halt Dodd die Abhangigkeit des XIII. vom I. Traktat (S. 119, 133 u. 6.), ebenso Priimm, 
Rel.-gesch. Handbuch, S. 559, der fur CH I und XIII Abhangigkeit von der valen¬ 
tinianischen Gnosis (und vom NT) annimmt (S. 557, 607 u. 6.). Priimm (S. 546) ver- 
weist auf die in Arbeiten von M. Dibelius (ZKG XXVI) und E. Krebs (Der Logos als 
Heiland im ersten Jahrhundert, Freiburg 1910) enthaltenen detaillierten Ausfuhrungen 
zur Abhangigkeit des Poimandres von der valentinianischen Gnosis (Dibelius stellt die 
gottlichen Abstraktionen in CH I als die Aonen des valentinianischen Systems dar, 
deren richtige Ordnung diese sei: Bythos, Sige; Nus, Aletheia; Logos, Zoe; Anthropos, 
Ekklcsia. Siehe u. die kurze Darstellung des valentinianischen Systems). Zur Kosmogonie 
des Poimandres s. auch Festugtere, L’Herm6tisme (1948), S. 23ff. Nacheinander werden 
behandelt: Theologie und Kosmogonie, S. 23—27; Anthropogonie, S. 27—29; Soteriologie 
(incl. CH IV, VII, XII/1—14) S. 29—33; Eschatologie S. 36ff. Die Seiten 33—35 widmet 
Festugi&re dem XIII. Traktat. Siehe auch Festugtere, R6v£lation IV, S. 40ff. 

3 ) Scott hat: ootpla (i}) fitjTga . . . (vgl. Scott II, S. 376f.) 
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Schweigen (iv oiyfj ), und der Same ist das wahre Gute.“ Auf die Frage, 
wer aber der Samenspender sei, erhalt Tat zur Antwort: „Der Wille Gottes“ 
(t ov fie Arj paros rov $eov). Und der Gezeugte, erklart Hermes weiter, „wird 
ein anderer sein: Gott, Sohn Gottes, das All in allem, zusammengesetzt 
aus alien (gottlichen) Kraften“. 

Im Apokryphon Johannis entsteht aus dem unbekannten Gott, dem 
‘Vater des Alls’, die Ennoia (Barbelo), die mit dem Vater Christus erzeugt. 
Weitere Lichtwesen, aus dem Vater stammend, sind der Verstand, der 
Logos und der Wille. Das unterste Wesen des von Christus geschaffenen 
Alls ist der 12. Unteraon: die Sophia, welche Jaldabaoth, den Demiurgen 
und Schopfer der unteren Welt, erzeugt 1 ). # 

In der koptisch-gnostischen Sophia Jesu Christi entsteht aus dem un¬ 
bekannten Gott und Vater des Alls (= Vorvater) der Vater („der Mensch“), 
dessen weiblicher Teil die GroBe Sophia heiBt. Vom Vater stammen Ennoia r 
Xus, Enthymesis, Phronesis, Denken und Kraft ab, ferner der „Sohn 
des Menschen“ (Christus) mit seiner weiblichen Halfte Agape Sophia. Pistis 
Sophia ist schlieBlich die weibliche Halfte des aus dem „Sohn des Menschen“ 
hervorgegangenen Soter 2 ). 

Xach dem Evangelium Veritatis „entsteht der Logos aus dem Vater und 
dem Gedanken des Vaters bzw. seiner Sophia. Auch der Nous des Vaters 
ist an der Entstehung des Logos beteiligt, ebenso der Wille des Vaters, 
Gedanke, Nous und Wille sind aber keine selbstandigen Hypostasen, 
sondern bloB Krafte des Vaters 4 * 3 ). Das All geht nach dem Logos aus dem 
Vater hervor. Da die Aonen den Vater aber nicht kennen, kommt es zur 
„Verirrung“, die als selbstandige Macht die Funktion des Demiurgen 
ubernimmt und die untere Welt erschafft. Von den beiden Menschenklassen 
sind die einen nur Hyliker, wahrend die anderen auBer dem Leib noch eines 
der oberen Lichtwesen in sich haben. „Die Gesamtheit der in den Menschen 
befindlichen, gefallenen Himmelswesen heiBt die Seele oder der Same des 
Vaters. <</l ) 

Zum Verstandnis von CH XIII/1-2 ziehen wir noch das valentinianische 
System (nach Iren., Adv. haer., I, 1-8) heran: Der unbekannte Gott 
(Bythos) lebt mit seiner Partnerin Ennoia (oder Sige) und zeugt mit ihr 
geistlieh den Nus (oder Monogenes) und die Wahrheit. Nus und Wahrheit 
zeugen den Logos und die Zoe, diese ihrerseits den Anthropos und die 
Kirche. Das ist die Achtheit. Aus dem Logos und der Zoe entstehen noch 10 r 
aus dem Anthropos und der Kirche noch 12 Wesen, die - als Aonen - das 
Pleroma ausmachen. Die Gliederung besteht aus der Achtheit, Zehnheit 
und Zwolfheit. Von alien diesen Wesen vermag nur der Nus Gott zu er- 

*) Siehe Schenke, Die Gnosis, S. 384ff. — Bei Jonas (I) abgehandelt auf den Seitcn 393—399. 
-) Nach Schenke, Die Gnosis, S. 387 ft'. 

3 ) Ebenda, S. 389. 

4 ) Schenke, Die Gnosis, S. 391. — Vcl. Jonas I, S. 408 IT.: „Die valentinianische Schrift 

vom Evangelium der Wahrheit (EY).“ 
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kennen. Dariiber gerat die Sophia in „Erregung“, versucht ihrerseits die 
dem Nus vorbehaltene Erkenntnis Gottes zu erhalten, verwirrt dabei das 
Pleroma, wird von Horos beruhigt, verliert ihre „Erregung“ wieder nnd 
verstoBt sie aus dem Pleroma. Diese ausgestoBene, imterhalb des Pleromas 
verweilende Erregung ist die untere Sophia oder Achamoth. Drei Sub- 
stanzen entstehen: die geistige Substanz (es sind die von den Engeln des 
Soter mit der Achamoth gezeugten Greistwesen = Spermata), die seelische 
Substanz (= die verselbstandigte Umkehr der Achamoth) und die mate- 
rielle Substanz (= das verselbstandigte Leiden der Achamoth). Aus der 
seelischen Substanz geht der Demiurg hervor, der die untere Welt aus der 
restlichen se^ischen imd materiellen Substanz schafft, zuletzt die Menschen. 
Hier gibt es drei Klassen von Menschen: die Pneumatiker (Gnostiker), 
bestehend aus Greist, Seele und Materie (nur sie haben Greistwesen (Sperma) 
erhalten), die Psychiker, welche Seele und Materie haben und die Hyliker, 
die nur aus Materie bestehen*). 

In den skizzierten gnostischen Systemen, die bei aller Unterschiedlichkeit 
{z. B. in der Stellung der Sophia 2 )) die gleiche Grundstruktur aufweisen, 
konnten wir die Begriffe ‘Wille Gottes’, ‘Sophia’, ‘Sige’ imd ‘Samen’ aus 
GH XIII/1-2 alle wiederfinden, dariiber hinaus auch die anderen, schon 
behandelten Begriffe aus dem Wiedergeburtstraktat wie Nus, Pneuma, 
Logos, Dynamis, Phos, Zoe, Aletheia, Ogdoas, Dekade, Dodekade etc. - 
Hypostasen und Emanationen kommen iibrigens in fast aUen gnostischen 
Systemen vor, z. B. im System des Basileides und im valentinianischen 
System. Sie lassen die Gnosis jedoch in bedenkliche Nahe zur Philosophic 
geraten •**). 

CH XIII/1-2 erinnert entfernt an die Hierogamie der Mysterien, wenn 
auch nur als Metapher verstehbar, doch diirfte die Vorstellung vom Willen 
Gottes als Vater (Samenspender) und der Sophia als Mutter des Wieder- 
geborenen ohne Zweifel in die Gnosis einzuordnen sein. Im valentinia¬ 
nischen System z. B. ist die Sophia-Achamoth ebenfaUs die Mutter des 
Pneumatischen im Menschen (Iren., I, 5-6. Vgl. I, 21, 5). Von ihr stammen 
die Spermata. Als „mythische Personifikation“ 4 ) kommt die Sophia-Meter 


Nach Schenke, Die Gnosis, S. 392ff. Ebd. detaillierte Ausfiihrungen. Zu den Mcnschen- 
klassen vgl. o. Abschnitt 3. 

2) Siehe dazu weitere Systembeispiele bei Nilsson II, S. 619f. — „Das Thema der ‘Torheit 
der Sophia’“ ist nach Jonas (I, S. 385) kennzeichnend fur den „syrisch-agyptischen’ 
Typ gnostischer Spekulation. 44 Ebenda, S. 385ff., Behandlung der Sophia-Lehre nach 
den Nag-Hammadi-Sehriften. Zum ‘gnost. Myth us vom Fall und der Erldsung der 
Sophia’s. Karl Martin Fischer, Tendenz und Absicht des Epheserbriefes (Habil. Schr., 
Berlin 1970), S. 219ff. 

3 ) Vgl. Schenke, Die Gnosis, S. 382, und Reitzenstein, Poimandres, S. 233. 

4) Priimm, Rel.-gesch. Handbuch, S. 560; — Festugi£re, Revelation IV, S. 220ff.: ,.La 
conception de l’homme nouveau 44 (Hinweise auf Philo, PGM IV, 644 ss (Pariser Zauber- 
papyrus), Thomasakten Kap. 12; Ircnaus I, 21, 3 (Markosier) (zu den beiden letzten 
Texten vgl. Kapitel I, S. 69) und aufs NT (Joh. 3, 3ff. und I. Petr. 1, 22 f.) — Ferner 
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auch in der Pistis Sophia vor. Den Vater als Samenspender lemten wir im 
Evangelium Veritatis kennen, wo die Summe der gefaUenen und im Menschen 
befindlichen Lichtwesen als Same des Vaters oder Seele bezeichnet wird. 
In CH XIII/2 heiBt der Same das ‘wahre Gute’ A ) imd ist, wenn man den 
ganzen Traktat vor Augen hat, im Grunde nichts anderes als das Licht 
oder Pneuma, das der Wiedergeborene von Gott empfangt. 

Fur den Willen Gottes verwendet der Verfasser von CH XIII die Begriffe 
MXr\iia (XIII/2, 4, 19, 20, 21) und $ovXr\ (XIII/19, 20, 21) mit den dazu- 
gehorigen Verben. Wie die Stellenubersicht zeigt, stehen beide Termini 
mehrmals nebeneinander. Festugiere gibt sie mit ‘vouloir’ und ‘volonte’ 
wieder 2 ). Es ist kein Zufall, daB der ‘Wille Gottes’ so haufig im Traktat XIII 
hervorgehoben wird, wenn man bedenkt, welches Gewicht der Verfasser 
der Gnade Gottes und seiner Barmherzigkeit fur das Zustandekommen der 
Palingenese zumiBt 3 ). Allerdings schheBt er den menschlichen Willen 
dabei auch nicht aus, wie XIII/7 (vgl. XIII/18) „Wolle es . . .“ deutlich 
zeigt. Die mythologische Funktion des Willens Gottes ist nach der Vor- 
stellung des Wiedergeburtstraktates die, daB die Sophia als Mutter des 
(wiedergeborenen) Menschen den Samen vom Willen Gottes im Schweigen 
empfangt. 

Die ‘Sige’ (XIII/2, (16)) ist ebenfalls in den gnostischen Systemen 
beheimatet 4 ), z. B. im valentinianischen System, wo sie bei Irenaus, I, 1, 1 
als Partnerin des unbekannten Gottes auftritt (vgl. Hippolyt, VI, 29, 3 
und Exc. ex Theodoto 29-30). - Das Schweigen gehort zur Sphare Gottes; 
ja, Gott selbst ist das Schweigen, und im religiosen Schweigen ist Gott 
prasent und handelt Gott. „ ... in diesem Schweigen ‘ist Raum und Ruhe 
fur jene Geburt des Wortes, dafiir daB Gott der Vater dort sein Wort 
spreche’“, heiBt es bei Meister Eckhart 5 ). Dem entspricht im kultischen 
Bereich das Schweigen auf dem Hohepunkt des Mysteriums, und zwar 
nicht nur in den antiken Mysterien, sondem auch heute, z. B. in der katho- 
lischen Messe. So iiberrascht es keineswegs, daB Hermes von Tat verlangt 
(XIII/8): „Jetzt rede nicht mehr, mein Kind, sondem bewahre religioses 


Untersuchung der symbolischen Interpretation der Hierogamie und der Triade Vater— 
Mutter—Kind im Griechischen (fur Kosmos-Genese) (S. 223), doch ist das keine Parallele 
fur die spirituelle Zeugung. — Zusammenfassung S. 224 („Quel eat ce novateur? Nous 
l’ignorons.“). Bemerkenswert ist die Feststellung (S. 220), daB diese 2. Geburt eine phy- 
sische Operation ist ganz wie die 1. Geburt. 

*) Festugiere, Revelation, IV, S. 201: „Le Bien est L’essence m£me de Dieu.“ 

2 ) Zum Willen Gottes s. Nock/Fest. II, S. 208, Anm. 14 (Parallelstellen); Dodd, The Bible 
and the Greeks, S. 127 ff.; Kroll, Die Lehren, S. 27 ff. (Wille Gottes im Corpus Herme- 
ticum, in der Gnosis und bei Philo). 

3 ) Vgl. o. S. 104 incl. Anm. 3. Ferner Festugiere, Revelation IV, S. 201 und 253 (Gottes 
Gnade in: XIII/3, 7, 8, 10). 

4) Siehe Krolls Ausfiihrungen iiber das ‘Schweigen’ in: Die Lehren, S. 8, 335ff. und Nock/ 
Fest. II, S. 208, Anm. 13 und I, S. 21, Anm. 34. 

5) Van der Leeuw, Phiinomenologie, S. 570. Vgl. ebenda S. 491 ff. 

12 Trdger, Mysterienglaube 
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Schweigen“ (vgl. XIII/16) 1 ), da an dieser Stelle und in diesem Moment die 
Verwandlung des alten in den neuen Menschen bzw. die ‘Geburt der Gott- 
heit’ (XIII/7) oder die ‘gottliche Geburt’ (XIII/10) yor sich geht. 

Wir sind unversehens in Mysterienvorstellungen hineingeraten und 
sehen auch hier wieder, wie eng im Wiedergeburtstraktat Vorstellungen 
der Gnosis und des Mysterienglaubens miteinander verknupffc sind. Da der 
Verfasser keine Kosmogonie mitgeteilt hat, ware es eine miiBige Speku- 
lation, die genannten Begriffe aus CH XIII/1-2 samt der aus ihnen ge- 
bildeten VorsteUung in irgendeinem gnostischen System wiedererkennen 
zu woUen; es geniigt, daB wir sie als Elemente der mythologischen Gnosis 
identifizieren konnten. 

Eine Hauptgestalt der gnostischen Mythologie, „a gnostic symbol of the 
first order" (Jonas) 2 ) ist der auch im XIII. Traktat vorkommende Demiurg , 
die „Fehlgeburt“ 3 ) der Sophia, der fiir die Schopfung der unteren Welt 
mit den Menschen zustandig ist 4 ). Aus der platonischen und jiidischen 
Schopfungslehre stammend 5 ), ist der Demiurg in der Gnosis zum Symbol 
fiir die von Gott getrennte Welt geworden. Diese Charakterisierung trifft 
aber fur den Demiurgen im Wiedergeburtstraktat durchaus nicht zu. Er 
wird iiberhaupt nur einmal namentlich erwahnt, und zwar in XIII/19—20, 
wo es innerhalb der Hymne heiBt: 

„Das All, welches in uns ist, errette es, Leben 
erleuchte es, Licht, Pneuma, Gott. . . 

Denn der Nus hutet deinen Logos. 

O Pneuma-Bringer, Demiurg, du bist Gott.“ 6 ) 

Nach allem, was diesem Ausruf in CH XIII vorausgegangen ist und nach- 
folgt, besteht kein Zweifel, daB der Schopfergott hier kein geringerer ist 
als der hochste Gott, dessen Krafte den Wiedergeborenen konstituieren 
und mit dem der Vergottete identisch ist. Diesem ‘Herm der Schopfung’, 
der Himmel und Erde geschaffen hat, ihm, der „hoch iiber den Himmeln 
schwebt, - dem Schopfer der ganzen Natur“ gilt die Eulogie. Er ist ‘das 
Auge meines Nus’ 7 ), der ‘den Lobgesang meiner Krafte annehmen moge’ 

*) Dazu 8. Scott II, S. 397-398 (spaterer Nachtrag) und Festugi&re, R6v61ation IV, S. 244 ff. 
Festugtere macht darauf aufmerksam (S. 201), daB XIII/2 an die „Einweihung im Still- 
schweigen 44 (Hippolyt, Ref. V, 8, 39) bei den eleusinischen Mysterien erinnert. 

2 ) Jonas (Vortrag in Messina 1966 a. a. 0., S. 96) („He is alwaj's a problematical and never a 
venerable figure 44 ). 

3) Schenke, Die Gnosis, S. 413. 

4) Aber die „Rolle des Demiurgen „beschrankt“ sich nicht auf die Schopfungstat 44 , sondern 
besteht auch darin, „daB er sowohl durch sein ‘Gesetz* als auch durch das kosmi 9 che 
Fatum ein despotisches Weltregiment ausiibt, dessen Hauptziel die Versklavung des 
Menschen ist. 44 — Jonas I, S. 384. 

5) Jonas I, S. 167. 

6) Zur Ubersetzung s. o. S. 129, Anm. 8 u. 9. 

7) S. App. z. Stelle bei Nock/Fest. II, S. 250 sowie Scott, T S. 250. Vgl. dazu CH IV/11, 
VII/1—(2), X/4-5, XIII/11, 14, 21. Oft steht nur Nus da: 1/7, 8, XIII/13 und 21. Der 
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(alles XIII/17). Die oben 1 ) geauBerte Vermutung, daB der Verfasser von 
CH XIII die Hymne teilweise schon vorfand, vielleicht auch aus zwei 
vorhandenen Gebeten zusammensetzte, dann iiberarbeitete und erganzte, 
erklart aber noch nicht die sonst ganz ungnostische Darstellung des gnosti- 
schen Gottes als Demiurgen. Moorsel sieht den Grand in einer tief verwur- 
zelten Abneigung des Verfassers gegen jede extremdualistische Vorstellung 
der Gnosis 2 ), weshalb ja auch Moorsel die hermetische Gnosis nicht als 
vollwertige Gnosis gelten laBt. Er hat insofern recht, als im Wiedergeburts- 
traktat auf alle Falle und auch sonst in den hermetischen Texten im all- 
gemeinen (nicht immer!) die Polemik keine Rolle spielt. In diesem Sinne 
ist der Verfasser in der Tat nicht extrem-dualistisch, wahrend ihm 
sonst dualistische Vorstellungen durchaus gelaufig sind, wie wir zur Genuge 
feststellen konnten. 

Hans Jonas hat mehrfach darauf hingewiesen, daB statt ‘Demiurg* auch 
ein anderes Symbol aus dem astralen Bereich fur die kosmische und wider- 
gottliche Macht stehen kann 3 ). Dieser Tatbestand ist u. E. in CH XIII 
gegeben, wo die 12 ‘Qualgeister der Finsternis’ als Akteure der Astral- 
sphare auftreten, indem sie den Bestand der kosmischen Psyche im mate- 
riellen Menschen bilden. 

Es gibt allerdings noch eine andere Moghchkeit, mit der ziemlich obskuren 
Passage CH XIII/19 Ende bis 20 Anfang fertig zu werden, indem man 
namlich den Demiurgen mit dem Nus-Demiurgen von CH I 4 ) in Verbindung 
bringt, was wegen des Zusammenhanges beider Traktate immerhin nahe- 
liegt. Dann konnte man annehmen, daB mit der Anrufung des Demiurgen 
dem Zusammenhang nach, in den hinein der Verfasser ihn gestellt hat, 
zwar der hochste Gott und Schopfer gemeint ist, der Herkunft nach jedoch 
der zweite Nus, der Demiurg von CH I, dahinter steht. Dieser ist aus dem 
ersten Nus, welcher ‘Leben und Licht* genannt wird (1/9), hervorgegangen 
und heiBt der „Gott des Feuers und Pneuma" (1/9) (von Scott gestrichen!). 
Von diesem zweiten Nus stammen die Planetenmachte. Das Pradikat 
„Gott des Feuers und Pneuma" konnte auch dazu gefiihrt haben, daB der 
Verfasser'von CH XIII im unmittelbaren Zusammenhang mit dem Demi¬ 
urgen vom ‘Pneuma’ und ‘Pneumabringer* spricht. Dariiber hinaus weist 
der Satz: „denn der Nus hiitet deinen Logos" auf Poimandres 5 ). - Wir 


Gegensatz heiBt: Augen des Korpers (XIII/3). Reitzenstein, HMR, S. 304, vergleicht 
XIII/3 mit den Johannesakten, Kapitel 11. Zu XIII/17 s. Nock/Fest. II, S. 217, Anm. 78. 
i) Siehe o. S. 136. 

-) Moorsel, The mysteries, S. 20f. 

n ) Z. B. Jonas I, S. 167. Vgl. S. 414 (zum Evangelium Veritatis). 

4) Zum Nus-Demiurg von CH I s. die entsprechenden Ausfiihrungen bei Reitzenstein, 
Poimandres, S. 46ff.; Scott II, S. 32—33; Prumm, Rel.-gesch. Handbuch, S. 552; 
Haenchen, Poimandres, S. 166ff. — Stellen aus den nieht-gnostischen bzw. gemischten 
Traktaten (V, VIII, IX, XI) fur die Vorstellung Demiurg = Gott selbst zitiert Dodd in: 
The Bible and the Greeks, S. 136, Anm. 1. 

5) Siehe o. S. 129, Anm. 9 

12* 
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haben die Passage XIII/19 Ende-20 Anfang so interpretiert, wie es vom 
ganzen Traktat her als gefordert erscheint und vom Verfasser beabsichtigt 
ist. Danach ist ‘Pneuma’ Attribut des hochsten Gottes, der hier als Schopfer 
und ‘Demiurg’ erscheint. 

Damit verlassen wir den Demiurgen und wenden uns dem Anthropos 
zu. Der Terminus ( &v&ga>7iog’ begegnet im Wiedergeburtstraktat in den 
Abschnitten 1, 4, 7, 12, 17 und 20. Von diesen Stellen kommen fiir die 
Erwagung, ob der Anthropos gemeint sein konnte, aUenfaUs drei in Frage: 
XIII/1, 4 und 20. An der ersten Stelle (XIII/1) wird Hermes von Tat 
gefragt, aus welcher firjrga und aus welchem Samen der ‘Mensch’ geboren 
ist. In XIII/4 erfahrt Tat, daB der Erzeuger (Festugi&re: Fop4rateur)*) der 
Palingenese „der Sohn Gottes, ein Mensch {avftgamog elg) durch den Willen 
Gottes “ ist, und in XIII/20 steht der Ausdruck: 6 aog dv^gomog. Mit dem 
Operateur der Palingenese (XIII/4) ist Hermes Trismegistos gemeint. Es 
fragt sich nun, ob hinter der Wendung ‘ein Mensch’ der Anthropos von 
CH I steht 2 ). Rechnet man mit dieser Moglichkeit, dann konnte man die 
These aufsteUen, daB sowohl in CH XIII wie in CH I der ‘Anthropos’ als 
Erlosergestalt auftritt. Doch diese These ist falsch. Im Wiedergeburts¬ 
traktat reicht das Material fur eine solche Behauptung nicht aus, und fiir 
den ‘Poimandres’ trifft sie nicht zu. Das gilt es naher zu erlautern. 

In CH XIII/1 ist dem Kontext zufolge an den wiedergeborenen 
Menschen gedacht (XIII/2: „Der Gezeugte wird ein anderer sein . , .“). 
Fur XIII/4 kann die Antwort nicht so eindeutig ausfallen. Wir wissen, daB 
das hochste Wesen MENSCH heiBen kann. Wenn daher der Operateur der 
Palingenese in XIII/4 MENSCH genannt wird, laBt es sich nicht entscheiden, 
ob hier an den Anthropos von CH I gedacht ist oder nicht. - In CH XIII/20 
wird der wiedergeborene und vergottete Tat ‘Mensch’ genannt („Dein 
Mensch ruft dieses . . .“ - Hymne). Hierbei konnte man an CH 1/26 denken. 
Reitzenstein hatte in der 1. Auflage seiner „Hellenistischen Mysterien- 
Religionen“ (1910) ausgefiihrt, daB diese ‘Mensch’-Werdung des Mysten 
das Telos der durch ‘Gnosis’ bewirkten Erlosung sei 3 ) und identifizierte 
diesen ‘Menschen Gottes’ '*) oder ‘Gottmenschen’ in der 2. Auflage seines 
Buches mit dem iranischen Urmenschen 5 ). Darauf kommen wir sogleich 
zuriick. Zunachst steht soviel fest, daB der ‘Mensch’ von CH XIII/20 
keine Erlosergestalt ist. Fest steht ferner, daB der Wiedergeburtstraktat 
keinen Mythos vom Anthropos enthalt. Ob ihn der Verfasser kannte und 
beim Schreiben vor Augen hatte, wissen wir nicht. 

Zweitens: Fur die These, daB der ‘Anthropos’, der Urmensch aus dem 
Poimandres, eine Erlosergestalt sei 6 ), konnen wir im I. Traktat keinen 

0 Vgl. S. 39, Anm. 4 u.S. 40, Anm. 1. 2 ) Vgl. Nock/Fest. II, S. 211, Anm. 28. 

3 ) Vgl. Colpe, Die rel.-gesch. Schule, S. 26. 

*) Reitzenstein, HMR, 3. Aufl. S. 50. 

5 ) Reitzenstein, HMR, 2. Aufl. S. 35 (Hinweis bei Colpe, Die rel.-gesch. Schule, S. 41). 

6) Vgl. Schmithals, Die Gnosis in Korinth, 1. Aufl., S. 97ff. (bes. S. 97, Anm. 3). 
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Anhaltspunkt finden 1 ). Die Anthropos-Erzahlung (1/12-19) will zwar 
dem noch in Agnosia befindlichen Menschen zu der Erkenntnis verhelfen, 
daB sein innerstes Wesen gottlicher Natur ist und wie es dazu kam, und 
insofern hat der Mythos natiirlich soteriologischen Charakter, - aber von 
einer Erldser-Funktion des Anthropos kann keine Rede sein. Es ist auch 
nicht der Anthropos, der aufsteigt, sondern der ‘gewohnliche’ Mensch, in 
den der Anthropos aufgegangen ist 2 ). Der Anthropos von CH I ist demnach 
zwar kein Erloser, aber ein Erlosungsbediirftiger (salvandus), keinesfalls 
jedoch ein Erloster Erloser. 

Hans-Martin Schenke hat in seinem Buche „Der Gott ‘Mensch’ in der 
Gnosis“ nachgewiesen, daB die in zwei Versionen begegnende 3 ) Gott- 
Mensch-Lehre (der ‘Urmensch-Mythus’) anf die gnostische Auslegung von 
Gen. I, 26f. zuruckzufuhren ist 4 ), was auch fur CH I zutrifft 5 ). Damit 
entzieht er Reitzensteins Kombination resp. Identification vom ‘Erlosten 
Erloser’ und ‘Urmenschen’ den Boden, da diese von den gnostischen An¬ 
thropos-SteUen abhangig ist (Naassenerpredigt, Zosimos, Jamblichos, 
CH I). Hinfallig werden dadurch auch Reitzensteins Anmerkungen zu 
CH XIII/20, denn, wenn der dort erwahnte ‘Anthropos’ mit dem von CH I 
iiberhaupt etwas zu tun haben sollte, dann teilt er auch dessen Auslegungs- 
schicksal. Das gleiche gilt fur XIII/4. 

Die Lehre vom Urmenschen als dem Erlosten Erloser ist erst, wie Schenke 
am SchluB seiner Untersuchung iiber den Gott ‘Mensch’ betont, im Ma- 
nichaismus aufgekommen, und zwar aus der Verbindung der Gott ‘Mensch’- 
mit der Allgott-Vorstellung. Darin einbezogen wurde der „gnostische Sophia- 
Mythus“ und die „iranische Uberlieferung vom Urmenschen Gayomart“ 6 ). 

Bber die Forschungsgeschichte und den gegenwartigen Stand der ‘Urmensch-Erloser’- 
Frage informieren auBer der soeben erwahnten Publikation von Schenke (Kapitel II, 
S. 16ff.) auch die umfangreiche Untersuchung von Carsten Colpe iiber „Die religions- 
geschichtliche Schule 44 und ihr „Bild vom gnostischen Erlosermythus“, Gottingen 1961), 
sowie eine Studie von Petr Pokorn^: „Der Epheserbrief und die Gnosis“, Berlin 1965, 
S. 34 ff. 

Wenn somit die beiden hermetischen Schriften Corpus Hermeticum I 
und XIII auch keinen Erloser-Mythos enthalten, so gibt es doch in beiden 
Traktaten Gestalten, die mit der Erlosung etwas zu tun haben: Hermes und 

1 ) Mit Nilsson II, S. 607; Colpe, Die rel.-gesch. Schule, S. 15f. und S. 33, Anm. 1. 

2 ) Siehe Scott II, S. 44! 

3 ) Siehe Schenke, Die Gnosis, S. 381 f. 

'•) Siehe dort S. 155 und Schenke, Die Gnosis, S. 381 f. 

b ) Schenke, Der Gott „Mensch 44 , S. 46. Behandlung von CH I: S. 44ff. Zum Anthropos- 
Mythos von CH I 8. auBerdem: Jonas I, S. 344ff.; Colpe, Die rel.-gesch. Schule (passim, 
bes. S. 12 ff.); Dodd, The Bible and the Greeks, S. 145—169 (.,The Origin and Fall of 
Man in Poimandres 44 ) — Grundlage der Diskussion iiber den Anthropos: Reitzenstein, 
Poimandres; IEM; Bousset, Hauptprobleme, Kapitel IV, S. 160ff. („Der Urmensch 44 ) — 
Zur Kritik an Reitzenstein und Bousset s. auc h Nilsson II, S. 605ff. 

c ) Schenke, Der Gott „Mensch‘ 4 , S. 155. Vgl. dagegen Schmithals, Die Gnosis in Korinth, 
S. 31, Anm. und S. 72f. Anm. 6. 
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Poimandres. In CH I gesellt sich zu ihnen noch der Erlosung predigende 
Missionar am Schlufl des Traktates. Colpe hat mit Recht eine Unter- 
scheidung zwischen „Erl6sermythus“ imd ,,Gesandtenvorstellung“ ge- 
fordert 1 ). Vom Gesandten oder Propheten oder OflFenbarer darf man auch 
bei Hermes imd Poimandres reden, ebenso wie bei dem Keryx von CH IV 
oder beim Erweckungsprediger von CH VII. Alle diese Gestalten, Erloser 
imd Gesandte, OflFenbarer, Boten, Propheten, Erwecker etc. erfiillen, wie 
wir gesehen haben, eine wichtige Funktion in der Gnosis und verdienen 
deshalb besondere Beachtung. 

Wir begannen diesen Abschnitt 6 b mit Ausfuhrungen zur Seelenauf- 
stiegs-Lehre und mochten ihn mit einer Befragung des XIII. Traktates 
auf diese Vorstellung hin und dem AbschluB imserer Analyse des Wieder- 
geburtstraktates beenden. 

Es ist richtig, daB man aus CH XIII weder etwas von einem Abstieg 
noch von einem Aufstieg der Seele erfahrt und der ganze Vorstellungskreis 
ausgeklammert scheint. Und doch ist der Traktat gar nicht so weit von 
ihm entfemt, denn, was woanders der Aufstieg ist, ist hier die Palingenese, 
so daB man sagen darf: die Palingenese ist mit der ‘ Himmelsreise 9 identisch 2 ). 
Wenn man den Ablauf der Wiedergeburt und Vergottung mit den einzelnen 
‘Stationen’ oder ‘Stufen* vor Augen hat, kann man sogar von einem ‘Weg’ 
oder Erlosungsweg reden. Reitzenstein erinnert in diesem Zusammenhang 
an die Seelen-Vorstellungen der Isismysterien, Mithrasmysterien, der 
Mithrasliturgie und der Totenlieder der Mandaer 3 ). Die Frage ist nur, ob 
der Verfasser von CH XIII die Lehre von der Himmelsreise der Seele durch 
die Mysterien oder aus seiner gnostischen Umwelt kennengelemt hat und 
in welcher Form. Anscheinend handelt es sich da, wo jene Vorstellung 
vergegenwartigt wird 4 ) und sich der psychische ProzeB (um es einmal 
verkiirzt so auszudriicken) schon hie et nunc in der Ekstase vollzieht, 
Wiedergeburt und Himmelsreise also zusammenfallen, um ein bestimmtes 
imd vermutlich spates Stadium der Gnosis, in welchem der gnostische 
Seelen-Mythos zum praktischen Vollzug gebracht wurde. DaB dies mit 
Elementen geschah, die der Gnosis an sich fremd waren, zeigt z. B. die 

*) Colpe, Die rel.-gesch. Schule, S. 198. 

2 ) Nock/Fest. II, S. 209, Anm. 15. Vgl. hierzu Kroll, Die Lehren, S. 297: In CH XIII wird 
„die Svodog tpvxfjg im Mysterium antizipiert . . . (7).“ Siehe auch Moorsel, The mysteries, 
S. 104f. und Symbolsprache, S. 132 („Entmythisierung und Enteschatologisierung der 
<5 vodog im CH). Eine Gleichsetzung von dvodog und dvayimnjaig findet sich bei Hippolyt, 
Ref. V, 8, 18 (Hinweis bei Jonas I, S. 209). 

3) Reitzenstein, HMR, S. 51. — Zum Vergleich von Mithrasmysterien und Corpus Her¬ 
meticum s. ferner: Nilsson II, S. 619; Reitzenstein, Poimandres, S. 231 und Moorsel, 
The mysteries, S. 94; und zu den Isismysterien Scott/Ferguson (IV), S. 368 (zu 154.10), 
Reitzenstein, Poimandres, S. 231 und HMR, S. 283. 

4 ) Vgl. Moorsel, The mysteries, S. 96. Moorsel ist der Ansicht, daB die ‘Himmelsreise’ im 
Corpus Hermeticum dem Wortlaut nach zwar oft eschatologisch und postmortal ist, 
an der Mdglichkeit der Antizipation des Heilsempfanges hier und heute aber nicht 
gezweifelt werden kann. 
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Verbindung von Seelenaufstieg und Vergottung im Corpus Hermeticum. 
Auf diese Weise entstand eine sakramentale Praxis, die in vielen Fallen 
nur als magisch vorgestellt werden kann i ). Das Fehlen des Dromenon in den 
hermetischen Belegstellen bedeutet nun aber nicht, daB hier eine Zwischen- 
stufe existiert, die zwar zu einer Praxis hintendiert, diese aber noch nicht 
ausgebildet hat. Das Dromenon ist vielmehr der Spiritualisierung zum 
Opfer gefallen, und somit haben wir eine dritte Stufe der Entwicklung vor 
uns, in der alles Empirische schon wieder absorbiert worden ist, was auch 
fur die Magie gilt 2 ), und in der die von den Mysterien beeinfluBte Gnosis 
aus eigener Kraft eine gewisse Reinigung erfahrt, die ihr wahres Wesen 
wieder klarer zu Tage treten laBt. 

Das Loskommen von der Welt und die Erlosung aus dem korperlichen 
Gefangnis einerseits und das Zu-sich-selber-kommen andererseits ist die 
Grundtendenz aller behandelten gnostischen Zeugnisse mit EinschluB des 
XIII. Traktates. Das ist - wie Jonas einmal treffend formuliert hat - „die 
Sehnsucht der Epoche“ 3 ), und sie hat in der Gnosis ihren eigenen, unver- 
wechselbaren Ausdruck gefunden. Wie der Erlosungs-Vorgang und das 
Erreichen der Jenseitigkeit jeweils gedacht und welche Wege gesucht und 
gegangen werden / *), um zu dem ersehnten Telos zu gelangen, ist eine Frage 
der Reinheit gnostischen Denkens - vorausgesetzt, daB iiberhaupt Gnosis 
vorliegt und nicht irgendeine andere spatantike Religion oder Philosophic. 
Doch, wie wir wissen, ist gerade diese Unterscheidung problematisch, da 
sie eine klare und eindeutige Aussage iiber das Wesen der Gnosis erfordert. 

6. Gedanken uber Ursprung und Wesen der Gnosis 

Es war schon Brauninger aufgefallen, daB im Corpus Hermeticum der 
Terminus ‘Gnosis’ nur in den Traktaten I, III, IV, VI, VII, X, XIII, 
(IX/4) - davon in CH I zehnmal und in CH XIII sechsmal - vorkommt 5 ). 
Das sind - mit Ausnahme von CH III - die Traktate, die wir zur dualistisch- 
gnostischen bzw. gemischten (IX, X) Gruppe gezahlt haben. Diesen Begriff 
‘Gnosis’ siedelte Reitzenstein in den Mysterienkulten an 6 ), und die enge 


*) Vgl. Bousset, Hauptprobleme, S. 313 f. mit einigen Belegen. 

2 ) Moorsel, Symbolsprache, S. 132 und The mysteries, S. 40 ff., S. 95. Keine sakramentale 
Reinigung, keine Mitteilung eines Losungswortes wahrend einer sakramentalen Hand- 
lung. Moorsel, The mysteries, S. 95, spricht von einer Verschiebung der Magie. Die 
Magie wird durch die Gnosis abgelost. 

:5 ) Jonas I, S. 199. 

4) Zusammenfassung bei Jonas I, S. 206: „Gnosis als technisches Geheimwissen“ (Formeln 
fur den Aufstieg), Gnosis als innere Magie“ — ..Alchemic" (Erreichen einer pneuma- 
tischen Qualitat gegen den Angriff der Archonten etc.) und „Gnosis als Erweckung und 
als ‘Erkenntnis’ im pragnanten Sinne der Ursprungs-, Seins- und Heilsoffenbarung“. 

5) Brauninger, Untersuchungen, S. 5—8. 

6) Reitzenstein, HMR, S. 284ff., 66ff. Zum Begriff Gnosis s. auch Norden, Agnostos Theos, 
S. 87 ff., Bultmann, ThWB I, S. 692 ff. (wie Reitzenstein), Jonas I (passim) und II 
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Verquickung von Gnosis und Mysterienglaube in der Hermetik konnte 
diese Ansicht noch erharten, doch wir fanden seine These nicht bestatigt. 
Der Begriff ‘Gnosis’ war den Mysterien ursprunglich ebenso fremd*) — wie 
der Mysterienglaube der Gnosis. ‘Gnosis’ ist ein ‘gnostischer’ Begriff! 
Freilich wird der Terminus in der von den Mysterien beeinfluBten Gnosis 
umgewertet und haufig sogar als magisches Mittel verstanden, wahrend er 
doch in der ‘reinen’ Gnosis die Erkenntnis der gegenwartigen Lage des 
Menschen, das Wissen um seinen gottlichen Ursprung und seine himmlische 
Heimat und die Erkenntnis Gottes bezeichnet 2 ). ‘Gnosis’ ist das A und 0 
in einer Religion, deren Anhanger sich selbst als Gnostiker bezeichnen und, 
soweit sie ihre Lehre in ‘reiner’ Form vertreten, von der „bloBen Erkenntnis 
der unaussprechlichen GroBe“ „die vollkommene Erlosung“ erwarten 3 ). 

Mit der Begriffsbestimmung ist jedoch noch nicht geklart, was gnostische 
Religion ist. Da^u muB man ihrem Wesen auf die Spur kommen und, da 
beides eng zusammenhangt, auch ihrem Ursprung. Da die verschiedenen 
Losungsversuche schon des ofteren mehr oder weniger ausfiihrlich dar- 
gestellt worden sind, besonders griindlich von Hans Jonas in einem AbriB 
der Gnosisforschung 4 ), konnen wir uns hier damit begniigen, die eigene 
Position, von der aus wir in dieser Untersuchung die ‘Gnosis’ beurteilten, 
kurz darzulegen. 

Wie jede Weltanschauung im Rahmen der jeweiligen gesellschaftlichen 
Verhaltnisse betrachtet werden muB, so sind auch die diversen spatantiken 
Weltanschauungen von den okonomischen und politischen Verhaltnissen 
ihrer Zeit her zu beschreiben 5 ). Bei all ihrer Unterschiedlichkeit sind jene 
Weltanschaulmgen der Spatantike eins in dem Versuch und Bestreben, 
die Natur und Gesellschaft, die Welt imd den Menschen unter den ge- 
gebenen Verhaltnissen zu verstehen und die in ihnen aufgebrochenen 
Fragen zu beantworten. In diesem Sinne gibt es eine besondere gnostische 
Weltanschauung, die ein eigenes System von Vorstellungen iiber die Welt 
und den Menschen aufweist. Sie entspringt und entspricht dem aus den 
bestimmten gesellschaftlichen Verhaltnissen erwachsenen Daseinsver- 
standnis einer Gruppe von Menschen resp. deren Daseinshaltung. Da diese 
gnostische Weltanschauung eine religiose ist, hat sie auch das unverauBer- 
liche Merkmal jeder Religion: das aus der Begegnung mit dem Absoluten 
sich ergebende antwortende Denken und Handeln des Menschen 6 ). Somit 

(S. 19—23 „praktische Gnosisbegriffe“), Kroll, Die Lehren, S. 350ff. (Hermetik) und Nils¬ 
son II, S. 613 (Gnosis in der Hermetik). 

1) Vgl. Schmithals, Die Gnosis in Korinth, S. 137ff. (in der 7. Aufl. S. 62ff.). 

2 ) Vgl. o. S. 135 u. 138. Anm. 1 und Jonas I, S. 206. 

3 ) Iren. I, 21, 4 (a. o. S. 113). <) Jonas I, S. Iff. 

5) Vgl. Kleine Enzyklopadie Weltgeschichte, Leipzig 1966, S. 274ff.; Jonas I, S. 240—243; 
Rostovtzeff, Michael: Gesellschafts- und Wirtschaftsgeschichte der hellenistischen 
Welt, Bd II, Darmstadt 1955, S. 811 ff., bes. 893 ff. 

6) Vgl. G. Mensching, Die Religion. Goldmanns gelbe Taschenbiicher Bd 882-883, Munchen 
o. J., S. 15. 


Digitized by 


Google 



Unsprung und Wesen der Gnosis 


165 


enthalt das System der gnostischen Weltanschauung nicht nur Vorstellungen 
iiber die Welt und die Stellung des Menschen in ihr, sondem vor allem 
auch iiber Gott und die jenseitige Welt. Auf diese Weltanschauung und die 
hinter ihr liegende Daseinshaltung ihrer Anhanger stoBt man in den ‘gno¬ 
stischen’ Texten. Unter ‘Gnosis’ (in diesem speziellem Sinne) verstehen wir 
danach eine bestimmte, einmalige Religion (oder religiose Weltanschauung)*), 
deren typische Merkmale und Grundvorstellungen folgendes Modell er- 
geben: 

1. Die Heimat des Gnostikers ist nicht diese Welt, die er als Fremde be- 
trachtet. 

2. Er ist vielmehr gottlichen Ursprungs und gottlicher Natur. 

3. Indem er die irdische Welt als Fremde erkennt und seinen Korper als 
irdisches Gefangnis, kann er die Erlosung von der Welt finden. 

4. Der Selbsterkenntnis korrespondiert die Gotteserkenntnis, d. h. der 
Gnostiker resp. Pneumatiker erkennt, daB sein Selbst mit Gott sub- 
stantiell identisch ist. 

5. Durch diese Erkenntnis (Gnosis) ist der Weg fur das Wieder-Gott- 
Werden des Pneumatikers freigelegt (= Erlosung). 

6. Die Aufdeckung dieser Sachverhalte ist dem Menschen nicht durch 
Denkleistung moglich, sondern geschieht von auBen (Erweckung) mit 
Hilfe des Mythos durch einen Offenbarer (Erloser usw.), wobei der 
radikale Dualismus und Pessimismus der gnostischen Weltanschauung 
zutage tritt. 

Die Motive und Elemente der gnostischen Religion sind ableitbar, wah- 
rend die ‘Gnosis’ als solche (im Sinne der beschriebenen Religion) etwas 
Eigenes und Neues darstellt, dessen Ursprung nur als ein Sprung in die 
neue Qualitat verstehbar ist. 

Innerhalb der neuen Religion ‘Gnosis’ gibt es (wie in jeder Religion) 
Spielarten, die aber dem dargestellten Modell treu bleiben. 

Die Motive und Elemente der Gnosis sind Ausdrucksmittel des Wesens 
dieser Religion. Sie sind fur sich genommen noch nicht gnostisch, konnen 
die Gnosis daher auch nicht einfach ‘konstituieren’. Vom fertigen Bau her 
gesehen sind sie jedoch Bauelemente, die sich fur die Ausfuhrung einer aus 
bestimmten Umstanden erwachsenen Konzeption als besonders geeignet 
erwiesen haben. Dieser Konzeption entsprechend sind sie eingesetzt (auch 
umgewertet) worden. 

AuBer diesen Grundmotiven, Hauptelementen oder Grundbaustoffen 
findet sich in den gnostischen Schriften eine Fulle von sonstigem Material 


J ) Dafiir den Begriff ‘Gnostizismus’ zu verwenden (wie es in jiingster Zeit wieder auf dem 
Gnosis-Kolloquium 1966 in Messina vorgeschlagen wurde —s. Le origini dello gnosticismo 
S. XXIX—XXXII) konnten wir uns nicht entschlieBen, da er bereits mit Ansichten 
befraehtet ist, die ihn belasten und als wenig brauchbar erscheinen lassen. (Vgl. H.-M. 
Schenke in: ThLZ 1968, Sp. 905). 
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(Nebenelemente) unterschiedlichster Provenienz, das unbedenklich mit ver- 
arbeitet worden ist. 

‘Gnostisch’ sind danach Schrifben, in denen die gnostische Weltanschau¬ 
ung deutlich zum Ausdruck kommt und deren Verfasser Anhanger eben 
dieser Weltanschauung sind (Gnostiker). 

Als „Ursprung8land u der Gnosis diirfte Syrien-Palastina anzunehmen 
sein (mit C. Schmidt 1 ), Schenke 2 ), Kretschmar 3 ) u. a.) 4 ), als Entstehungs- 
zeit etwa die ersten Jahre unserer Zeitrechnung, vielleicht auch ein Dezen- 
nium fruher. 

7. Das Verhaltnis von Mysterienglaube und Gnosis 
speziell im Wiedergeburtstraktat und im allgemeinen 

AnlaB und Ziel dieser Arbeit war die Verhaltnisbestimmung von My¬ 
sterienglaube und Gnosis an Hand von Corpus Hermeticum XIII. Zu diesem 
Zweck hatten wir uns zunachst einen Weg durch die verschiedenen My- 
sterien-Religionen imd die Mysterienvorstellungen des XIII. Traktates und 
sodann durch die Gnosis und die gnostischen VorsteUungen von CH Xin 
gebahnt. Wir stehen am Ende dieses Weges und haben nun, von erhohtem 
Standpunkt aus beide durchwanderten Gebiete iiberblickend, deren beson- 
dere Zuge und Merkmale zu benennen und ihr gegenseitiges Verhaltnis zu 
bestimmen. Dieser Aufgabe diirfen wir uns in der Form zusammenfassender 
Thesen entledigen, wobei wir wiederum vom Corpus Hermeticum und 
seinem XIII. Traktat ausgehen. 

1. Sowohl die Verfasser der im Corpus Hermeticum zusammengefaBten 
Traktate als auch die Autoren des lateinischen Asclepius und anderer 
hermetischer Schriften haben alle mehr oder weniger Mysterien- 
Elemente zur Darstellung ihrer Lehren verwendet. 

2. Im Corpus Hermeticum enthalten die Traktate I-XIII das meiste 
Mysterien-Material. Von ihnen bedienen sich die Stiicke II, III imd 
VIII nur selten, die Traktate V, VI, VII und IX gelegentlich imd die 

*) In RGG 2 , Bd 2, Sp. i280 (zur Ausbreitung s. ebenda). 

2 ) Schenke, Die Gnosis, S. 395; Hauptprobleme, S. 118; Das Problem der Beziehung 
zwisehen Judentum und Gnosis, S. 133. Zur „Geschichte der Gnosis 44 s. Schenke, Die 
Gnosis, S. 395ff. (Verbreitung: S. 396-405; Hauptlinien der Entwicklung: S. 414-415) 
und Hauptprobleme, S. 120ff. („extensive“ und intensive 44 Ausbreitung: S. 120). 

3) RGGBd 2, Sp. 1658. 

4 ) Andere geographische Ansetzung durch Schmithals: die genuine Gnosis ist in der friihen 
Diadochenzeit im Zweistromland entstanden (Die Gnosis in Korinth, 7. Aufl., S. 248; 
vgl. ebd. S. 91 u. 110. 2. Aufl. S. 280), und Colpe: „An versch. Stellen (Samaria, Phrygien, 
Nordmesopotamien, Unteriigypten) konnen unabhangig von einander versch. Typen 
von Gnosis entstanden sein, die zunachst die jeweiligen geographisch begrenzten tJber- 
lieferungen starker hervortreten lieBen und sich erst sekundar beeinfluBten. 44 (in RGG\ 
Bd 2, Sp.1651). Vgl. dazu Schenke, Hauptprobleme, S. 118—119. Geo Widengren nimmt 
den Iran als Ausgangspunkt der Gnosis an (Der iranische Hintergrund der Gnosis in: 
ZRGG 4, 1952, S. 97-114). 
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Schriften IV, X, XI und XII haufig der Mysterien-Elemente. Den 
starkstenNiederschlaghat dasMysteriendenken ini undXIII gefunden. 

3. Der Wiedergeburtstraktat (CH XIII) enthalt eine komplette Ausriistung 
mit alien wesentlichen Vorstellungen und Termini einer spatantiken 
Mysterien-Religion: Vergottung durch Wiedergeburt, Epoptie und 
Ekstase, (Symbolon), Reinigung (Taufe), Mystagogie und Paradosis, 
Arkandisziplin und Opfer. 

4. Das in CH XIII beschriebene Mysterium der Wiedergeburt reap. Ver¬ 
gottung ist jedoch kein Kultmysterium. Da ein Dromenon fehlt und 
kultische Aktionen nicht denkbar sind, kann es sich nur um ein spiri- 
tuelles Mysterium handeln. 

5. Der Traktat ist moglicherweise fur gemeinsame oder private Religions- 
iibimgen der konventikelartig organisierten hermetischen Esoteriker 
bestimmt gewesen, die zwar einzelne ritueUe Handlungen wie Gesang 
imd Gebet, teilweise auch BruderkuB imd gemeinsames Mahl kannten, 
nicht aber einen Kultbetrieb 1 ). 

6. Obwohl im XIII. Traktat eine Auseinandersetzung mit dem empi- 
rischen Opfer nicht stattfindet, steht fest, daB es eine solche in einem 
friiheren Stadium des Hermetismus auf Grund der Beruhrung mit 
Opferriten gegeben hat. Spuren dieser Auseinandersetzimg sind an 
einigen Stellen des Corpus Hermeticum noch zu entdecken (11/16, V/10, 
VI/1, XII/23, Ascl. 41). Da sich das ‘Opfer’ nicht einfach eliminieren 
lieB, haben es die Hermetiker spiritualisiert. Zeugnisse dieses Vorganges 
sind u. a. die Logos-Opfer-Stellen im Wiedergeburtstraktat (XIII/18, 
19, 21). Aus dem Tieropfer entstand das Wortopfer, aus dem blutigen 
Dankopfer das Dankgebet. 

7. Die Verwendung von Mysterienelementen geschieht im XIII. Traktat 
nicht wahllos und willkurlich, d. h. ohne Zusammenhang mit dem 
Mysterienglauben, sondem bewuBt zur Beschreibung eines wirklichen, 
echten, verinnerlichten Mysteriums. 

8. Das nahezu luckenlose 2 ) Sortiment der fur die Mysterienkulte ty- 
pischen Vorstellungen, das Vorkommen der zahlreichen Mysterienter- 
mini in den gleichen Zusammenhangen wie in den Mysterien, das Auf- 

*) Vgl. das Vorwort. 

2 ) Reitzenstein, HMR, S. 83 f.: „EinzeIne Bilder und Vorstellungen konnen ja gleichzeitig 
und doch unabhangig an verschiedenen Stellen entstehen, nicht aber eine einheitliche 
Gedankenreihe.“ — Zu der Anmerkung 1 auf S. 700f. bei Nilsson II ist zu sagen: Ein 
einzelner Terminus wie z. B. ‘Telos’ braucht natiirlich noch kein Mysterienelement zu 
sein, und sein Vorkommen in irgendeiner Schrift beweist noch lange nicht deren My- 
sterieneinfluB. Das ist richtig. Wo aber mit dicsem oder einem anderen, aus den My¬ 
sterien bekannten Terminus eine fur die Mysterien typische Vorstellung (z. B. die der 
Vergottung) verbunden und womoglich mit weiteren Mysterien vorstellungen vergesell- 
schaftet ist, liegen die Dinge anders! DaB ‘Telos* auch in der „philosophischen und popu- 
larphilosophischen Sprache“ vorkommt, beweist m. E. nichts. Dagegen kann man geltend 
machen, daB die Mysterien-Terminologie auch auBerhalb der Mysterien-Religionen weit 
verbreitet war. 
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tauchen der wichtigsten Mysterienvorstellung von der Vergottung des 
Menschen und die bewuBte Anwendung aller dieser Mysterien-Elemente 
in CH XIII und anderen hermetischen Traktaten setzt den EinfluB 
der Mysterien-Religionen reap, des Mysterienglaubens auf diese Schrif- 
ten voraus. 

9. Der EinfluB der Mysterien auf den von uns untersuchten Bereich der 
Hermetik setzt seinerseits eine Beruhrung von Hermetikem mit dem 
Mysterienglauben voraus, da eine Ubernahme der Mysterien-Elemente 
aus zweiter Hand durch die Philosophic nicht anzunehmen ist. Vielmehr 
diirften Philosophic und ‘Hermetik* aus einer gemeinsamen Quelle ge- 
schopft haben — den Mysterien 1 ). 

10. Zu den vom Mysterienglauben besonders stark beeinfluBten Schriften 
des Corpus Hermeticum gehoren vorwiegend die Traktate der duali- 
stisch-gnostischen Gruppe (I, IV, VI, VII, XIII), insbesondere der I. 
und XIII. Traktat. 

11. Dieser XIII. Traktat beurteilt die Lage des Menschen in der Welt 
genauso wie die von Gnostikem verfaBten Schriften. Er weist das 
gnostische Lebensgefiihl imd die fur die Gnosis typische Daseinshaltung 
und Weltanschauung des Menschen auf und bedient sich bei ihrer Ent- 
faltung der charakteristischen gnostischen Ausdrucksformen. 

12. Zu den wichtigsten gnostischen Elementen des Wiedergeburtstraktates 
gehoren die Dualismen Licht (Leben) - Finstemis, Gnosis - Agnoia, 
Pneuma - Soma, die trichotomische Anthropologie, die Beschreibung 
der Erlosung durch Gnosis als Auflosung der durch die Agnoia ent- 
standenen Anordnung und als Erlosung des inneren Menschen durch 
Gnosis, die Identitat von Selbst- und Gotteserkenntnis, die Vorstellung 
eines transzendenten, unbegreiflichen, ‘unbekannten* Gottes im Jenseits 
und auBerhalb des Kosmos und seine Bezeichnung mit denselben Pradi- 
katen wie in der Gnosis, die negative Beurteilung von Kosmos und 
Gestimen (hier: des Zodiakus) - sowie Reste einer gnostischen Mytho- 
logie. 

13. Wesentliche imd tragende Vorstellungen (und Termini) des XIII. Trak- 
tates sind somit eindeutig gnostisch, und es deutet alles darauf hin, daB 
sein Verfasser ein Gnostiker war. 

14. Wahrend aber der Gnostiker sonst die Erlosung des Pneumatikers, der 
von Natur aus schon gottlich imd gerettet ist, als seine Wieder-Gott- 

J ) Nachtrag zu These 9: Sollte die Vermutung stimmen, daB die Hermetik aus den agyp- 
tischen Mysteriengemeinden hervorgegangen ist, dann konnte das die oft erstaunlich 
groBe Nahe der Hermetik zum Mysterienglauben befriedigend erklaren. Als sich spater 
die Gnosis liber Agypten verbreitete, kamen auch die Hermetiker mit ihr in Beruhrung, 
und manche von ihnen wandten sich der neuen Religion zu, wurden gnostische Herme¬ 
tiker resp. hermetische Gnostiker. Diese Kreise sind auch fur die gnostische Uberarbei- 
tung hermetischer Texte und die Abfassung neuer hermetisch-< 7 tt 06 t»#cAer Schriften ver- 
antwortlich zu machen. Was liegt naher, als daB diese Hermetiker die ohnehin sehr 
\reit verbreiteten Mysterien-Elemente weiter benutzten. 
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Werdung darsteUt, beschreibt der gnostische Autor von CH XIII den 
Erlosungsvorgang als eine Vergottung des Mysten durch Palingenese. 

15. So erhebt sich die Frage, was einen Gnostiker bewogen haben kann, 
seine Weltanschauung in das komplette Gewand eines spiritualisierten 
Mysteriums zu stecken, ohne sie dadurch wesentlich einzuengen. 

16. Die nachstliegende Antwort ist die, daB den hermetischen Gnostikern 
der Mysterienglaube, so vertraut gewesen ist, daB der Autor 
unseres Traktates seine gnostischen Gedanken mit Hilfe eben dieses 
Mysterienglaubens seinen Anhangern und Mitbriidem besonders ein- 
drucksvoU und ‘zeitgemaB’ nahebringen konnte l ). 

17. Der XIII. Traktat ist somit ein Schulbeispiel fur die Beruhrung von 
Mysterienglaube und Gnosis 2 ) und zeigt par excellence, wie ein spiri- 
tuelles Mysterium im Dienste der Gnosis stehen kann. 

18. Die Analyse von CH XIII und der dabei laufend angestellte Vergleich 
der Kultmysterien mit der Gnosis haben ergeben, daB beide Religionen 
Phanomene sui generis sind, die urspriinglich und wesenhaft nichts 
miteinander zu tun hatten. 

19. Sie verhalten sich zueinander wie Kinder mit unterschiedlichem Wesen 
von verschiedenen Eltern, die miteinander bekannt werden, im gleichen 
Milieu leben, sich gegenseitig mannigfach beeinflussen, sich unter an- 
nahernd gleicher Lebensweise immer ahnlicher werden und schlieBlich 
ihrer Umwelt als Verwandte erscheinen, wiewohl sie doch nur alte 
Bekannte sind. 

20. Bei der Untersuchung von Ursprung und Wesen der Mysterien und der 
Gnosis konnten folgende deutliche Unterschiede zwischen beiden 
Religionen festgestellt werden: 

a) Wahrend der Myste in den Mysterien eine neue, gottliche bzw. 
pneumatische Substanz erhalt, also eine substantielle Veranderung 
und Verwandlung durchmacht (vgl. CH XIII), bleibt der Gnostiker 
nach seiner Erweckung und Erlosung substantialiter derselbe, der er 
vorher und immer schon war. Denn er ist bereits gottlicher Natur 
und braucht nicht erst noch verwandelt zu werden 3 ). 

*) Vgl. den Nachtrag zu These 9. 

2 ) Ein anderes Beispiel ist ‘Kore Kosmu*. Fur diese Sclirift hat Hans Dieter Betz (Schop- 
fung und Erlosung im hermetischen Fragment ‘Kore Kosmu* in: ZThK 1966, 
S. 160—187) das Vorkommen von Gnosis und Mysterienelementen nachgewiesen (zu 
letzteren s. bes. S. 185ff.) „Der sicher gnostisch beeinfluBte Redaktor der Schrift. .. hat 
das Material (Mysterien-Material —Tr.) dann im gnostischen Sinne verstanden und ge- 
deutet 44 (Betz, S. 187). 

3) Der Satz, daB die Gnosis dem Gnostiker gottliche Natur verleiht und ihn durch die 
Schau „aus einem Menschen zum Gott . .. verwandelt 44 (so Bultmann in: ThWB I, 
S. 695), hat demnach fiir die von den Mysterien noch unberiihrte ‘reine’ Gnosis keine 
Gultigkeit. — Zum gleichen Ergebnis kommt Schmithals, Die Gnosis in Korinth, S. 140. 
Vgl. dazu auch Colpe, Die rel.-gesch. Schule, S. 190: „Darin, daB ein im Menschen ein- 
geschlossener himmlischer Teil als erlosungsbediirftig bezeichnet werden muB, liegt nun 
auch ein grundsatzlicher Unterschied zum Eingehen eines Gottes in den Ekstatiker in 
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b) Daraus folgt, daB der Vergottung des Mysten in den Mysterien- 
Religionen das Wieder-Gott-Werden des von Natur aus Geretteten 
in der (‘reinen’) Gnosis gegenubersteht. 

Somit haben die in der Einleitung zu dieser Untersuchung (S. 4) mit- 
geteilten Unterscheidungsmerkmale von Mysterienglaube nnd Gnosis bei 
Hans-Martin Schenke und Harald Hegermann einer Nachpriifung stand- 
gehalten. 

Wenn Endre v. Iv&nka in seinem Aufsatz ‘Religion, Philosophie und 
Gnosis**) gegen die Formulierung von Hans-Martin Schenke: „der Mensch 
wird durch das Mysterium etwas, was er vorher nicht war . . . der Mensch 
wird durch die Gnosis, was er urspranglich war und eigentlich im Prinzip 
immer ist . . .“ 2 ) mit den Worten polemisiert: „Das stimmt einfach nicht‘\ 
so miissen wir bekennen, daB uns IvAnkas Gegenargumente nicht uber- 
zeugen konnten und diirfen auf Grand der untersuchten Zeugnisse von 
Schenkes Formulierung sagen: sie stimmt. 

den Mysterienreligionen, wo der Mensch seinen eigenen Erloser zunachst nicht, auch nicht 
in Schlaf oder Selbstvergessenheit versunken, in sich tragt, son der n sozusagen leer und 
bereit ist, sich neu mit ihm durchdringen zu lassen.“ , 

*) In: Le origini dello gnosticismo, S. 317—322. Vollstandiger Titel: Religion, Philosophie 
und Gnosis: Grenzfalle und Pseudomorphosen in der Spatantike. — Wenn wir im folgen- 
den Ivdnkas Kritik an den von H.-M. Schenke vorgeschlagenen Unteracheidungsmerk- 
malen fur Mysterienglaube und Gnosis zuriickweisen, stimmen wir andererseits ohne 
weiteres gem der Ansicht von Ivdnka zu, daB der Gnosis der Mythos wesenseigen ist 
und in der ‘Mysteriosophie’ die Handlung, das Dromenon, im Vordergrund steht, wohin- 
gegen die Philosophie mit ‘denkerischen Mitteln’ arbeitet (ebd., S. 320f.) — Feststellungen, 
die wir im Verlaufe unserer Untersuchung ebenso getroffen haben. 

2 ) Schenke, Hauptprobleme, S. 117 f. 
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102. 110. 115. 117. 118. 121. 122. 124. 

125. 129-132. 136. 137. 158. 159. 168 
Legomena 13 
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Leiden 83. 90. 116. 121 
Lerna (Mysterien) 75 

Lesemysterien. Literarisches Mysterium 
21. 35. 50. 82 
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Libertinismus 89 

Licht (und Leben) 29. 47. 60. 61. 63. 66. 
85. 92. 94-96. 98-100. 102. 110. 117. 118. 
121.122.124.125.129.130-137.156-159. 
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Lichteffekte 16. 21 
Liknites 75 

Liknon 8. Getreideschwinge 
Liturgie 58 

Lobgesang. Lobpreis s. auch Eulogie. 
Hymnus 11. 48-52. 125-127. 133. 135. 
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Lowe 33. 46. 47. 49. 79 
Logos 11. 48. 60. 64. 68. 117. 119. 121. 
122. 125. 128. 129,9. 130. 133. 134. 141. 
155. 156. 158. 159. 167 
Logos apokryphos 48 
Logos teleios 5. 64 
Logosmysterien 68 

Logos-Opfer. Logisches Opfer. Spirituelles 
Opfer. Spiritualisiertes Opfer 50—54. 
125. 128. 167 

Losung(en). Losungswort(e) 23. 24. 69. 
140. 146. 147 
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Manade(n). Bacchantin. Bakehe 19. 20. 
22. 42 

Magie. Magisch 67. 69. 139. 147. 163. 164 
Magna Mater. Magna-Mater-Knit 31.77.78 
Mahl. Mahlzeit VI. 31,7. 36. 38. 41. 42. 

44. 45. 47. 79. 167 
Manda dHaijS 85 
Mandaer 149. 162 

Manichaismus. Manichaer 110. 133. 148. 
161 

Markosier 69 
Markus 114 
Materie s. Hyle 
Matrix 9 
Mazdaismus 96,1. 

Meister Eckhart 157 
Mensch. Der Gott MENSCH s. auch An- 
thropos 39. 160. 161 
Menschenklassen s. Klassifizierung 
Metapher 55. 58. 68 
Milch 67 
Minyas 22 
Mischkrug s. Krater 
Missionar 63. 105. 

Mithraum (allgemein) 21. 49. 139 
Mithraum 
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Konjica 47 
Sta Maria di 
Capua Vetere 37 
Santa Prisca 33. 46. 49 
Mithras. Mithras-Kult. Mithras-Mysterien 
21. 32. 33 (Lit.). 34. 36. 38. 45. 47. 71-72. 
78-79. 80,2. 139. 162 
Mithrasliturgie 18. 34.35.139.163 
Mitra 71 

Modell (der Gnosis) 165 
Monistisch-optimistisch 5. 6.128.145 
Monogenes 129,6. 155 
Moses 65. 66 

Mystagoge. Mystagogin. 9. 11. 20. 37. 
39-43. 45. 46. 60-63. 65. 69. 104. 105. 
117. 147 

Mystagogie 35 ff. 39. 40. 41. 43. 48. 62. 
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Myste Off. passim 
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Mysterien-Religionen 3. 12. 13 ff. 18. 21. 

24. 35. 54. 70. 71. 73. 166-168. 170 
Mysteriensymbol(e) 23. 58. 63. 69 
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13ff. 35ff. 64ff. 67. 68. 167 
Mysterienvorstellungen 3. 6. 13 ff. 35 ff. 
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Mystik. Mystisch. Mystiker 50—52. 62. 66. 
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Mythologische Gnosis 148. 151. 158 
Mythos. Mythen 14. 74-76. 78. 79. 94. 
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Nag-Hammadi V—VI. 7. 112 
Neuplatonische Mysterien 07 
Neuplatonismus. Neuplatonisch 66. 67 
Nil 70 

NoetiBche Weisheit 9. 17. 154 
Nuchteraheit. Niichtern 61. 63. 108. 109 
Nus 10. 11. 18. 19. 21. 39. 50. 52. 55. 50. 
59-63. 68. 83. 84. 87. 90. 94,3. 104. 113. 
118. 121. 122. 129-131. 133-135. 141. 
155. 156. 158. 159 

Oden Salomos 133 

Offenbarer. Offenbarung. Offenbaren 64. 
147. 148. 162. 165 

Ogdoas. Achtheit 126.127.140.146.155.156 

Olymp 141 

Omophagie 19 

Opfer in CH XIII 49ff. 

Opfer s. auch Logos-Opfer VI. 21. 32. 

35 ff. 36. 40. 48-54. 58. 67. 125,3. 167 
Opfertier(e) 19. 31. 49. 51. 79 
Ophiten 146 

Organisationsform der hermetisehen Gno- 
stiker V. 58. 167 
Orgiasmus. Orgiastisch s. Ekstase 
Orientalisch 5. 6. 93. 131 
Origenes 68 

Orphische Mysterien 24. 48 
Orphische Totenpasse 23. 139—140 
Orphisches Kultgesetz 49 
Orphisches Leben 23. 36 
Orphizismus. Orphiker 19,7. 23. 36 
Osiris. Osiris-Mysterien s. auch Isis 24. 25. 
27. 28. 43. 44. 72. 73. 78. 80 

Palastina 166 

Palingenese s. auch Wiedergeburt 10. 
27,5. 34. 35. 38. 39. 57. 117. 118. 120. 
126. 127. 137. 139. 157. 160. 162. 169 
Pantheismus. Pantheistisch 5—6. 128. 129 
Papyrus Mimaut 7 

Paradosis 8. auch Traditio 35 ff. 38—40. 

48. 62-64. 67. 167 
Pariser Zauberpapyrus 34 
Parolen s. Losungen 
Pater 45—46 
Peraten 151 
Peripatetisch 5 
Perlenlied 87. 127 
Persephone. Proserpina 25. 73. 74 
Pereer (Weihegrad) 33. 47 
Persien. Persisch. Perser 71. 95. 96. 143 
Pessimismus der gnost. Weltanschauung 
95. 96. 165 


Petelia 23 

Phaidros 66 

Phallos 18. 42 

Philo 50. 51. 64-66. 121 

Philosophic. Philosophisch 50. 54. 65—67. 

70. 147. 150-154. 156. 163. 168 
Philosophische Gnosis 150. 153 
Phos s. auch Licht 156 
Phronesis 155 
Phrygien 74.75 
Phrygische Mysterien 32 
Pistis 99. 100 

Pistis Sophia 7. 56. 09. 146. 155. 157 
Planeten. Planetenmachte. Planetenspharen. 
Planetensystem 46. 86. 106. 116. 123,5. 
139. 140,6.7. 143-146. 159 
Plato(n) 66. 92. 93. 96,1. 143. 152,1. 153 
PlatonismuB. Platonisten 6. 7. 135,3. 

152,1 

Pleroma 88. 109. 144. 155. 156 
Plotin 66. 144 
Plutarch 73 
Plutos 15. 16 

Pneuma 10. 11. 19. 56. 83. 89. 90. 92. 
94-95. 99. 100. 102. 104. 110. 113. 118. 
120. 121. 123-125. 128-130. 133. 135. 
136. 141. 156-160. 168 
Pneumatiker 52. 62. 100—103. 156. 165. 
168 

Pneumatisch 100. 117. 119. 123. 169 
Pneumatische Geburt 120. 123 
Poimandres (Name) 39. 60. 62. 63. 105. 121. 
129,9. 133. 159. 162 

Poimandres (Schrift. CH I) 1. 3. 87. 105. 

113. 130. 138. 146. 154. 160 
Poseidonios 1. 142,1 
Predestination 100 
Pronoia 146 
Prophet(en) 121. 162 
Prozession 36 
Priifungen 37 

Psyche. Seele 23. 46. 59. 61-63. 65. 84. 
85. 87-90. 92. 94-96. 100. 102. 103. 112. 
113. 115. 116. 118. 119. 121. 127. 131. 
134. 139-147. 155. 157. 159. 162 
Psychiker 100—102. 156 

Qualgeister. Qualgeister der Finstemis 11. 
12. 37. 83. 114. 116. 117. 121. 128. 145. 
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Quellenscheidung im Corpus Hermeticum 
1. 5-6 

Qumranischer Dualismus s. Dualismus 
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Rabe 33. 47 
Rausohtrank 21 

Reinigung. Reinigungsbad. Reinigungsriten 
11. 23. 32. 35 ff. 36—38. 42. 43. 48. 56. 66. 
115. 125. 141. 167 
Relief von Konjica 33 
Renasci. Renatus s. auch Palingenese. 

Wiedergeburt 27,5 (28) 

Rom 46. 49. 71. 72. 77 
Riickerinnerung 111. 112 
Riickkehr des Menschen in seine Heimat 
103 ff. 

Ruf von auBen s. Erweckung. Erweckungs- 
ruf 

Ruha 86 

Sabazios-Mysterien 18 

Sakrament(e). Sakramental V. 13. 34. 56. 

57. 69. 138. 147. 163 
Salbung 29. 31,7. 69. 147 
Salus 43 

Salvator salvandus 142,1. 147. 148. 161 
Salvator salvatus. Erldster Erloser 148. 
161 

Samen. Sperma(ta) 9.17. 34. 79.154—157. 
160 

Samenspender 9. 155—157 
Samothrake 49. 76 
Satornil 101,3 

Schau(en). Mysterienschau s. auch Epoptie. 
Kontemplation 18. 52. 60—62. 65. 66. 
68 . 135. 147 

Schicksal 26. 29. 31. 80. 84. 145. 146 
Schlaf 66. 86-89. 105. 108-111. 114 
Schlange 14. 18. 40. 79 
Schdpfer. Schopfergott 64. 79. 128. 158— 
160 

Schdpfung. Schdpfungslehre 99. 128. 158 
Schulgemeinde 58 

Schweigen. Religidsee Schweigen 9. 11. 

15-18. 40. 49. 117. 155. 157. 158 
Schweigepflicht s. Arkandisziplin 
Seele s. Psyche 

Seelenaufstieg. Postmortaler Seelenauf- 
stieg s. auch Himmelsreise der Seele 
62. 85. 127. 137. 139-142. 144. 146. 147. 
162. 163. 

Selbst 83. 90. 95. 100. 110. 123. 137. 141. 
149. 165 

Selbstbezeichnung der Gnostiker 102. 164 
Selbsterkenntnis 110. 112. 113. 121. 122. 

133. 136. 137. 164. 165. 168. 
Selbstverstandnis der Mysterien-Religionen 
70. 71 


Sensus 94,3 

Septuaginta (LXX) 50. 51 
Seth 76 
Sethianer 151 
Shamash 72,4 
Sige 155-157 
Simon Magus 129 
Skorpion 79 

Sohn Gottee 9. 39. 102. 104. 118. 120. 127. 

134. 155. 160 
Sohn des Menschen 155 
Sol. Sol invictuB. Sonnengott 27. 47. 71. 

72,4. 79 
Soldat 33.47 

Soma. Kdrper. Leib 10. 18. 19. 23. 51. 
59-62. 65. 82. 83. 87-90. 92. 96-98. 100. 
101. 113. 115. 116. 118-121. 130. 134. 
137. 141. 149. 155. 165. 168 
Sophia. Agape-Sophia. Sophia-Achamoth. 

Sophia-Meter 154—158 
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Sophia-Mythos 151. 161 
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Soteria. Heil 12. 29. 32. 61. 64. 67. 79. 80. 
83. 99. 101. 105-109. 121. 136. 137. 141. 
149. 153 

Soteriologie. Soteriologisch 146. 150. 

161 

Speise VI 
Sperma(ta) s. Samen 
Sphare(n) 127. 140 

Spiritualisierung 3. 51. 66. 68. 71. 73. 163. 

167 

Spirituelle Geburt 11. 117 
Spirituelles Mysterium. Spiritualisiertes 
Mysterium VI 12. 37. 50. 59. 167. 169 
Spirituelles Opfer s. Logoe-Opfer 
Stier 19. 38. 46. 47. 75. 78. 79 
Stieropfer s. Taurobolium 
Stoa. Stoiker 1. 5. 50. 51. 143. 145. 146. 
153 

Substantiell 35. 70. 120. 135. 165. 169 
Substantielle Geburt 120 
Sub8tanz(en) 9. 11. 100. 156 
Summus sacerdos 31 
Symbolon s. auch Losung 13. 18. 26. 29. 
44. 45. 67. 167 

Synarthrosis (des Logos) 11. 117. 119. 
125,3. 133 

Synthema s. auch Losung 13. 15. 17. 24 
Synusia s. Mysterium der Synusia 
Syrien 56. 166 

Systasis. Anordnung 113. 115. 121. 

168 
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Tat s. auch Thot(h) VI. 7. 9. 10. 11. 19. 
20. 37. 39. 40. 48. 50. 55. 59. 64. 82. 83. 
104. 115. 117. 118. 123. 126. 128. 136. 
154. 155. 157. 160 
Taufbekenntnis 67 
Tauf-Bezeichnungen 67 
Taufe s. auch Bluttaufe 7,11- 35 ff. 37. 38. 

43. 56. 57. 67-69. 147. 167 
Taufgrube 38 

Taurobolium. Taurobolienopfer. Stieropfer 
30-32. 38. 49. 79 
Telete. Teletai 13. 41 
Tertullian 46. 68 

Textgeschichte des Corpus Hermeticum 

1,5 

Theurgie 57. 67 
Thomas-Akten 104f. 133 
Thot(h) s. auch Tat 9,1. 128,6 
Thurioi 23 
Thyiaden 75 
Thyr8os8tab 38. 42 
Tibil 85. 109 
Tierkreis 8. Zodiakalkreis 
Tieropfer s. auch Opfer. Opfertiere 54. 
167 

Tod 25. 27,5. 43. 65. 67. 80. 85-89. 96. 

99. 108. 115. 117. 137. 139 
Tod und Auferstehung des Kultgottes. 
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26. 27. 29. 30. 31,7. 73. 75. 76. 78. 80 
Tod und Auferstehung der Vegetation. 
Sterbende und wiedererwachende Natur 
76. 77. 79 

Totenpasse s. Orphische Totenpasse 
Traditio 8. auch Paradosis 25. 43. 44. 64. 
67 

Transmundaner Gott 130. 136. 144 
Trichotomische Anthropologie 8. Anthro¬ 
pologic 

Trunkenheit. Trunken 61. 66. 86. 87. 105. 

106. 108-110. 114 
Tympanon 42. 44. 45 

Ubiquitat 60-62. 118. 125. 127f. 
t)bergabe der Mysteriengeheimnisse s. Pa¬ 
radosis. Traditio 

Uberkosmische Psyche (Seele) 94. 96. 
101-103. 139 

Unsterblichkeit. Unsterblich 18. 20. 23. 
27,5. 33-35. 55. 71. 80. 87. 89. 90. 99. 
102. 103. 108. 113. 115. 122. 132. 141. 
144 

Unwissenheit s. Agnoia 


Urmensch 160. 161 

Uraprung und Wesen der Gnosis 83 f. 150* 
151. 163ff. 169f. 

Uraprung und Wesen der Mysterien-Reli- 
gionen 70—81. 73.169f. 

Ursprungsland der Gnosis 166 
Usia 9. 10. 59. 120 
Uthra 109 

Valentinianer 69. 86. 90. 99. 101. 102. 

113. 114. 129,6. 138. 149. 150 
Valentinianische Gnosis 101,2. 108. 126,2. 

128,3. 137. 138. 155-157 
Valentinus 99. 151 

Vater. Vaterschaft 11. 17. 19. 20. 129- 
131. 134. 155-157 
Vater-Sohn-Verhaltnis 39 
Vegetation 73. 74. 76-80 
Vegetationsgott 75. 78 
Vergottung. Vergotten. Vergottet 4. 11. 
12. 13ff. 18-21. 23. 24. 27. 34. 35. 56. 
59-62. 65-67. 69. 70. 73. 80. 83. 104f. 
117. 118. 123. 127. 134. 136. 147. 158. 
162. 163. 167-170 

Verhaltnis(bestimmung) von Gnosis und 
Mysterienglaube bzw. Mysterien-Reli- 
gionen (in CH XIII) 3. 4. 166ff. 169 
Verscheiden 34 

Verwandlung 4. 6. 11-13. 35. 56. 62. 65. 

66 . 69. 70. 80. 120. 139. 147. 158. 169 
Vikariatstaufe 69 
Villa Item 36. 38. 42 
Vision 60. 61. 89. 118. 121. 147 
Vollendung 68 

Wahrheit s auch Aletheia 155 
Wanderung. Kultisch 26 
Waschung 41 
Wasserorgel 75 
Weg. Erloaungsweg 162 
Wegbereitung 107 
Wegweiser 63 

Weihe 13. 30. 35. 40. 44. 70. 147 
Weihegrade 36. 46 
Weisheit s. Noetische Weisheit 
Weifie Gewander 37. 67 
Welt s. auch Kosmos 9. 37. 39. 82. 84—87. 
90. 91. 93. 97-99. 107. 112. 137. 139. 144. 
145. 146. 149. 155. 158. 163-165. 168 
Weltanschauungen der Spatantike s. auch 
Gnostische Weltanschauung 82 ff. 164 
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112. 113. 122 
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26. 32-35. 37. 39. 40. 48. 56. 65. 66. 70. 
73. 80. 104. 105. 108. 117. 118. 120. 121. 
128. 136. 157. 160. 162. 167 
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9-12 

Wiedergeburtstraktat s. Stellenregister: 
CH XIII 

Wieder-Gott-Werdung des Menschen 4. 

102. 104f. 165. 168. 170 
Wiederverkdrperung 36 
Wille Gottes 9. 17. 39. 155-157. 160 
Wortopfer s. auch Opfer. Logos-Opfer 51. 
54. 167 


Zarv&n 133 
Zeus 16 

Zodiakalkreis. Zodiakus. Tierkreis 116. 

145. 168 
Zoe 155. 156 

Zoroastrischer Dualismus s. Dualismus 
Zosimos 161 

Zusammensetzung. Zusammengesetzt 119 
Zwei-Reiche-Lehre 92 
Zwdlf Qualgeister s. Qualgeister 
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Zymbel 44. 45 


Griechische Worter 


dya&6g 91 
dyvoia 91. 115 
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adiaXvxog 91 
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d&avaxog 10. 18. 83. 91 
aia^r}x6g 91 
dxqaala 91 
dArfteia 91 
dXXdxqiog 10 
dXoyog 91 
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dvalfiarog 51 
avaxa&alqeo 37 

dr&qamog 55. 56,1. 91. 120. 121. 

160 

dvodog tpvxrjQ 152 
djia&avarltct) 34 
djia&avariofidg 24,3 
dnaXAoTQidm 82. 97 
djzdxrj 82. 91 
djio&edaj 56,1 
dqi&pdg 91 
daoifiaTog 83. 91 

PaTtriCto 55 
fiovX ij 157 

yevEGiovQyla 40 
yeveatovqydg 39. 39,4 
yiveaig 10. 12. 18. 119. 120 
yivog 14,8 (15) 
yewdco 10. 18. 154 


ytyvaxrxo) 123 
yvwoig 91. 122 

dexag 91 

deafimx^Qiov 83. 91 
didkvoig 119 
diaXvxdg 91 
dtafJteXiafidg 119 
dixaioavvrj 91 
dqdipLEVov 43,4 
dvvafug 91. 124. 133 
datdexa 91 

iyxQaxeia 91 

154. eldog (ovv&exov eldog) 116. 

119 

ixoxaoig 22 

ikeog 104 

ivdtddexog 91. 121 

Meog 22 

iv&ovaiaafidg 22 

ivcoatg 27,5 (28) 

igdQXopai (diB^iqxofjiai) 10. 83 

intyvcoaig 115 

Imihfjiia 91 

inupavrjg 27,5 (28) 

iTtonxevm 18 

ivloyla 50. 52 

efigeaig 43,4 

edxcLQiOxla 52 

(fau) xai <pd>g) 91. 136 
tcpoqrigog (xvxXog) 91 
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ftikrina (rot; fteov) 155. 157 
&e6g 18,1. 27,5 (28) 
tedzrjg 10 

&e6w (fteaj&rjvat) 12. 59 
{hrjrdg (r 6 {hrjxdv) 91 
&grjoxeia 53,3 

&vola (Xoyixij &vo(a) 50. 51. 52. 54 

legdg (legos Xdyog) 35,4. 43,4 

xa&odrjydg 63 
xagvegla 91 
xaxonx&om 18 
xt}qv£ 63 
xXelg 63 
xomovla 91 
xdXjiog 18,1 
xdofiog 82. 91. 97 
XQCLTtlQ 56,6. 7 

Xaftfidva) 53,3 
Xaxgela 51 

Xoyixdg 50. 51. 52. 54. 55 
Xdyog 50. 52,4. 129 
XvTlTj 91 

fiirjxga 154. 160 
fivrjoig 13. 25 
fivcrrjg 14,8 (15) 

voegdg (voega ydveaig, v. dvoia) 51,2. 119. 123 
vorjxdg 91 

vovg 10. 55. 91. 129 

odrjyea) 63 
dfioicooig 60,1 
ovatxbdris 120. 120,4 
6<p&aXfi6g 91 

naXiv yevdfievog 34 
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nagadidwfju (dnodldw/bu) 39. 63. 64 

nagadoatg 39 

noQaXafJLpdvo) 63. 64 

naozdg 45,6 

Ttaxijg 123 
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noinaiva) 129 

oiytf 155 

axrjvog 83. 91. 115 
axdxog 91 
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zifACogdg 91. 116,4 
xgiqxv 55 

(pdgfjiaxov 27,5 
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4. 91. 99. 102 
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Einleitung 


Die wissenschaftliche Beschaftigung mit den hagiographischen Schriften 
geschieht heute unter verschiedenen Aspekten, von denen einer den anderen 
nicht auszuschlieBen braucht und oftmals mehrere zusammenwirken: Am 
Anfang der Hagiologie standen religiose und liturgisehe Gesichtspunkte. 
Dazu tritt jetzt als Frucht des Anwachsens des okumenischen Denkens die 
Erkenntnis, daB die Hagiographica eine wesentliche Rolle fur ein voiles 
Verstandnis des Wesens vieler bedeutender christlicher Denominationen 
spielen. Den eigentlichen Aufschwung erhalt die Hagiologie aber dadurch, 
daB mehr und mehr fiber den Kreis des theologischen Interesses hinaus 
die vielen noch unausgeschopften Moglichkeiten und Aufgaben der Hagio¬ 
logie als einer historischen Hilfswissenschaft erkannt werden. F. Halkin 
formulierte in seinem zusammenfassenden Bericht auf dem 13. Internatio- 
nalen ByzantinistenkongreB drei Problemkreise, die in dieser Hinsicht von 
Bedeutung sind: ,,1’aspect philologique (critique textuelle, sources litt4- 
raires, langue et style)**, ,,1’aspect comparatiste (histoire des religions, 
mythologie, folklore religieux)**, ,,1’aspect historique et arch&dogique (per- 
sonnes et locality, 6v6nements et chronologie, institutions publiques et 
privies, d&veloppement des arts et des sciences, 6tat social et situation 
4conomique, bref tous les realia que retient, par exemple, la Real-Ency- 
clopadie de Pauly et Wissowa et de leurs continuateurs )** i . G. Ostrogorsky 

1 F. Halkin, L’hagiographie byzantine au service de l’histoire, Oxford 1966, 3. — Stan- 
dardwerke fiir jeden, der sich mit der Hagiographie beschaftigt, stammen von dem 
Bollandisten H. Delehaye: Les Origines du culte des martyrs, 2. Auflage Brussel 
1933 (Subsidia hagiographica 20); Sanctus. Essai sur le culte des saints dans l’anti- 
quit4, Brussel 1927 (Subs. hag. 17); Les Passions des martyrs et les genres litt6- 
raires, Brussel 1921, 2. Auflage Brussel 1966 (Subs. hag. 13B); Cinq lemons sur la 
m^thode hagiographique, Brussel 1934 (Subs. hag. 21); Les tegendes hagiogra- 
phiques, 4. Auflage Brussel 1955 (Subs. hag. 18a). — Erwahnt sei auch R. Aigrain, 
L’hagiographie. Ses sources, ses m^thodes, son histoire, Paris 1953. Weitere Lite- 
raturangaben bei H.-G. Beck, Kirche und theologische Literatur im byzantinischen 
Reich, Miinchen 1959, 267 Anm. 1. — Ober die uns bekannten griechischen Heiligen, 
die erhaltenen Vitenformen, die Editionen und in einzelnen Fallen auch die hand- 
schriftliche Uberlieferung orientiert am besten die von F. Halkin herausgegebene 
dritte Auflage der Bibliotheca Hagiographica Graeca, Brussel 1957 (Subs. hag. 
8 a), als Erganzung F. Halkin, Auctarium Bibliothecae Hagiographicae Graecae^ 


Digitized by ^.ooQle 



2 


E inlei tung 


verwertete mehrere Viten als Hauptquelle fur gewisse Epochen und Er- 
scheinungen der byzantinischen Greschichte. Gy. Moravcsik fand in uber 
einem halben Hundert hagiographischer Texte wertvolle Angaben uber die 
Geschichte der Turkvdlker. S. Pezzella bezeichnet die Martyrerakten als 
„una preziosa fonte storica della vita religiosa, sociale e culturale delle 
prime comunit& cristiane“ *. Solche Beispiele konnten vermehrt werden. 
Allerdings ware es ein zu enger Gresichtspunkt, wollte man die Hagiogra- 
phica mu* in solchem Sinne als Materialquelle verstehen. Auch wenn sie 
kein echtes historisches Gut enthalten, sondern aus spaterer Erfindung und 
Ausschmiickung bestehen, geben sie doch zumindest Aufschlusse uber die 
Mentalitat, die geistigen Tendenzen und den Geschmack der Zeit und der 
Kreise, in denen sie entstanden. 

Wahrend es noch vor einer Generation selbstverstandlich war, das histo- 
risch Wertvolle von dem iibrigen zu scheiden und sich nur mit jenem zu 
beschaftigen, setzt sich heute die Erkenntnis durch, da6 eine solche Auf- 
spaltung dieser Gattung iiberhaupt nicht gerecht werden kann, sondern 
daB sie als ganzer Komplex gefaBt und mit den Kriterien beurteilt 
werden muB, die aus der Gattung selbst gewonnen werden. Bedeutende Ver- 
suche einer neuen Betrachtungs- und Verwertungsweise hagiographischer 
Schriften auf lateinischem und englischem Gebiet liegen jetzt von Th. Wol- 
pers und F. Graus vor 2 . Fiir die griechische Hagiographie gibt es dergleichen 
noch nicht. Hier sind viele Viten und Vitenredaktionen noch nicht ediert 
und ist die auBere und vor allem die innere Entwicklung noch nicht zusam- 
menhangend imd ausreichend untersucht 3 . Die griindliche wissenschaftliche 
Forschung ist auf dem Gebiet der griechischen Hagiographie noch jimg. 
Die Grundlagen sind namlich erst durch die Forschungsarbeit des katho- 

Briissel 1969 (Subs. hag. 47) und J. W. Nesbitt, A geographical and chronological 
guide to greek saint lives, Orient. Christ. Period. 35, 1969, 443—489. 

1 G. Ostrogorsky, Geschichte des byzantinischen Reiches, 3. Auflage Miinchen 1963; 
Gy. Moravcsik, Byzantinoturcica I, 2. Auflage Berlin 1958, 554—577; S. Pezzella, 
Gli Atti dei Martiri, Roma 1965, 9. 

2 Th. Wolpers, Die englische Heiligenlegende des Mittelalters, Tubingen 1964, klassi- 
fiziert unter formgeschichtlichen Gesichtspunkten; F. Graus, Volk, Herrscher und 
Heiliger im Reich der Merowinger, Praha 1965, 25 ff. 

3 Den besten t)berblick uber die heutigen Kenntnisse der auBeren Entwicklung und 
der verschiedenen Gattungen bietet H.-G. Beck, Kirche und theol. Literatur, 
Miinchen 1959, 270ff., 402ff., 459ff., 506ff., 557fT., 638ff., 697£f., 793ff. Zu den 
Hagiographen vergleiche auch den Index der Bibl. Hag. Gr. 3 . — Fur die entschei- 
denden Gestaltungselemente der Viten und die Bedeutung der Vita Antonii des 
Athanasios — Probleme, die eine lebhafte Diskussion hervorgerufen haben — verglei¬ 
che H. Dorries, Die Vita Antonii als Geschichtsquelle, Nachrichten Gottingen, 
phil.-hist. Klasse 1949,357—410 = H. D., Wort und Stunde 1, Gottingen 1966,145—224 
und G. Luck, Die Form der suetonischen Biographie und die friihen Heiligenviten, 
in: Mullus, Jahrbiicher fur Antike und Christentum, Erg. Bd. 1, 1964, 230—241. — 
Siehe auch die oben S.l Anm. 1 angegebenen Werke. 
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lischen Kirchenhistorikers Albert Joseph Maria Ehrhard (14. 3. 1862- 
23. 9. 1940 1 ) gelegt, der neben den Arbeiten der Bollandisten 2 zu verdanken 
ist, daB die griechische Hagiologie in den Rang einer vollig wissenschaftlichen 
Disziplin erhoben und die griechische Hagiographie geordnet wurde 3 . 
Ehrhard hat damit eine Arbeit ungeheuren AusmaBes geleistet. Denn die 
Hagiographie zahlt zu den wichtigsten byzantinischen Literaturgattungen 4 
und war sehr stark unter dem Volk verbreitet. Obwohl sehr viele hagio- 
graphische griechische Textzeugen im Laufe der Zeit verlorengingen, beiseite 
gestellt oder unterdriickt wurden, ist uns immer noch ein groBer Teil der 
Viten in sehr vielen Handschriften xiberliefert. So hat Ehrhard fur seine 
Forschungen rund 2750 Handschriften verwertet 5 . Allein fur eine Gruppe 
der hagiographischen Schriften, fur die Martyrien, stellt Ehrhard fest: 
„Die Zahl ihrer tJberlieferungszeugen wird nur durch die des NeuenTesta- 
mentes, naherhin der vier Evangelien, iibertroffen“ 6 . Durch Ehrhards 
Arbeit ist es gelungen, vor allem die groBe Zasur der byzantinischen hagio¬ 
graphischen Entwicklung, namlich die Sammlungs- und Redaktionstatigkeit 
nach gehobenen stilistischen Gesichtspunkten des Symeon Metaphrastes im 
10. Jh., in ihrem AusmaB und ihrer Bedeutung klar zu erkennen und Krite- 
rien zu gewinnen, das alte und das spatere Gut zu unterscheiden. Da- 
durch ist die InangrifFnahme der wichtigen Aufgabe ermoglicht, die alten, 
zum groBten Teil verschiitteten und verdrangten Formen zu eruieren und 
auch das Nachmetaphrastische erkennen zu konnen und so einen genauen 
Einblick in Entwicklung, Formen, Tendenzen, Stoff, Charakter und geistige 
wie gesellschaffcliche Grundlagen und Wirkungen dieses fur die byzanti- 
nische Welt so bedeutungsvollen und aufschluBreichen Sektors zu erhalten. 

Wenn das Verdienst Ehrhards auch weitgehend in der modernen For- 
schung anerkannt wird, so ist doch eine wirkliche gerechte Wiirdigung 

1 A. Dempf, Albert Ehrhard. Der Mann und sein Werk in der Geistesgeschichte um 
die Jahrhundertwende, Kolmar im Elsafl o. J. (1944), 178, gibt von alien anderen 
abweichend als Todestag den 30. 9. und als Beerdigungstag den 3. 10. an. 

2 Vergleiche dazu die Uberblicke von H. Delehaye, L’oeuvre des Bollandistes 1615 
— 1915, Brussel 1920, F. Halkin, L’hagiographie byzantine au service de l’histoire, 
Oxford 1966 und P. Peeters, Figures bollandiennes contemporaines, Brussel 1948. 

3 tJber die Lage der Erforschung der griechischen Hagiographie zur Zeit des Be- 
ginnes von Ehrhards Arbeit vergleiche denselben bei Krumbacher, Geschichte der 
byzantinischen Litteratur, 2. Auflage Miinchen 1897, 176f.; Ehrhard, Die alt- 
christliche Litteratur, Freiburg i. B. 1900, 539; Ehrhard, Texte und Untersuchungen 
(verwendete Abkiirzung: TU) Bd. 50, Leipzig 1937, III. 

4 „Neben der Homiletik“, sagt H.-G. Beck (Kirche und theol. Lit., Miinchen 1959, 
267), „ist die Hagiographie jenes literarische Genos, das die theologisch-religiose 
Literatur der Byzantiner am eifrigsten und mit der grofiten Liebe pflegte“. 

5 TU 50, Leipzig 1937, XVII. 

6 TU 50, III. — Einen Uberblick iiber die neutestamentl. Hss gibt K. Aland, Kurz- 
gefaOte Liste der griech. Handschriften des Neuen Testaments, I: Gesamtiibersicht, 
Berlin 1963. 
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seines hagiologischen Werkes nicht leicht. Die Zeitgenossen standen seinen 
hagiologischen Studien mit wenig Sympathie gegenuber, da sie glaubten, 
der befahigte Kirchenhistoriker werde dadurch von wichtigeren und besseren 
Aufgaben abgehalten. Diese Einschatzung ist nicht mehr diejenige unserer 
Zeit. Ehrhard gehort einer vergangenen Generation an; seine Akme lag vor 
dem ersten Weltkrieg; seine nichthagiologischen Werke tragen den geistigen 
Stempel ihrer Zeit. Verbunden geblieben ist mit dem Namen Ehrhard in 
erster Linie sein hagiologisches Werk, das mit seinem ersten Teil in drei 
Banden der „Texte und Untersuchungen" gedruckt vorliegt 1 . Allerdings 
steht man recht hilflos vor dem Versuch, diese Arbeit Ehrhards in ihrer 
Leistung und Bedeutung richtig einzuschatzen; denn das Werk tragt zwar 
die Merkmale groBer Gelehrsamkeit und fast erdruckenden SammlerfleiBes, 
doch da es ein Torso blieb und auBerdem Erganzungen und Verbesserungen 
notwendig sind 2 , fehlt ihm das Abgeschlossene, Abgerundete und Durch- 
gestaltete, das die Meisterhand erst vollig sichtbar werden lieBe. 

Um die Urteilsbildung zu erleichtem, hielt ich es fur sinnvoll, die Werk- 
geschichte der Ehrhardschen hagiologischen Forschungen vor allem nach 
den Briefen und Unterlagen, die sich unter den Arbeitsmaterialien der 
Kommission fur spatantike Religionsgeschichte der Deutschen Akademie 
der Wissenschaften zu Berlin und im Ehrhard-NachlaB, der vom Byzan- 
tinischen Institut Scheyem verwaltet wird, befinden, darzustellen 3 . Die 
Akten wurden von mir unter den folgenden Gesichtspunkten ausgewertet: 

1. Erst aus diesen Materialien kann das eigentliche Ziel der Arbeit Ehr¬ 
hards und damit die wirkliche GroBe des Untemehmens und ihre Bedeutung 
fur die Wissenschaft und auch fur Ehrhard selbst vollig klar erkannt werden. 
Das ist eine sehr wichtige Aufgabe, da Ehrhard seine groBe hagiologische 
Forschungsarbeit in aller Stille tat. „Nur ganz wenige“, sagt J. M. Hoeck, 
„waren in diese Arbeit genauer eingeweiht, und in der wissenschaftlichen 
Oeffentlichkeit lieB Ehrhard selten etwas dariiber verlauten“ 4 . So waren Fehl- 
einschatzungen der Bedeutung des Werkes nicht zu vermeiden. 

2. Sehr bedeutsam ist weiter, daB Ehrhard hier MaBstabe und Leitlinien 
fiir die Arbeit auf dem Felde der Hagiographie aufgestellt hat, die nicht 
unberucksichtigt bleiben sollten und die fiir die Bearbeitung der Martyrer- 
akten noch nicht erfullt sind. 

1 tTberlieferung und Bestand der hagiographischen und homiletischen Literatur der 
griechischen Kirche von den Anfangen bis zum Ende des 10. Jahrhunderts. Er- 
schienen ist nur der erste Teil: Die Uberlieferung (TU 50—52, Leipzig 1037, 1038, 
1943. Berlin und Leipzig 1952). 

2 Es ist nur der erste Teil des auf vier Teile berechneten Werkes ersehienen. t)ber 
notwendige Erganzungen vgl. Ehrhard, TU 50, Vf.; W. Abschlag, Theol. Lit. zeitg. 
91, 1966, 798; F. Halkin, L’hagiographie byzantine, Oxford 1966, 8—10; S. Sala- 
ville, Ephemerides Liturgicae 50, 1936, 312—323; F. Halkin, Bibl. Hag. Gr. 3 , IX. 

3 Siehe unten S. 75ff. das Verzeichnis dieser Briefe. 

4 Byzantion 21, 1951, 171 f. 
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3. Femer enthalt der Briefwechsel Ehrhards vor allem mit Adolf von Har- 
nack und Carl Schmidt viele bislang unbekannte und lehrreiche wissenschafts- 
geschichtliche Fakten, die den Anteil der Berliner Akademie an dem Unter- 
nehmen genauer erkennen lassen. 

4. SchlieBlich findet man hier Material, das fur die richtige Beurteilung 
der Personlichkeit Ehrhards und seiner Stellung in seiner Zeit interessante 
Aspekte bietet, manches bisherige Urteil zu nuancieren, manches zu korri- 
gieren, manches in vollig neue Beleuchtung zu stellen vermag. Das ist aus 
dem Grande so wichtig, weil liber den bedeutenden katholischen Kirchen- 
historiker noch keine umfassende Biographie verfaBt wurde. An AuBerungen 
sind bislang zu erwahnen ein wissenschaftlicher Nachraf von B. Altaner 
und eine Biographie von A. Dempf, der den Versuch untemimmt, Ehrhard 
kulturgeschichtlich einzuordnen. Leider hatte Dempf nicht die im NachlaB 
vorhandene „Sammlung von ca. 14000 Briefen an Ehrhard, meist wissen- 
schaftlichen Inhalts (und weitere Hunderte, oder vielleicht sogar Tau- 
sende, die in seine Notizen und Bucher eingelegt sind), eine Korrespondenz, 
in der so ziemlich alles, was in der Byzantinistik Rang und Klang hat, 
aber auch andere gelehrte Zeitgenossen vertreten sind“, benutzt 1 . Vor 
alien Dingen waren ihm aber SelbstauBerungen Ehrhards nur in ganz 
geringem AusmaB zuganglich 2 . Ehrhards Briefe an die beiden Vorsit- 
zenden der Berliner Kirchenvaterkommission A. v. Hamack und H. Lietz- 
mann und an die beiden wissenschaftlichen Beamten der Akademie 
C. Schmidt und W. Eltester erschlieBen uns natlirlich nicht die ganze Per¬ 
sonlichkeit. In den Briefen an seine Freunde ist er selbstverstandlich noch 
offener und bietet noch tiefere Einblicke. Trotzdem sind auch die Briefe 
an die Berliner sehr aufschluBreich. Sie sind jedenfalls - was die Person 
Ehrhards anbelangt - ergiebiger als der Briefwechsel mit dem Studienrat 
Peter Heseler, mit dem Ehrhard zur Zeit der Drucklegung seines groBen 
Werkes sehr viel korrespondierte. 

Da nicht ein archivarisches Interesse dieser Studie zugrandeliegt, 
habe ich eine systematische Darstellung, die groBere Zusammenhange 
herauszuarbeiten trachtet, und eine Zitierung nur in Auswahl dem voll- 
standigen Abdrack der Akten in der chronologischen Abfolge 3 vorgezogen. 

1 Hoeck, A. a. O., 177. 

2 B. Altaner, Histor. Jahrb. der Gdrresgesellschaft 61, 1941, 459—464. Altaners An- 
gabe, daB Ehrhard 1930 korrespondierendes Mitglied der Deutschen Akademie der 
Wissenschaften wurde, ist in 26. 11. 1936 zu andern. — Zum Titel der Biographie von 
A. Dempf siehe oben S. 3 Anm. 1. 

3 Dagegen spricht auch die Feststellung, das manches in den Briefen zeitbedingt und 
nicht der Publizierung wert ist. AuBerdem bestatigt sich auch bei diesen Briefen 
die Forderung J. M. Hoecks (Byzantion 21, 1951, 177), daB die Briefe mit Dis- 
kretion verwertet werden sollten. 
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I. Die Werkgeschichte der hagiologischen Forschungsarbeit 

Ehrhards 


1. Vorgeschichte 

Um die Zusammenhange richtig zu verstehen, muB man etwas weiter 
ausholen. Die Ersetzung der Edition und Sammlung der Martyrerakten 
des Mauriners Thierry Ruinart 1 durch neue kritische Ausgaben gehorte von 
Anfang an, also seit 1891, zum Programm der Kommission zur Herausgabe 
der griechischen christlichen Schriftsteller der ersten drei Jahrhunderte an 
der Berliner Akademie. Deshalb raumte Hamack auch in dem im Jahr 
1893 erschienenen ersten Teil seiner „Geschichte der altchristlichen Littera- 
tur“, der einen Materialiiberblick fiir die Arbeit und Zielsetzung der Kommis¬ 
sion geben sollte, der Behandlung der Martyrerakten durch Erwin Preuschen 
betrachtlichen Raum ein 2 . 

Schon wenige Jahre spater betraute Hamack August Urbain, einen seiner 
Schuler, mit der Vorbereitung der Edition, und zwar heiBt es im Protokoll 
der ersten Sitzung der oben erwahnten Kommission vom 20.3.1897: 
„Urbain wurde auf die Zeit bis zu 2 Jahren fiir Vorarbeiten zu den Martyrem 
angestellt“ 3 . Urbain promovierte im Jahr 1901 mit einer Dissertation fiber 
das Thema „Ein Martyrologium der christlichen Gemeinde zu Rom“ 4 . In 
den folgenden Jahren taucht sein Name in den Akten und Briefen nicht 
mehr auf 5 . Im September 1897 hatte sich Urbain im Auftrage Hamacks bei 

1 Acta primorum martyrum sincera ©t selecta, Paris 1689, 5. Auflage Regensburg 
1859. Uber die Bedcutung dieser Sammlung vgl. A. Ehrhard, Die altchristliche 
Litteratur, Freiburg i. B. 1900, 539f. und weiter unten Anhang 1. 

2 Teil I: Die Uberlieferung und der Bestand, 2. Auflage Leipzig 1958, 807—834. Zum 
Ziel dieser Literaturgeschichte vgl. K. Aland, Zur 2. Auflage, ebenda 1 f. 

3 So heifit es auch in dem Protokoll der Sitzung des Jahres 1898 (S. 2 unter Nr. 5): 
„Fur die Vorbereitung der Ausgabe der Martyrien und mit der Verpflichtung, sich 
ganz dieser Ausgabe zu widmen, wurde Herr Urbain angestellt.“ 

6 Die Arbeit wurde in TU 6,3, Leipzig 1901, veroffentlicht. 

5 Im Brief Harnacks vom 18. 11. 1897 an Ehrhard heiBt es: „Herr Urbain, an dessen 
Zuverlassigkeit zu zweifeln ich bisher keinen Grund habe, die ich aber auch noch 
nicht sicher erprobt habe, kehrt in diesen Tagen uber Brussel hierher zuriick. Dann 
erst werde ich beurteilen konnen, was er gearbcitet hat. Er ist nur als Htilfsarbeiter 
engagiert; auch ist die Commission nicht an ihn gebunden. Aber wenn er sich als 
brauchbar erweist, mochte ich ihn nicht wegschicken. Doch wird das mit von 
Ihrem Urtheil abhangen. Ich denke mir, daB er Sie in Wurzburg besucht und Ihnen 
vorlegt, was er gearbeitet hat. So wird sich die Frage am besten erledigen. Jeden- 
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Ehrhard brieflich uber dessen hagiologische Arbeitsvorhaben erkundigt 1 , 
denn Ehrhard war in demselben Jahr durch bedeutende Untersuchungen auf 
diesem Gebiet hervorgetreten, durch die Darstellung der griechischen 
theologischen Literatur einschlieBlich der Hagiographie in Karl Krum- 
bachers „Geschichte der byzantinischen Litteratur 442 , durch „Forschungen 
zur Hagiographie der griechischen Kirche, vornehmlich auf Grund der hagio- 
graphischenHandschriften vonMailand,MunchenundMoskau“ 3 . Ihnenwaren 
andere Handschriftenuntersuchungen in den Jahren 1891, 1892 und 1893 
vorangegangen 4 . In das Jahr 1897 gehorten auch die beiden bedeutenden 
Aufsatze uber „Die Legendensammlung des Symeon Metaphrastes und ihr 
ursprunglicher Bestand. Eine palaographische Studie zur griechischen 
Hagiographie 44 und „ Symeon Metaphrastes und die griechische Hagiographie. 
Eine Entgegnung 44 5 , die aufsehenerregende Ergebnisse und die erste 
Moglichkeit einer Ordnung des bisherigen Chaos auf dem Gebiet der grie¬ 
chischen Hagiographie brachten. Ph. Meyer zum Beispiel bezeichnete ihre 
Ergebnisse mit Recht als „einen epochemachenden Fortschritt in der 
Hagiographie der griechischen Kirche 44 6 . Offensichtlich war die Auskunft, 
die Ehrhard an Urbain gab, so giinstig, daB Harnack in zwei Briefen, in 
einemerstenausfiihrlichen vom 19.10. und, daEhrhard nichtgleichantwortete, 
in einem zweiten kiirzeren vom 9. 11. 1897 Ehrhard das Angebot einer 
Herausgabe der Martyrerakten in der Berliner Editionsreihe machte. Aus dem 
ersten Brief (19. 10. 1897) zitiere ich die folgende Passage: „Zu den Stucken, 
die wir in unserer akademischen griechischen Kirchenvater-Ausgabe zu 
publiciren haben, gehoren auch die Martyrien. Was das bedeutet, eine 
kritische Ausgabe derselben zu veranstalten - auch wenn man nur an solche 
denkt, die sicher den 3 ersten Jahrhunderten zuzuweisen sind oder doch ihre 
Grundzuge schon in dieser Epoche erhalten haben, wissen Sie besser als ich. 

falls soil er nur bleiben, wenn Sie die Uberzeugung gewinnen, daB er Ihnen be- 
hiilflich sein kann und die Arbeit erleichtert 44 . Ehrhard scheint dieses Angebot 
nicht sehr ausgenutzt zu haben, wie man aus weiteren Briefen entnehmen kann. 
Doch ist der Grund fur das Ausscheiden Urbains nicht bekannt. 

1 Ehrhard schrieb am 13. 11. 1897 an Harnack: „Ich hatte schon im September Ge- 
legenheit, mit Herm Urbain in Correspondenz zu treten, da er mich um Auskunft 
uber meine hagiographischen Studien fragte 44 . 

3 2. Auflage Munchen 1897, Hagiographie: 176—205. — Einen kurzen Uberblick liber 
den Stand der Hagiologie gab er auch schon in: Die altchristliche Literatur und 
ihre Erforschung seit 1880, Freiburg i. B. 1894, 204—213. 

3 Romische Quartalschrift 11, 1897, 67—205. 

4 „Die griechische Patriarchalbibliothek in JerusalemRom. Quartalschrift 5, 1891, 
225—240; „Der alte Bestand der griechischen Patriarchalbibliothek von Jerusalem 4 *, 
Centralblatt fiir Bibliothekswesen 1892, 441—460; „ Griechische Handschriften in 
Italian, I. Genova 44 , Centralbl. f. Bibl.wesen 1893, 189—218. 

6 Festschrift zum elfhundertjahrigen Jubilaum des Deutschen Campo Santo in Rom, 
Freiburg i. B. 1897 und Rom. Quartalschrift 11, 1897, 531—553. 

6 Theol. Lit. zeitg. 23, 1898, 308 f. 
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Siehaben bereits Hand an die groBe Anfgabe gelegt; ich habe mich in ihr nur 
soweit orientiert, als nothig war, um einen jungen Gelehrten zu einer ersten, 
mehr orientierenden Reise nach Paris ,fur Martyrien 4 auszuriisten. Seit 
3 Monaten ist Herr Urbain dort auf der Bibliothek beschaftigt, sich einzu- 
arbeiten. Meine Frage, bez. Bitte geht nun dahin: Wollen Sie sich nicht an 
der Herausgabe der Martyrien fur die Berliner Akademische Ausgabe 
betheiligen, bez. sie leiten? Ich wiiBte Niemanden, der dazu geeigneter ware, 
und wiirde Ihnen alles zur Verfiigung stellen, was Sie an Hilfskraften brau- 
chen, soweit die Mittel der Commission (sie besteht aus Mommsen, Diels, 
y. Wilamowitz-Moellendorff, v. Gebhardt-Leipzig, Loofs-Halle und mir, als 
dem Vorsitzenden) reichen. Eile hat die Arbeit nicht, und iibersturzt soil 
nichts werden. Wenn wir in 10-15 Jahren einen Ruinartus redivivus vor- 
legen, ist es auch noch zeitig genug; vermogen wir es in kiirzerer Zeit, um so 
besser. Alles Nahere wiirde ich mit Ihnen besprechen, eventuell auch miind- 
lich, wenn Sie sich principiell entschlieBen konnten, das Anerbieten anzu- 
nehmen. Nicht verschweigen will ich, daB es mir auch deshalb eine Freude 
ware, wenn Sie in den Kreis der Mitarbeiter traten, weil die Kirchen-Vater- 
Ausgabe der Akademie ein Untemehmen ist, das unabhangig von den 
kirchlichen Controversen ist und diese seine Haltung am besten dadurch 
bekundet, daB Mitarbeiter verschiedener Confessionen an ihr thatig 
sind.“ Ehrhard nahm dieses Angebot „freudig und dankbar 44 an 1 , weil 
es genau seinen Interessen, semen bisherigen Forschungsintentionen 
entsprach. 

Mit dem Vorschlag Harnacks wurde demnach kein fremdes Anliegen an 
Ehrhard herangetragen. Entscheidend fur seine hagiologische Blickrichtung 
war es, daB er im Jahr 1888 ein Forschungsstipendium des Deutschen 
Archaologischen Instituts in Rom fur die Dauer eines Jahres erhalten hatte. 
Hier wurde sein Augenmerk auf die Handschriftenschatze der Bibliotheca 
Vaticana gelenkt. „Als seine Hauptaufgabe 44 , sagt Dempf, „erkannte er 
damals schon die Sichtung der griechischen Handschriften in der Vatikana. 

. . . Eine unersattliche Arbeitslust erfullte den j ungen Meister. Das eine 
Jahr in Rom hatte ihm herrliche Forschungsaufgaben fur ein ganzes iiber- 
reiches Leben gezeigt 244 . 

Durchmustert man die Arbeiten Ehrhards aus der Zeit vor 1897, so 
sieht man, daB seine wissenschaftlichen Unternehmungen auf eine 
besondere Interessiertheit an der griechischen Hagiographie deuten. Als 
Harnack sein Angebot machte, hatte also Ehrhard bereits den Grundstein 
fur sein Gberlieferungswerk gelegt. Das zeigen die beiden oben genannten 
Aufsatze iiber das Menologium des Symeon Metaphrastes. Ehrhard hatte 
hier bereits vollig den Aufbau des metaphrastischen Werkes iiberschaut und 

1 Ira Brief vom 13. 11. 1897 an Harnack sagt er: „Ihr ohrenvolles Anerbieten nehme 
ich freudig und dankbar an!“ 

2 A. a. O. 26. 

2 Winkelmann 
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verteidigte seine Erkenntnisse gegen den Bollandisten H. Delehaye 1 . 
Diese fruhen Ergebnisse fand er auch nach der vollstandigen Sichtung des 
Materials am Ende seines Lebens bestatigt 2 . Das geht weiter aus dem Brief 
Ehrhards vom 17. 1. 1898 an Hamack hervor: „Bisher habe ich mich 
vomehmlich mit den griechischen Texten beschaftigt. Alle mir zuganglichen 
Handschriftenkataloge sind jetzt durchgearbeitet, bis auf einige, die auch in 
Munchen nicht vertreten sind . .. Auch habe ich die alten Sammlungen 
und deren Reconstruction in Arbeit. Um die Texte zu ubersehen, habe ich 
eine alphabetische Liste zu meinem Privatgebrauch angelegt, naturlich mit 
EinschluB der byzantinischen Legenden, die uberall das alte Material 
uberwuchem.“ Ausgedehnte Handschriftenreisen hatte er bereits unter- 
nommen, wie man zum Beispiel aus seinem Brief vom 6. 2. 1898 an Hamack 
entnehmen kann, aus dem weiter unten S. 38. 45 zitiert wird. Auflerdem trug 
sich Ehrhard schon im Jahr 1896 mit dem Gedanken einer neuen Ausgabe der 
Acta primorum martyrum des Mauriners Ruinart 3 . Dempfs These, daB die 
hagiologischen Studien Ehrhard von seiner eigentlichen Lebensarbeit 
abgehalten hatten, findet also keine Bestatigung. 

Als mogliche weitere Mitarbeiter an der Edition der Martyrerakten wies 
Ehrhard auf den Historiker Joseph Fuhrer und auf Carl Weyman hin*, 
doch ist aus den Akten nicht festzustellen, ob die Kommission die beiden als 
ungeeignet ansah oder ob sie selbst ablehnten. Aus den Briefen geht aber 
hervor, daB der Bibliothekar Oskar von Gebhardt 5 und der KJrchenhistoriker 
Friedrich Loofs an einer Beteiligung an Editionen und einer Hilfe bei 
Vorarbeiten interessiert waren. Auch bei P. Rabbow, den schlieBlich Ehrhard 
und Hamack aus den Augen verloren, dachte Ehrhard an eine eigenstandige 
Mitarbeit an den Editionen. Sehr groB war die Zahl derjenigen, die - zum 
Teil nur fur kurze Zeit - Zuarbeiten, Kollationen und Abschriften von 
Handschriften lieferten. Von ihnen werden in den Briefen besonders erwahnt: 
A. Urbain, ein Gymnasialprofessor E. W. Schreiber aus Wien, M. Kmosko, 
H. Gr^goire, M. Faulhaber, dessen Arbeit Ehrhard besonders ruhmte, 
C. R. Gregory, O. v. Gebhardt, C. Schmidt - bei seinen verschiedenen 
Handschriftenreisen nach dem Sinai, nach Jerusalem und nach Kairo und 
Alexandrien -, P. van den Ven, P. Marc, W. Hengstenberg. In dem ersten 
Band der XJberlieferungsgeschichte nennt Ehrhard auflerdem 6 : H. Gerstin- 

1 Delehaye hat sich mehrfach gegen Ehrhards Thesen geaufiert: Analecta Bollan- 
diana 16, 1897, 311—329; 17, 1898, 448—452; Bibl. Hag. Graeca, 2. Auflage Brussel 
1909, 267—292. Zur Beurteilung dieser Auseinandersetzung vgl. F. Paschke, Die 
beiden griechischen Klementinen-Epitomen und ihre Anhange, TU 90, Berlin 1966, 
95 Anm. 2. 

2TU 51, 1938, 699-705. 

3 Siehe dazu weiter unten Anhang 1. 

4 Im Brief vom 17. 1. 1898 an Hamack. 

5 Vgl. seine Edition: Acta martyrum selecta, Berlin 1902. 

6 TU 50, 1937, Vorwort. 
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ger, V. BeneSevid, Th. Bolides, J. B. Aufhauser, W. NeuB, P. Ch. Martin, 
G. Graf, M. Sprengling, P. Henry, A. Dain, A. Heisenberg, G. Mercati, 
R. Devreesse. 


2. Konzeption und Ziel der Arbeit 

Hamack entwickelte in seinem Brief vom 18. 11. 1897 an Ehrhard die 
folgenden Vorstellungen uber Ziel und Methode der Arbeit, die Ehrhard 
zugedacht war: „(1) Bei den Martyrien wollen wir uns nicht auf die griechi- 
schen beschranken, sondem auch die zuverlassigen lateinischen aufnehmen, 
sei es in beiden Sprachen, sei es allein in der lateinischen/* Dazu heiBt es in 
einer Anmerkung: „Eventuell auch in syrischer und armenischer Sprache 
(deutsch iibersetzt), wo sich das empfiehlt." Fortsetzung des Briefes: „Diese 
Uberschreitung des Planes der > griechischen‘ Schriftsteller bedarf Ihnen 
gegeniiber keiner Rechtfertigung, und ich darf annehmen, daB Sie sie billigen. 
(2) Aufgenommen sollen werden erstlich alle bis zur Zeit des Eusebius 
(incl.) verfaBten Martyrien, zweitens diejenigen, die mit einer gewissen Wahr- 
scheinlichkeit in diese Zeit zu setzen sind, drittens solche, bei denen mit 
Recht vermutet werden kann, daB ihre Urgestalt den drei ersten Jahrhun- 
derten angehdrt, viertens solche, die, obgleich aus spaterer Zeit, doch noch 
politische, culturelle, religiose etc. Zustande der vorkonstantinischen 
Epoche beleuchten. Es liegt auf der Hand, daB Gruppe 3) und 4) arbitrar ist 
und die Grenzlinien fur sie dem subjektiven Urtheil unterliegen. Dennoch 
scheint mir, daB in angegebener Weise abgegrenzt werden muB - aber ich 
bin sehr bereit, Ihr Urtheil dariiber zu horen und nicht nur im einzelnen Fall, 
sondem auch in Bezug auf die principieUe Frage meine bisher vorlaufige 
Meinung zu corrigieren. - Natiirlich gehort Eusebius* groBe Sammlung, so- 
weit sie sich herstellen laBt, herein; auch den altesten Martyrer- und Heiligen- 
kalender wird man in der Einleitung abdrucken. Dagegen wird die Schrift 
Eusebs De mart. Palaest. wohl unter den Opp. Eusebii erscheinen. Es ware 
also auf diese in der Sammlung lediglich zu verweisen; oder meinen Sie, man 
solle sie in die Sammlung aufnehmen? Ich vermuthe, der Bearbeiter der 
Kirchengeschichte Eusebs, Prof. Schwartz in StraBburg, wird sie gem los 
sein. - DaB Gruppe 3) und 4) die beiden ersten Gruppen nicht uberwuchert, 
dafur wird man Sorge tragen mussen; denn die Sammlung soli ganz wesent- 
lich echtes das heiBt der Martyrerzeit selbst angehoriges Gut enthalten. 
Vielleicht lieBe sich auch daran denken, aus einigen spaten und an sich 
werthlosen Martyrien Ausziige solcher Stellen, die irgendwelche historische 
Bedeutung haben, zu geben. Doch eben dariiber werden wir mundlich 
verhandeln mussen.“ 

„Mit den Grundsatzen", so antwortet Ehrhard auf dieses Schreiben, „die Sie 
in Ihrem Briefe vom 18/XI 97 entwickelten, bin ich im wesentlichen ein- 

o • 
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verstanden“ i. Das Ziel der Arbeit ist fur Hamack wie fur Ehrhard also 
„eine neue Sammlung der echten Martyrerakten" 1 2 . Doch miisse man - so 
hebt Ehrhard gleich hervor - bei der Anlage der Arbeit weit ausholen; denn 
„es ist nicht moglich, eine definitive Scheidung des Unechten von dem 
Echten vorzunehmen, noch die drei letzten der von Ihnen aufgestellten 
Gruppen systematisch anzulegen, bevor der ganze Bestand an Texten in 
geniigender Weise vereinigt ist. Ich gebe mich der Hoffnung hin, daB durch 
den sachlichen und philologischen Vergleich sammtlicher Texte, die sich auf 
densdben Martyrer oder eine Gruppe derselben beziehen, die Stadien der 
Textentwicklung sich herausstellen werden. Die Reconstruction der alten 
Sammlimgen wird auch dafur nutzlich sein 3 . . . Die byzantinische Zeit 
(und dasselbe gilt analog fur das abendlandische Mittelalter) war eben nicht 
im stande, das alteste Gut unversehrt und mit Verstandnis zu erhalten. - 
Fur die lateinische Hagiographie werde ich mich auf die Martyrerzeit 
beschranken, allerdings kommt durch mein Project einer theologischen 
Litteraturgeschichte des Mittelalters die spatere Hagiographie auch immer 
mehr in Sicht, nur ich halte es fur sehr erspriesslich, bei Quellen derselben 
Gattung die ganze Entwicklung zu uberschauen". Diesen Vorstellungen 
verschlofi sich die Kommission nicht und beschloB deshalb in ihrer zweiten 
Sitzung, am 12. 2. 1898, „die Martyrien in Zusammenhang mit der hagio- 
graphischen Litteratur - ohne strenge Einhaltung der Grenze der voreuse- 
bianischen Zeit - in Angriff zu nehmen und die Ehrhardschen Arbeiten zu 
unterstutzen, ohne sich jedoch schon in Bezug auf die Form und den Umfang 
der endgiiltigen Publication zu binden. Fur diese Erweiterung des Planes 
soli die Genehmigung der Akademie eingeholt werden (dies ist geschehen; 
die Akademie hat sie genehmigt)“ 4 . Vierzehn Jahre spater, in der 16. 
Sitzung, wurde - wohl im Hinblick auf die gewaltigen Vorarbeiten — der 
Spielraum eingeschrankt durch den BeschluB, „daB von den Martyrien nur 

1 Im Brief vom 17. 1. 1898. Ehrhard fahrt fort: „Die Heriibemahme der kiirzeren 
Fassung von Eusebius De mart. Palaestinae ware ja an sich empfehlenswert; aber 
wegen des palaeographischen Zusammenhangs mit Eusebius’ H. E. wird es doch 
besser sein, wenn die Herausgeber der Historia sie ubemimmt.“ So wurde dann auch 
verfahren: Ed. Schwartz edierte die Schrift als Anhang zur Hist. Eccl. (GCS 9,2). 

2 A. Ehrhard, Die altchristliche Litteratur, Freiburg i. B. 1900, 539. 

3 Man vergleiche dazu auch die Aussage in dem Brief vom 17. 4. 1898 an Hamack: 
„Mein Bestreben muB zunachst darauf gerichtet sein, die metaphrastische Samm¬ 
lung in ihrer ganzen handschriftlichen Uberlieferung und in ihren Vorlagen nach- 
zuweisen, weil dadurch die ganze weitere handschriftliche Forschung ausserordent- 
lich entlastet wird“. 

4 Harnack beugte sich auch in anderen hagiologischen Fragen den Vorstellungen 
Ehrhards. Ich zitiere aus Ehrhards Brief vom 17. 4. 1898 an Hamack: „Was nun 
den von Herm Urbain begonnenen Katalog [wie aus dem Zusammenhang hervor- 
geht, handolt es sich um einen Martyrienkatalog, den Urbain im Auftrage Hamacks 
vorbereitete] angeht, so kann ich mich immer noch nicht recht von der Zweck- 
massigkeit der Fortsetzung dieser Arbeit uberzeugen. Auf Anfrage schrieb mir der 
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solche in der groBen Ausgabe zu drucken seien, welche vor Konstantin 
verfaBt sind. Alles Spatere und auch alle spateren Bearbeitungen sind auszu- 
schlieBen. Die lateinischen vorkonstantinischen sind dagegen hinzuzufugen" 1 . 
Der letzte Satz richtet sich offensichtlich gegen Ehrhards im Jahr 1900 
publizierten Vorschlag: „Es ware wunschenswert, daB die Wiener Akademie 
sich zur Aufnahme der lateinischen Texte in ihr Corpus entschlosse" 2 . 

Ehrhard hatte dagegen seine Aufgabe - wie wir sahen - von vomherein 
auf eine viel ausgedehntere Grundlage gestellt, gelangte durch seine 
Arbeit zu einer immer groBeren Weite und legte seinen endgiiltigen Plan, 
wohl auch als Antithese zu dem BeschluB der Kommission, in einem Brief 
vom 28. 7. 1913 an Harnack dar. Hier wird eine wirklich groBartige Konzep¬ 
tion sichtbar, die heute noch nicht ausgefuhrt ist, also immer noch Aufgabe 
bleibt. Es „hat sich herausgestellt“, schreibt Ehrhard, „daB meine ganze 
Arbeit in 4 Teile zu zerfallen habe: 1) die Uberlieferung, 2) der Bestand, 
3) kritische Prolegomena, 4) Texte“. Die detaillierte Gliederung des ersten 
Teiles, die Ehrhard dann gibt, stimmt mit der in den Banden 50-52 der 
„Texte und Untersuchungen“ gedruckt vorliegenden iiberein. 

Wichtiger sind fur uns deshalb die weiteren Briefpassagen: „Der 2. Teil - 
Bestand — zerfallt in zwei Unterabteilungen: 1. Verzeichnis der hagio- 

Bollandist van Ortroy aus Rom, dass der Katalog der gedruckten lateinischen 
Texte bereits im Drucko sei und vor Ende dieses Jahres erscheinen werde. Die 
Durchsicht der gedruckten Litteratur sei mit grosser Sorgfalt vorgenommen 
worden. — Danoben besitzen wir in dor zweiten Auflage von Potthast’s Bibliotheca 
historica medii aevi ein deutsches Hilfsmittel . . . Dio Martyrien ein drittes mal 
zu8ammenzustellen hatte nur Wert, wenn auch die unedierten Texte hinzukommen 
und iiberhaupt fur alle sammtliche Handschriften nachgewiesen wiirden. Letzteres 
wiirde aber viel Zeit und Reisen beanspruchen. Dazu kommt, dass ich einen Ka¬ 
talog der griechischen Martyrien mit Angabe aller Handschriften, deren Detail- 
lierung vorliegt, fertiggestellt habe. Ich wage ihn aber nicht zu publicieren, weil 
doch noch viel zu viel Handschriften fehlen. Dann fragt sich auch, wie der neue 
Katalog der Martyrien herausgegeben werden musste. Soil ich Herm Urbain mein 
Material geben, oder umgekehrt? Ich schlage dahervor, dassvorerst die Bibliotheca 
hagiographica latina der Bollandisten abgewartet wird, sodann, dass die Frage 
gelost ist, ob alle hagiographischen Handschriften in ihrem vollstandigen Inhalte 
erreichbar sind. Dann konnte man daran gehen, aus Potthast, den beiden Biblio- 
theken (graeca und latina) der Bollandisten die edierten Martyrien auszuscheiden, 
eventuell vergessene Drucke nachzutragen, und als neuen Bestandteil samtliche 
unedierten Martyrien hinzuzufugen und fur alle Texte (gedruckte wie ungedruckte) 
die Handschriften nachzuweisen und die ganze Litteratur bei den jeweiligen Texten 
zu notieren. Ich bin jedoch bereit, mich Ihrer Entscheidung zu fiigen, namentlich 
weil ich die bisher von Urbain vorgenommene Katalogisierungsarbeit im einzelnen 
nicht kenne“. In Berlin wurde diese Arbeit daraufhin eingcstellt. Fur den griechi¬ 
schen Bereich hat Ehrhard sein Programm in dem noch nicht gedruckten zweiten 
Teil „Der Bestand 44 mustergultig ausgefuhrt. 

1 Sitzung vom 27. 4. 1912. 

2 Die altchristliche Litteratur, Freiburg i. B. 1900, 539. 


Digitized by ^.ooQle 



14 


Werkgeschichte 


graphischen Text© - also das Gegenstuok zur Bibliotheca hagiographica 
graeca als Bibliotheca hagiographica graeca manuscripta : Alphabetisches 
Register samtlicher hagiographischer Text© und samtlicher bekannten 
Handschriften, in denen sie stehen. Sodann 2. Verzeichnis der hagio- 
graphischen Handschriften nach der alphabetischen Liste der Bibliotheken 
mit Angabe der Seiten, auf denen sie in dem ersten Teil und in der ersten 
Unterabteilung dieses Teiles genannt werden. Eventuell auch Verzeichnis 
der Autoren der hagiographischen Text© beziehungsweise der zahlreichen 
Homilien, die in dem ersten Teile vorkommen. Dieser zweite Teil bringt 
eine groBe Menge von Inedita und wird die Grundlage fur die ganze weitere 
Forschung insofem bilden, als hier das unendliche weitzerstreute Material 
zusammengefaBt geboten werden wird. Er dient auch dem ersten Teil zur 
Entlastung, da dieser unubersehbar geworden ware, wenn alle einzelnen 
Handschriften, in denen sporadisch hagiographische Text© stehen (Miszellan- 
handschriften) hatten angezeigt werden mussen.“ Die endgultige Glie- 
derung dieses Teiles gibtEhrhard in dem Brief vom 17. 1. 1936 an C. Schmidt: 
„Zweiter Teil: Der Bestand. Vorbemerkung S. I-?; I. Abteilung: Die Engel 
und die alttestamentlichen Heiligen S. 1-46; II. Abteilung. Die neutesta- 
mentlichen Heiligen S. 47-178; III. Abteilung. Die Martyrer der romischen 
Verfolgungszeit (mit EinschluB der persischen Martyrer) S. 179-549; IV. 
Abteilung. Die altchristlichen Heiligen S. 550-766; V. Abteilung. Die 
byzantinischen Heiligen von Anfang des 8. Jahrhunderts bis zur Mitte des 
15. (mit EinschluB der sogenannten Neomartyrer) S. 767-846; VI. Abtei¬ 
lung. Die Reden fur die Herm- und Marienfeste (vom 8. Sept.- 31. Aug.) 
S. 846-966; VII. Abteilung. Die Reden und Homilien fur das bewegliche 
Kirchenjahr S. 967-1181: A. Fur die Zeit vor dem 40tagigen Fasten 
S. 967-1013, B. Fur die 40tagige Fastenzeit S. 1013-1083, C. Fur die 
Karwoche S. 1083-1120, D. Fur die Oster- und Pfingstzeit S. 1120-1181. 
Ich glaube, daB der ubrige Teil des beweglichen Kirchenjahres, der aus den 
Matthaus- und Lukassonntagen besteht, hier ubergangen werden kann, da 
sie im ersten Teil leicht zu linden sind. Die Zahlen sind trugerisch; denn es 
sind eigentlich Blatter, von denen sehr viele auch auf der Riickseite beschrie- 
ben sind. Nach diesen sieben Abteilungen mussen dann die Register folgen, 
auf alle Fall© das Verzeichnis der Handschriften und der Autoren. Ob auch 
ein alphabetisches Verzeichnis aller Martyrer und Heiligen gebracht werden 
muB, weil sie auf funf Abteilungen verteilt sind, werden wir spater entschei- 
den konnen“. Dazu ist noch die folgende Bemerkung aus dem Brief vom 
28.2.1935 an Lietzmann zu berucksichtigen: „Die hagiographischen Abteilun¬ 
gen verteilen sich auf die funf Kategorien von Heiligen, die in Betracht kommen, 
weil ich die rein alphabetische Anordnung der Bibliotheca hagiographica 
graeca der Bollandisten als unwissenschaftlich empfand, weil siedie Verwandt- 
schaft der den funf Gruppen von Heiligen entsprechenden Text© verwischt. fi£ 

Fahrenwirnim mit dem Brief vom 28. 7. 1913 an Hamackfort: „Ad 3) Auf- 
gabe dieses Teiles ist die Begrimdung der Auswahl der Texte, die in dem 
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vierten Teil geboten werden sollen. Wie ich schon friiher ausfiihrte, kann dies 
nur in der Gestalt geschehen, daB die vorhandenen Martyrien in der chrono- 
logischen Reihenfolge der Christenverfolgungen, unter die ihre Heroen 
fallen, kritisch untersucht werden und auf Grund dieser Untersuchung die 
verschiedenen Gattungen von Martyrien empirisch festgestellt werden. 
Ich habe dafur viele Vorarbeiten“ i . Hier fiige ich einen Abschnitt aus dem 
Brief vom 18. 12. 1930 an C. Schmidt an: „Die Fortsetzung [also den dritten 
Teil] stelle ich mir so vor, daB sich ‘Studien iiber die griechischen Martyrien’ 
anschlieBen werden, in denen die Auswahl fiir die Textausgabe begriindet 
werden soli. Das ist durchaus notig, weil die Textausgabe nicht sehr groB sein 
wird, wenn sie auf jene Texte beschrankt wird, die als historische Quellen zu 
werten sind. Ich habe von Anfang an in miindlichen und brieflichen AuBe- 
rungen an Hamack den Standpunkt vertreten, daB eine der Berliner 
Akademie der Wissenschaften wiirdige neue Martyrienausgabe 1) auf der 
Kenntnis samtlichererhaltener Texte 2)auf der Ausscheidung aller legendaren 
Texte beruhen muB. Die Ausscheidung muB aber begriindet werden! Diese 
Aufgabe, die auf den ersten Blick uferlos zu sein scheint, wird dadurch 
ermoglicht, daB die Kritik ob geschichtlich oder legendarisch sich nur mit 
dem altesten Text zu beschaftigen braucht, den wir iiber den betreffenden 
Martyrer besitzen, da sich aus dem zweiten Teil der ersten Arbeit (Bestand) 
ergibt, daB alle iibrigen Texte iiber den betreffenden Martyrer in der Regel 
von dem altesten abhangen, mit anderen Worten, daB neues Quellenmaterial 
iiber die Personen als solche und ihre geschichtlichen Verhaltnisse nicht 
vorhanden ist. Ein anderes ist natiirlich die Untersuchung des Kultes eines 
Heiligen, wie ich nicht naher auszufiihren brauche." 

Soweit der Einschub. Nun lassen wir Ehrhard in seinem Brief vom 28. 7. 
1913 an Hamack fortfahren: „Ad 4). Endlich die Ausgabe selbst und zwar 
mochte ich meinen, daB nicht bloB die historisch zuverlassigen Texte zu 
bieten sind, sondem auch Typen der iibrigen Gattungen, die sich aus den 
kritischen Untersuchungen herausgestellt haben: also ein oder das andere 
Volksbuch in der Art des Volksbuchs von Georg; gelehrte Martyrien, 
das heiBt dogmatische Abhandlungen in Martyriengestalt; ‘aszetische 
Martyrien’, das heiBt Martyrien, welche die Einscharfung von sittlichen 
Lehren bezwecken und ahnliches. Natiirlich nur Typen, das heiBt solche 
Martyrien, die als Musterbeispiele dieser Gattungen sich darstellen. Die 
historisch zuverlassigen Texte werden namlich nicht so viel Raum in An- 
spruch nehmen, daB nicht als 2. Abteilung solche Typen beigegeben werden 
konnten.“ 

„Nun empfiehlt es sich aber, daB die zwei ersten Teile zusammen er- 
scheinen. Denn zur Entlastung des ersten Teiles gebe ich natiirlich nur die 
Anfangsworte der einzelnen Martyrien und Legenden, soweit es notwendig 
ist, damit die auf dieselben Personengruppen sich beziehenden Texte von 

1 Die Hervorhebung etammt von mir. 
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einander unterschieden werden konnen. Der erste Teil wird aber erst durch 
den zweiten fur die Forschung unmittelbar nutzbringend‘U „Ich unter- 
breite Ihnen daher den Vorschlag, diese zwei Teile gleich in das Corpus der 
alteren griechischen christlichen Schriftsteller aufnehmen zu wollen, und 
zwar so, daB den vier Teilen vier Bande des Corpus entsprechen wurden in 
folgender Gestalt: 

Die altchristlichen Martyrien. 

1. Band. Die Gberlieferung (mit EinschluB der Heiligenleben) 

2. Band. Der Bestand (mit EinschluB der Heiligenleben) 

3. Band. Kritische Prolegomena. Die Martyrien auf ihre historische Glaub- 
wiirdigkeit untersucht (oder ahnlich) 

4. Band. Texte. I. Die historischen Martyrien. II. Ausgewahlte Martyrer- 
legenden (oder ahnlich). 

Ich glaube, daB fur diese vorgeschlagene Vereinigung der gesamten Arbeit 
in vier Banden iiberwiegende Griinde sprechen gegeniiber der zweiten 
Moglichkeit, die drei ersten Teile in die „Texte und Untersuchungen“ 
aufzunehmen und nur die Texte in dem Corpus zu bringen. Abgesehen von 
allgemeinen Griinden mache ich besonders dafur geltend, daB die Kritischen 
Prolegomena doch wohl zur Ausgabe selbst unmittelbar gehoren. Insbe- 
sondere aus dem Grunde, weil sehr viele unedierte Martyrien darin auszugs- 
weise geboten werden miissen, so oft es gilt, ihre charakteristische Gestalt 
zu belegen. In den Kritischen Prolegomena muB nun aber immer wieder auf 
die Cberlieferung und auf den Bestand hingewiesen werden, und da ist es 
doch sehr praktisch, diese zwei Bande zugleich neben sich zu haben in 
demselben Format, mit den Typen etc. Zwei Einwande scheinen mir nicht 
durchschlagend zu sein. Einmal das MiBverhaltnis zwischen drei Banden 
Prolegomena (im weiteren Sinne des Wortes zahle ich auch Band 1 und 2 
dazu) und nur einem Band Texte. Das ist aber die Folge der eigenartigen 
Verhaltnisse der Martyrien, die eben eine so umfangreiche Uberlieferung 
und einen so groBen Bestand haben, daB sie eine derartige Erweiterung des 
Rahmens unbedingt verlangen. Der zweite Einwand ist belangreicher. Wie 
ich bei Band 1 und 2 in Klammem angedeutet habe, setze ich voraus, daB 
in Band 1 und 2 nicht nur die Martyrien, sondem auch die Heiligenleben 
mit aufgenommen werden. Fur den ersten Band ist das ganz unumganglich, 
denn die Gberlieferungswege umfassen immer gleichzeitig und fast gleich- 
maBig sowohl die Martyrien als die Heiligenleben. Bei den nahen Bezie- 
hungen zwischen Band 1 und 2 ist es aber ebenso geboten, auch in den 
Bestand Martyrien und Heiligenleben zu buchen. Nun konnte darin eine 
Stilwidrigkeit erblickt werden, daB unter dem allgemeinen Titel: ‘Die alt¬ 
christlichen Martyrien’ Heiligenleben bis in das 11.-12. Jahrhundert 
erwahnt werden. Allein das ist wieder die Folge der eigenartigen Verhaltnisse, 
die innerhalb der altchristlichen Literatur eben nur fur die Hagiographie 
gelten und denen Rechnung zu tragen keine eigentliche Schwierigkeit 
bieten kann. . . . Endlich ist nicht zu vergessen, daB die Arbeit als ganzes 
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von viel groBerem Werte sein wird, wenn sie die Heiligenleben, deren tJber- 
lieferung geradeso zerstreut ist wie die der Martyrien, die aber als ganzes ein 
historisch viel wertvolleres Material bilden als die Martyrien, einmal in 
ihrer tTberlieferung undihremBestandeaufgearbeitet werden [sic]. Ich habe 
immer wieder die beiden Bestandteile (Martyria und Vitae) gleichmaBig 
beriicksichtigen miissen; ja fur die Bestimmung der Entstehungszeit der 
einzelnen Sammlungen waren gerade die Vitae maBgebend, da die jiingsten 
Heiligen beziehungsweise die jiingsten Vitae den Terminus a quo fur diese 
Bestimmungen bilden muBten“. Diesem Vorschlag Ehrhards ist dann docli 
nicht stattgegeben worden, einmal weil die Reihe „Die Griechischen Christ- 
lichen Schriftsteller“ vor allem Texte und nur moglichst knappe Prole¬ 
gomena enthalten sollte 1 , zum anderen weil in den dreiBiger Jahren die 
Teile 3 und 4 noch in weiter Feme standen. Doch ist durch die Aufnahme 
in die „Texte und Untersuchungen“ der falsche Eindruck entstanden, es 
handle sich bei Ehrhards Arbeit nicht um eine Vorarbeit fur die Edition der 
Martyrertexte und ausgewahlter Vitengruppen, sondem um eine speziell 
uberheferungsgeschichtliche Arbeit. 

Hier wird ein Werk imposanten AusmaBes geplant, und niemand wird 
bestreiten wollen, daB Ehrhard die glanzenden Fahigkeiten und die Einsatz- 
bereitschaft und Ausdauer besaB, einen solchen Plan auch wirklich zu 
realisieren. Wir werden auf dieses Problem noch weiter unten zu sprechen 
kommen. Naturlich blickt Ehrhard schon weit iiber seine eigentliche Auf- 
gabe, namlich die Edition und literarkritische Untersuchung der Martyrien, 
hinaus durch seine Erkenntnis, daB die Viten fur die Gewinnung von histo- 
rischem Material von weitaus groBerer Bedeutung als die Martyrien sind, 
von denen ja nur einige wenige authentisches Material enthalten. Obwohl 
heute die Fragestellungen an das hagiographische Material etwas anders 

1 C. Schmidt antwortet Ehrhard am 7. 8. 1913: „Mit grossem Interesse haben Har- 
nack und ich Ihren ausfuhrlichen Bericht iiber den Fortschritt der Herausgabe der 
Martyrien gelesen und zugleich Hire Vorschlage eingehend besprochen. Laut Be- 
schluss der Kirchenvater-Kommission vom April 1912 sollen die kritischen Vor- 
untersuchungen samtlich in den Texten und Untersuchungen erscheinen. In der 
Ausgabe sollen nur solche Martyrerakten gedruckt werden, welche vor Constantin 
verfasst sind. Auch ihre spateren Bearbeitungen sind auszuschliessen, dagegen sind 
die echten vorkonstantinischen Martyrien in lateinischer Sprache hinzuzufiigen. 
Daher sind in den Prolegomena zu diesen Martyrien in der Kirchenvaterausgabe 
nur kurze Bemerkungen fur jedes einzelne Stuck zu bieten, ohne dass dort die 
gros8en Fragen der allgemeinen tlberlieferungsgeschichte in Betracht gezogen 
werden sollen. — Hamack ist der Ansicht, dass die Kommission von diesem Grund- 
satze nicht abgehen wird. Auch warden Bande ohne Text innerhalb der grossen 
Ausgabe das Befremden der Abonnenten erregen. In den Texten und Untersu- 
chungen konnten dagegen Sie sich in einer Breite nach Ihrem Belieben ergehen 
und Texte aller Art zum Abdruck bringen, da die Texte und Untersuchungen als 
Archiv fur die Herausgeber gedacht sind. Hier wiirde Ihnen die Kommission in 
grosstem Masse entgegenkommen.“ 
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lauten und auch umfassender sind, als es zur Zeit Ehrhards der Fall war, 
enthalten seine Ausfuhrungen doch vieles, das auch heute als Grundregel 
aufgenommen werden muB und nach wie vor Desiderat ist. 

Mit diesem Plan Ehrhards war allerdings die Zielsetzung der Berliner 
Kommission weit uberboten, die Hamack in einem Brief vom 20. 7. 1914 
an Ehrhard noch einmal klar umriB: „Wir wollten und wollen fur unsere 
Sammlung nicht anderes als die noch in den drei ersten Jahrhimderten 
selbst niedergeschriebenen Martyrien; wir sind in Verfolg dieser Aufgabe dazu 
genotigt worden, Mittel fur die gesamte tTberlieferungsgeschichte der christ- 
lichen hagiographischen Litteratur zu gewahren, die unserer eigentlichen 
Aufgabe femer liegt“ . . . und . . die hagiographische Forschung, die 
fur uns peripherisch ist. . Die Wege gabeln sich im Grunde von vomherein. 
Die Mitglieder der Berliner Kirchenvaterkommission wollten vor allem die 
alten Martyrerakten ediert sehen. Die Untersuchung der hagiographischen 
t)berlieferung wurde dabei als notwendige Vorarbeit in Kauf genommen, 
aber nur als ein moglichst knapp zu fassendes Durchgangsstadium angesehen. 
Auch Ehrhard wollte vor ahem die alten Akten edieren, hatte aber dariiber 
hinaus ein recht eigenstandiges Interesse auch an der gesamten t)berliefe- 
rung hagiographischer Texte und an den spateren Typen, Formen und 
Sammlungen. Ehrhard hatte eben als katholischer Priester einen lebendigen 
Zugang zu der liturgischen Bedeutung des hagiographischen Schrifttums, 
er sah seine Arbeit auBerdem unter dem Aspekt eines tieferen Verstand- 
nisses der orthodoxen Kirchen, schlieBlich war fur ihn die byzantinistische 
Forschungsrichtung ein eigenstandiges Fach, das ein eigenes Interesse 
verlangt. Es ist also nicht recht gesehen, wenn Dempf sagt: „Die Verschie- 
bung der Forschungsarbeit auf das byzantinistische Gebiet war beiden 
[Hamack und Ehrhard] unerwiinscht i<< . Das konnte allein fur Hamack 
zutreffen. Man lese die 12. und 13. Vorlesung seines Buches „Das Wesen 
des Christentums“ 2 , den Aufsatz „Der Geist der morgenlandischen Kirche 
im Unterschied von der abendlandischen“ 3 oder das Ende des zweiten Ban- 
des vom „Lehrbuch der Dogmengeschichte“ 4 . Hier sind Ressentiments und 
Verzeichnungen geradezu geballt. Einen Absatz nur mochte ich als 
Beispiel zitieren, der anzeigt, wie wenig Verstandnis Hamack fur den Quell- 
grund der griechischen Hagiographie, namlich den Heiligenkult und seine 
liturgische Verankerung und Bedeutung aufzubringen in der Lage war: 
„Zunachst habe ich keinen Widersprach zu erwarten, wenn ich antworte: 
dieses offizielle Kirchentum mit seinen Priestem und seinem Kultus, mit 
alien den GefaBen, Kleidem, Heihgen, Bildem und Amuletten, mit seiner 
Fastenordnung und seinen Festen hat mit der Religion Christi gar nichts zu 

1 A. a. O. 88. 

2 Erstmals Sommer 1900 erschienen. 

3 Sitzungsberichte Berlin 1913, 157—183 = Aus der Friedens- und Kriegsarbeit, 
Giefien 1916, 103-140. 

A 5. Auflage Tubingen 1931. 
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tun. Das alles ist antike Religion, angekniipft an einige BegrifFe des Evan- 
geliums, oder besser, das ist die antike Religion, welche das Evangelium 
aufgesogen hat. Die religiosen Stimmungen, die hier erzeugt werden, oder 
die dieser Art von Religion entgegenkommen, sind unterchristliche, sofern 
sie iiberhaupt noch religios genannt werden konnen“ i . 

Erst vor dem Hintergrund solcher Satze kann man richtig ermessen, was 
es bedeutet, daB es vor allem Hamack war, der sich den Vorstellungen 
Ehrhards nicht verschloB und fur dessen weitgefaBte Konzeption immer 
wieder Verstandnis aufbrachte. So liest man zum Beispiel in dem Protokoll 
der fiinften Sitzung der Kommission vom 23. 3. 1901: „In Bezug auf Hra. 
Ehrhard - die Nothwendigkeit seiner Forschungen fur das Corpus wurde 
anerkannt nach den Aufklarungen, die der Geschaftsfuhrer gab.“ Der 
„Geschaftsfuhrer“ und Befiirworter der Ehrhardschen Plane war Harnack 2 . 
Er hatte voiles Vertrauen zu Ehrhards Konnen. Das geht zum Beispiel aus 
dem oben S. 11 zitierten Brief hervor. Das driickt Hamack auch in seinem 
Brief vom 13. 1. 1901 an Ehrhard klar aus: „Ihnen irgendwelche Rath- 
schlage zu geben oder Vorschlage zu machen, bin ich natiirlich auBer Stande, 
verspure auch keinen Antrieb dazu. Ich bin iiberzeugt, daB Sie alles so 
zweckmaBig disponieren wie nur moglich.“ In der Kommission, der als 
erste Diels, v. Gebhardt, Harnack, Loofs, Mommsen (1891), Wilamowitz 
(1897), dann Jiilicher, Seeck, Hirschfeld, Holl (1907), spater dann Norden, 
Jaeger, Lietzmann, Carl Schmidt, Klostermann (1927) - von den Spateren 
hier in unserem Zusammenhang abgesehen - angehorten, gab es allerdings 
Bedenken dagegen. Wie man aus einer Bemerkung des Kirchenhistorikers 
Karl Holl vom 15. 10. 1908 ersehen kann, war er nie mit der Ehrhardschen 
Konzeption einverstanden: „. . . auch abgesehen von den bei mir immer 
noch fortbestehenden Bedenken gegen die Anlage der ganzen Arbeit durch 
Herm Ehrhard . . .“ Welche Griinde es sind, wird hier nicht gesagt. Man 
kann das aber aus dem weiter unten zitierten Gutachten Holls erschlieBen. 
Er vertrat offensichtlich die Auffassung, daB die eigentliche hagiologische 
Arbeit nur ein Mittel fur die Erforschung der Alten Kirche sein diirfe. Ob 
auch andere Kommissionsmitglieder diese Bedenken unterstiitzten, ist nicht 
mehr festzustellen. Doch darf man wohl aus der Tatsache, daB Hamack 

1 Das Wesen des Christentums, Berlin 1950 (Nachdruck), 143. 

2 Aus den Briefen Harnacks geht klar hervor, daB ihn spater lediglich die vollige 
Arbeitsuberlastung daran hinderte, weiterhin eine umfangliche Korrespondenz mit 
Ehrhard zu ftihren, und daB aus diesem Grunde die Korrespondenz Ehrhards mit 
C. Schmidt, dem wisscnschaftlichen Beamten der Berliner Kommission, mehr und 
mehr im Verhaltnis zu der mit Harnack zunahm. Der Grund ist also nicht darin 
zu suchen, daB sich Hamack von Ehrhard distanzieren wollte. Schmidt schreibt 
in seinem Brief vom 19. 6. 1930 an Ehrhard: ..Harnack hing mit inniger Liebe an 
seinen Schopfungen, der Ausgabe der Kirchenvater und den Texten und Untcr- 
suchungen. Sichcrlich hatte er Ihr standardwork mit grosser Freude begriisst; oft 
war er in Sorge, ob er den Abschluss noch crleben \viirde.“ 
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nur von Holl die eben erwahnte Stellungnahme verlangte, schlieBen, daB 
Holl der eigentliche Antipode Ehrhards in der Kommission war. 

Interessant ist auch die folgende Passage aus dem Brief Carl Schmidts 
vom 17. 1. 1931 an Ehrhard, mit dem ein nicht mehr erhaltener Brief 
Ehrhards beantwortet wird. Schmidt charakterisiert hier mit knappen 
Worten die Stimmung der zu dieser Zeit wesentlich anders besetzten Kommis¬ 
sion (nach dem Tode Hamacks und Holls und unter der Leitung Lietz- 
manns): „Ich habe bei meinem Referat fiber Ihre Ausgabe nicht den Ein- 
druck der Unfreundlichkeit gegen Sie von seiten der Mitglieder der Kirchen- 
vaterkommission gehabt. Ihre Skepsis war mehr die Sorge, ob es Ihnen noch 
vergonnt ware, dieses Riesenwerk der Vollendung entgegenzuffihren. Denn 
die Kommission hat das nachste Interesse for die Ausgabe der alten Marty- 
rologien, nicht fur die Untersuchungen, die ja nur Vorarbeiten sind. Dies© 
Ausgabe hegt aber nach Ihren Mitteilungen doch noch in weitem Eelde, 
da erst vorher ein Band ‘ Studien’ publiziert werden soli. Dass die BeschafiFung 
des handschriftlichen Materials aus den auslandischen Bibliotheken eine 
Riesenarbeit ist, wird die Kommission nicht bezweifeln; das weiss Prof. 
Schwartz, der jetzt als Mitglied an der Tagung teilnahm, aus eigener Er- 
fahrung." 


3. Finanzielle Probleme 

Fur Ehrhard wie fur die Kommission waren die hagiologischen Forschun- 
gen eine driickende und standige finanzielle Belastung. Eindriicklich 
stellt uns dieses Problem der Brief Hamacks vom 20. 7. 1914 an Ehrhard vor 
Augen: „Schon die letzte Gewahrung hatte in der Kommission die groBten 
Schwierigkeiten. Diese sagt sich nicht ohne Grund: wir wollten und wollen 
fur unsere Sammlung nicht anderes als die noch in den drei ersten Jahr- 
hunderten selbst niedergeschriebenen Martyrien; wir sind in Verfolg dieser 
Aufgabe dazu genotigt worden, Mittel fur die gesamte Gberlieferungs- 
geschichte der christlichen hagiographischen Litteratur zu gewahren, die 
unserer eigentlichen Aufgabe femer liegt; wir haben daffir Summen gewahrt, 
die ungefahr der Vorbereitung von 6-8 Banden unsrer Aufgabe entsprechen, 
und haben uns an dieser Uberlieferungsgeschichte halb verblutet, andere 
Aufgaben zunachst zuriickstellen miissen, und so weiter. Nun glaubte die 
Kommission, daB es mit der letzten Gewahrung geschehen sei, und nun 
kommt wieder eine Forderung, ja bei der Art der Begrfindung dieser Forde- 
rung ist nicht abzusehen, ob sie wirklich die letzte ist! Ich versichere Sie, 
daB kein einziger unserer Mitarbeiter ffir seine Ausgabe auch nur den 4. Teil 
dessen erhalten hat, was die hagiographische Forschung, die fur uns peri- 
pherischist, verschlimgen hat/* „Ich bitte Sie daher, wenn es Ihnen irgend 
moglich, und es muB doch moglich sein, Ihre Vorarbeiten einzuschranken, 
beziehungsweise zu beendigen." Auf den Rand des Briefes Ehrhards vom 
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12. 7. 1914 hatte Harnack notiert: „Die Sache hat uns bereits schandlich 
viel gekostet. Fur Pseudo-Clementinen und Praeparatio mussen wir sparen. 
Der wieder bis nach Ostem herausgeriickte Termin, der gewiB noch durch 
die Sinaitische Ausbeute 1 weitere Verschleppung erfahren wird, laBt schwer- 
lich erwarten, daB dies die letzte Forderung sein wird. Aber andererseits 
kann er die Sache noch langer hinziehen unter dem Vorwande beziehungs- 
weise auf dem Grunde, er habe die Mittel zur Beendigung nicht erhalten" 2 . 
Nicht ubersehen aber sollte man auch Harnacks Feststellung auf seiner 
Karte vom 3. 4. 1901 an Ehrhard: „Sie sind der billigste Reisende der Com¬ 
mission - herzlichen Dank.“ Ehrhard war in bezug auf die notwendigen 
finanziellen Anspriiche fast zu zurtickhaltend und zu unerfahren, so daB 
der Rat Karl Krumbachers sehr angebracht war: „Wenn Sie die Studien- 
reise zuerst machen und nachtraglich um einen Beitrag einkommen, so 
werden Sie sicher nichts bekommen. Das lehrt eine alte Erfahrung in solchen 
Dingen. Die Kommissionsmitglieder werden sagen, der hat die Reise schon 
gemacht, also muB er ja das Geld gehabt haben“ 3 . 

In alien Briefen Ehrhards finden sich Bitten um hohe, fur die Fortsetzung 
der Arbeit unbedingt notwendige Geldmittel. Ehrhard brauchte finanzielle 
Mittel 1. fur Bibliotheksreisen, 2. fur die Bezahlung von Mitarbeitern, die 
Handschriften-Kollationen oder -Beschreibungen anfertigten, 3. fur Photos 
besonders wichtiger Handschriften. Nur ein eindruckliches Beispiel mochte 
ich hier zitieren, das die mannigfaltigen Probleme zeigt, namlich den 
Brief vom 19. 6. 1912 an Harnack: „Grosse Schwierigkeiten boten mir bei 
der Ausarbeitung der Vorarbeiten die Handschriften von Jerusalem. Hier 
habe ich aber auch eine Hilfe gewonnen durch einen Stipendiaten der 
Gorresgesellschaft, Dr. Graf, dem ich meine Desideratenliste schickte 
und der den vnoPipXioOrjxaQiog des heiligen Grabes gewann fur die gros- 
seren Notizen, die er nicht selbst machen konnte. Letzterer hat nun 
200 Stunden gebraucht fur seine Notizen, die mir sehr gute Dienste 

1 Vgl. C. Schmidt und B. Moritz, Die Sinai-Expedition im Fruhjahr 1914, Sb 
Preuss. Akad., phil.-hist. Kl. 1926,8. 

2 Schon im Brief vom 19. 12. 1907 schrieb Harnack an Ehrhard: „Fiir heute bestatige 
ich den Empfang Hires ausfuhrlichen Berichts sammt Antragen. Die Erfullung der 
letzteren wird sehr groBen Schwierigkeiten begegnen, deren Beseitigung ich zur 
Zeit nicht abzusehen vermag. Sie uberschatzen unsere Mittel gewaltig: Die Kirchen- 
vater-Commission hat ein jahrliches Budget von 3000 Mark und muB damit alle 
Reisen, alle Collationen, Photogramme etc. bestreiten und auBerdem zu jedem 
Druckbogen 5 Mark Honorar beisteuem. Bisher haben wir unsere 17 Bande mit 
dieser Summe bestritten und in den 12 Jahren eine kleine Reserve erspart. Auf 
Erhohung des Zuschusses ist bei den ungeheuem Anforderungen, die an die Akade- 
mie und die Wentzel-Stiftung gestellt werden, kaum zu rechnen. Ich werde natur- 
lich tun, was ich kann.“ 

3 Brief Krumbachers vom 10. 7. 1897 an Ehrhard (nach J. B. Aufhauser in H.-G. Beck, 
XdAixeg, Miinchen 1958, 183). 
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leisten. Das macht zu 1,50 die Stunde rand 300 Franken. Nach Vollendung 
der Arbeit hat allerdings der Unterbibliothekar Sotirios Angelopulos mir 
mitteilen lassen, dasser fur die Stunden von anderen Professoren 3, 4, sogar 
5 Franken erhalte; er wolle daher nnr 120 Stunden berechnen, aber zu 
3 oder 4 Franken! Herr Dr. Graf hat mir bestatigt, dass nach seiner Berech- 
nung der Herr Sotirios Angelopulos uber 200 Stunden gearbeitet habe. Ich 
werde mich nun an das halten, was ihm Herr Dr. Graf am Anfang mitgeteilt 
hat: 1,50 fr. per Stunde. Da es iiber 200 Stunden sind, so wird die Annahme 
von 210 Stunden zutreffen; somit betragt das Honorar fur Herm Angelopulos 
315 Franken. Diese Rechnung pressiert, da Herr Angelopulosschonsehrdarauf 
wartet. Ich habe nun kein Recht darauf, dass diese Rechnung von der 
Kirchenvaterkommission beglichen werde, da ich nicht vorher Ihr Einver- 
standnis einforderte. Ich bin auch geme bereit, ein Drittel zu bezahlen; 
ich gestehe Ihnen aber offen, dass ich Ihnen fur die Cbemahme von 2 /3 
sehr dankbar ware. Angesichts der Tatsache, dass ich voriges Jahr Rektor 
der Universitat war, glaube ich hinzufugen zu diirfen, daB das Einkommen 
des Rektors in Strassburg auseiner Pauschalsumme von 3.000 Mark besteht, , 
dass mich aber meine Reprasentationspflichten rund 4.000 Mark gekostet 
haben . . . Fur beides, sowohl die Gberlieferung, als den Bestand, brauche ich 
aber noch folgende Hilfsmittel: a) Zunachst muss ich die erreichbaren 
Unzialfragmente in Schwarz-WeiBphotos beziehungsweise in gewohnlichen 
Photographien besitzen . . . b) Ich brauche sodann Schwarz-WeiBphoto- 
graphien aller unedierten Martyrerlegenden, die erreichbar sind. Ich habe 
davon schon eine gute Zahl; aber ich muB wenigstens einen der unedierten 
Texte iiber einen bestimmten Martyrer oder Martyrergruppe, wovon gar 
nichts gedruckt ist, gelesen haben . . . Wenn ich das Gesagte resumiere, so 
muss ich die Gberzeugung aussprechen, dass es ohne einen ziemlich aus- 
giebigen Gebrauch der Schwarz-WeiB-Photos gar nicht moglich ist, zu einem 
die Wissenschaft wirklich fordemden Resultate zu gelangen. Nachdem ich 
aber so viel Zeit und Kraft auf dieses Gebiet verwandt habe, so darf ich 
wohl auch den Wunsch haben, dass wirklich etwas Gediegenes herauskomme. 
Soil das nun sowohl aus objektiven als aus personlichen Griinden der Fall 
sein, so geniigt der Credit von 1000 Mark . . . aus dem Grunde nicht, weil 
ein guter Teil davon durch die Arbeiten fur Rom und Jerusalem in Anspruch 
genommen wird.“ Das mag als Beispiel geniigen. 

Aus dem zitierten Brief geht hervor, daB Ehrhard nach Kraften aus eigenen 
Mitteln zur Bestreitung der Kosten beisteuerte. Doch waren seinen Moglich- 
keiten auf diesem Gebiet enge Grenzen gesetzt. Das zeigte schon seine 
Bemerkung iiber das Rektorengehalt in StraBburg. Doch war diese Situation 
eigentlich nie anders und hat sich nie recht gewandelt. Dafiir sei wenigstens 
noch der folgende Passus aus dem Brief vom 10. 1. 1901 an Hamack zitiert: 
„Beide Reisen, die nach Messina und die nach Paris, kann ich nun leider 
nicht auf meine Kosten machen. Das erlaubt die Stellung eines Theologie- 
professors an der Haupt- und Residenzstadt der oesterreichisch-ungarischen 
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Monarchic nicht! Beim Ausfall jeglichen Collegiengeldes sind wir auf unseren 
Gehalt angewiesen, der bei den hiesigen unendlich theuem Verhaltnissen 
nicht viel Luxus, auch nicht wissenschaftlicher Natur, erlaubt!" 

Die Kommi88ion hat Ehrhard bei diesen Problemen nie im Stich gelassen. 
Fast alle Kommissionsprotokolle und -berichte und viele der Briefe Hamacks 
nnd C. Schmidts an Ehrhard enthalten Vermerke fiber die Gewahrung der 
finanziellen Bitten. Auch hier war es Hamack, der das meiste Verstandnis 
aufbrachte. Als Beleg zitiere ich hier nur die Bemerkung, die Hamack auf 
den Brief Ehrhards vom 19. 6. 1912 notierte: „Zur Besprechimg am Montag. 
Herm Prof. D. Schmidt. Weitere Forderungen des Hrn. Ehrhard zur 
Beendigung seiner Vorarbeiten waren zu erwarten. 800 Mark hat er in der 
Tat noch gut. Wie hoch sich die Summe belauft, die er auBerdem noch fur 
Reisen seiner Mitarbeiter, Photographien etc. bedarf, laBt sich zur Zeit 
nicht ubersehen und iibersieht er selbst noch nicht. Ich meine, wir sollten 
ihm auBer den 860 Mark noch 1000 Mark zur Verfugung stellen mit der 
Bemerkung, daB in diesem Etatsjahr nicht mehr gewahrt werden kann, 
daB aber eine Nachforderung im nachsten Etatsjahr als letzte Rate wohl 
bewilligt werden wird, wenn es sich um ein paar 100 Mark handelt. Die 
1000 Mark konnen wir ihm meines Erachtens, ohne die Kommission zu 
befragen, zur Verfugung stellen; denn die Kommission hat die Mittel fur 
diese Vorarbeiten im allgemeinen bewilligt und Ehrhard hat in dem vorigen 
Jahr nichts erhalten. Naheres mundlich. Hamack“i. AuBerdem sei auf die 
SchluBpassage von Harnacks Brief vom 20. 7. 1914 an Ehrhard verwiesen, 
die weiter unten zitiert wird. 

Auf diese Weise konnte Ehrhard Reisen in viele Bibliotheken untemehmen, 
konnte Handschriften abschreiben und photokopieren lassen (als Vorbe- 
reitung fur die Editionen), so daB schlieBlich fast erfullt wurde, was Ehrhard 
am 6. 2. 1898 in einem Brief an Hamack als Forderung aufgestellt hatte, 
namlich „dass das ganze handschriftliche Material sich in einer Hand ver- 
einige“. ,,7000 Fotografien von meist unediertenTextenund eine grosse Zahl 
von Abschriften solcher Texte“ enthalt der NachlaB, wie J. M. Hoeck 
sagt 1 2 . Wenn man diese Arbeitsgrundlage bedenkt und berucksichtigt, daB 
Ehrhard in hervorragendem MaBe auch zur Auswertung dieses Materials 
fahig war, ja auch schon Vorarbeiten fur die Teile 3 und 4 besaB, kann 
man den Verlust ermessen, den sein Tod fur die Hagiologie bedeutete. 

Nach dem ersten Weltkrieg hatte die Kommission ihre Mittel verloren. 
Ehrhards Werk wurde dann mittelbar durch die Notgemeinschaft der 
Deutschen Wissenschaft unterstiitzt, indem namlich Carl Schmidt mehrere 
Handschriftenreisen nach Kairo und Jerusalem bezahlt wurden, auch mit 
dem Ziel, fur Ehrhards Forschungen Material zu beschaffen. In der Zeit der 


1 Von Schmidt im Brief vom 25. 6. 1912 an Ehrhard aufgenommen. 

2 Der NachlaB Albert Ehrhards und seine Bedeutung fur die Byzantinistik, Byzan- 
tion 21, 1951, 171-178. (176). 
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Herrschaft des deutschen Faschismus war die Notgemeinschaft zu solcher 
Hilfe nicht mehr bereit. So ware beinahe die Drucklegung der Bande 50 bis 
52 der „Texte und Untersuchungen“ durch die Verweigerung eines Druck- 
kostenzuschusses gescheitert. Ehrhard schreibt am 21. 6. 1935 an Heseler: 
„Die Frage der Finanzierung hat geraume Zeit in Anspruch genommen. Die 
Hoffnung anf einen DruckzuschuB der Notgemeinschaft der Deutschen 
Wissenschaft, die C. Schmidt und H. Lietzmann zuerst hegten, zerschlug 
sich aus naheliegenden Griinden. Darauf entschloB sich der Verlag, die 
Kosten zu ubemehmen [Hinrichs/Leipzig] und sogar eine Auflage von 1000 
Exemplaren zu wagen, die ihm von C. Schmidt und Lietzmann angeraten 
wurden.“ 


4. Die Entwicklungsstadien der Arbeit 
im Spiegel der Aufierungen Ehrhards 

Es ist eine bedriickendeSache, in den Briefen zu verfolgen, wie Ehrhard 
immer wieder glaubte, kurz vor der Vollendung seiner hagiologischen 
Arbeit zu stehen, und wie sich der Termin immer emeut durch die weiter 
unten zu nennenden Griinde verschob. 

Schon am 10. 1. 1901 schreibt er in einem ausfuhrlichen Zwischenbericht 
liber den Stand seiner Arbeiten an Hamack: „Ich habe, wie Sie wissen, 
zwei Vorarbeiten [fur die Edition der Martyrerakten] in Angriff zu nehmen: 
1. Eine Ubersicht iiber die gesamte handschriftliche Gberlieferung der 
griechischen Martyrer- und Heiligenlegenden zu gewinnen (beide Arten von 
Texten mussten beriicksichtigt werden, weil ihre t)berlieferung dieselbe ist), 
um die erhaltenen Texte insgesamt zu constatieren, 2. die Vorlagen des 
Symeon Metaphrastes nachzuweisen, um auf diesem Wege zu den alteren 
Texten zu gelangen. Die erste Vorarbeit habe ich allein ohne jede Mitarbeit 
unternommen und darf sie nunmehr als wesentlich abgeschlossen bezeich- 
nen. Ich habe samtliche hagiographische Handsehriften, welche mir ent- 
weder personlich oder durch Handschriftenkataloge zuganglich wurden, 
erforscht und besitze nun eine vollstandige klare Ubersicht liber die ver- 
schiedenen Wege, auf welchen die griechischen Martyrer- und Heiligen¬ 
legenden bis zu den ersten Drucken zu uns gekommen sind . . . Meine Arbeit 
[gemeint sind ‘Gberlieferung’ und ‘Bestand’] wiirde Ostem 1902 fertig sein 
und wohl 2-3 Hefte der Texte und Untersuchungen in Anspruch nehmen, 
vielleicht sogar einen ganzen Band wegen der grossen alphabetischen Liste. 
welche, flir fast jeden Martyrer oder Heiligen mehrere Texte zu bringen 
haben wird. Von jedem Texte werde ich das Incipit (und Desinit?) geben 
und sodann die Handsehriften, in denen sie stehen. Bei den Handsehriften, 
die ausfuhrlich besprochen wurden, muss auf diese naturgemass zuriick- 
gewiesen werden. Die Liste allein wird daher wohl 200 Seiten in Anspruch 
nehmen. Nehme ich fur die iibrigen Punkte etwa 300 an, so wiirde also das 
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Ganze 500-600 Seiten umfassen." Hamack antwortete darauf am 30. 7. 
1901: „Mit voller Theilnahme seh© ich dem immer mehr sich nahernden 
AbschluB Ihrer groBen Vorarbeiten entgegen.“ 

Am 28. 2. 1902 heiBt es in ©inem Brief an Hamack: „Was nun die Acta 
Martyrum betrifft, so kann ich leider mein Vorhaben, die erste Arbeit um 
Ostem 1902 einzuliefem, nicht erfullen. . . Zu den Abhaltungen, die mir mein 
Buchbereitete[DerKatholizismusunddas 20. Jahrhundert. Vgl. S. 42],kamen 
auch ofters Arbeitsstdrungen durch Unwohlsein, da ich die letzten Ferien 
fast gar keine Ruhe mir gegonnt habe und der Pariser Aufenthalt mich mehr 
angegriffen hat, als ich zunachst geglaubt hatte.“ Hamack antwortete am 

3. 3. 1902 verstandnisvoll: „Hoffentlich erhalten wir Ihre erste Arbeit zu 
den Martyrer-Acten wenn auch nicht zu Ostem, so doch noch im Lauf des 
Jahres; indessen ich treibe nicht; ich weiB, was Sie zu leisten haben.“ 

Funf Monate spater, am 29. 7. 1902, schreibt Ehrhard aus einem Urlaub 
in Nordbohmen an Harnack: „In Wien bin ich nach alien Seiten hin durch 
die Not der kirchlichen Verhaltnisse zu sehr in Anspmch genommen wor- 
den, um derartige groBe Untemehmungen in wirksamer Weise zu fordem. 
In Freiburg gewinne ich Wien gegeniiber enorm viel Zeit fur meine littera- 
rische Thatigkeit.“ Wieder zeigt Harnack in seinem Antwortschreiben vom 

4. 8. 1902 Verstandnis: „Ich freue mich auBerordentlich auf die Unter- 
suchungen, die Sie veroffentlichen werden und wiinsche von Herzen, daB 
Ihre groBe Arbeitskraft in Freiburg Ihnen voll zur Verfugung stehe. £< 

Dieser Wunsch Harnacks ging nicht in Erfullung; denn in dem Brief 
Ehrhards vom 12. 4. 1904 an Harnack, nach dem Wechsel nach StraBburg, 
lesen wir: „In Freiburg stellte sich bald eine tiefe Nervendepression heraus, 
die Folge meiner zwei Kriegsjahre in Wien 1 * 3 . Die Folge davon war, dass ich 
das ganze Jahr in Freiburg fur meine litterarischen Arbeiten verloren 
habe . . . Was nun die erste Arbeit [gemeint sind die hagiologischen For- 
schungen] angeht, so werde ich sie energisch fordem und zwar von dem 
Sommersemester an. Da ich auch die zweite Abteilung des patristischen 
Litteraturberichts noch auf dem Halse habe, und ich ihn absolut fertig- 
stellen muss, um endlich diese Arbeit respektive diese ganze Berichterstat- 
tung anderen zu iiberlassen, so verinag ich nicht das Versprechen zu geben, 
dass ich im Verlaufe des Jahres fertig werden kann mit der ersten Arbeit, die 
ich Ihnen schon langst skizziert habe . . . Von April 1904 bis April 1905 wird 
daher meine Arbeit fur den Druck nicht in Frage kommen konnen . . . Die 
Osterferien sowie die Herbstferien \yurden durch die Sorge um die Wieder- 
herstellung meiner Gesundheit ganz in Anspruch genommen. In Strassburg 
ging es besser, aber ich musste auch jetzt noch sehr zuriickhaltend sein. 
Dazu kamen die Arbeiten fur die Organisation der j ungen Fakultat und die 
vielen Abhaltungen, welche der Wechsel des Wohnortes mit sich bringt. So 


1 Gemeint sind die theologischen und kirchlichen Auseinandersetzungen, von denen 

unten S. 42ff. berichtet wird. 

3 Winkelmann 
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ist es zu meinem grossen Bedauem wieder Ostem geworden, ohne dass 
meine erst© Vorarbeit fertig geworden ware." Auch hier ist Hamacks Ant- 
wort vom 25. 4. 1904 erhalten: „Besten Dank fiir Ihren Brief vom 12. des 
Monats. Ichhabe ihn (zum Theil) der Kirchenvater-Commission bei unserer 
Jahres-Sitzung vorgelegt. Sie wurdigt vollkommen die eigenthumlichen Ver- 
haltnisse, die eine Verzogerung Ihrer Arbeiten herbeigefuhrt haben; aber 
sie spricht es auch aus, wie dankbar sie Ihnen sein wird, wenn Sie die Zeit 
gewinnen konnen, um die beiden groBen kritischen Untersuchungen zum 
AbschluB zu bringen." 

Am 23. 4. 1907 bittet Hamack auf einer Karte emeut um einen Bericht: 
„Sowohl die Disposition des Stoffs in Bezug auf die ,Texte und Unter- 
8uchungen , als das Interesse der Kirchenvater-Commission legt mir dies© 
Frage nahe. Sie soil nicht in drangendem Sinne verstanden werden, sondem 
als der Wunsch einer Orientierung, den ich als Leiter des Untemehmens 
haben muB.“ Darauf antwortet Ehrhard am 16. 5. 1907: „Leider habe ich 
die Osterferien, die ich der Weiterforderung der Ausarbeitung widmen 
wollte, fast ganz verloren, da ich den Auftrag bekam, den in seiner ganzen 
Organisation sehr damiederliegenden katholischen Religionsunterricht an 
sammtlichen hoheren Schulen unseres Landes zu revidieren. Dazu kommen 
eine Reihe von Abhaltungen, die zum Teil in meiner hiesigen Stellung 
liegen, zum Teil in meiner Eigenschaft als Priester, und immer wieder den 
Abschluss verhindera.“ 

Einen Einschnitt fur die hagiologische Arbeit stellt nun Ehrhards Vor- 
trag vor der Wissenschaftlichen Gesellschaft in StraBburg iiber „Die grie- 
chischen Martyrien“ dar, ein Uberblick uber den Stand der Arbeiten, durch 
den ihm ganz deutlich wird, daB sich die Arbeit ausweiten muB K So schreibt 
er am 3. 8. 1907 an Hamack: „Was meine eigene Arbeit betrifft, so hat mich 
die Zusammenstellung [der eben erwahnte Vortrag], von der ich soeben 
sprach, gelehrt, dass ich die Oberlieferungswege und deren innere Entwick- 
lung nicht mit Sicherheit darstellen konnte, ohne viele unedierte Texte zu 
besitzen." Doch glaubte er in einem Brief vom 13. 1. 1910 an C. Schmidt 
wieder, vor dem AbschluB zu stehen: „Ich hoffe wahrend der Osterferien 
im wesentlichen fertig zu werden und hoffe das Manuskript bald nach 
Beginn des Sommersemesters einschicken zu konnen . . . Da ich nicht weiss, 
wie friihe Sie die einzelnen Hefte der Texte und Untersuchungen vergeben, 
bitte ich um gefallige Nachricht, wann meine Arbeit, die wohl einen Band 
(ahnlich wie bei v. Dobschiitz, Christusbilder) fullen wird, eingeliefert sein 
muss, beziehungsweise bis wann ich an die Reihe komme, wenn mein Manu¬ 
skript anfangs Mai fertig sein wird. Ganz bestimmt kann ich ,anfangs Mai 4 
jetzt noch nicht sagen; aber soweit es sich iibersehen lasst, glaube ich 
diesen Termin einhalten zu konnen.“ 

1 Schriften der Wissenschaftlichen Gesellschaft in StraBburg 4, StraBburg 1907, 

1-30. 
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Doch emeut weitet sich die Arbeit und nun fast ins Uferlose, wie man aus 
dem Brief vom 19. 6. 1912 an Haroack entnehmen kann: „Wie ich Ihnen 
fraher mitteilte, hat sich bei dem Versuche die tTberlieferung der griechi- 
schen Martyrer- und Heiligenlegende zu schreiben, die Unmoglichkeit 
herausgestellt, die Entwicklung derselben darzustellen ohne die Beriick- 
sichtigung der sogenannten Panegyriken, weil ich erkannt habe, dass die 
Geschichte der Menologien und der Panegyriken so intim miteinander 
zusammenhangt, dass sie nur miteinander dargestellt werden kann. Da- 
durch hat sich aber der Kreis der zu berucksichtigenden Handschriften 
geradezu verdoppelt, und das ist der Grand, weshalb (auch abgesehen von 
meinem Rektoratsjahre) die Fertigstellung der ,t)berlieferang‘ nicht er- 
reicht werden konnte.“ Trotzdem hoffte er, schnell fertig zu werden; denn 
er fahrt fort: „Die Ausarbeitung meiner Uberlieferungsgeschichte wird sehr 
rasch vor sich gehen, sobald das ganze (erreichbare) handschrifbliche Mate¬ 
rial vorliegen wird, und zwar vorliegen wird in einer palaeographisch ein- 
wandfreien Form . . . Bis Ende Oktober hoffe ich, das gesammte Material 
endgiiltig gesichtet vor mir zu haben und wahrend des nachsten Winters die 
Darstellung zu bewaltigen. Diese wird in zwei Teile zerfallen: 1. die t)ber- 
lieferung, 2. der Bestand . . . Ich widme meine ganze freie Zeit der Erledi- 
gung der letzten Vorarbeiten und bin zu diesem Zwecke auch aus der wissen- 
schaftlichen Prufungskommission ausgetreten. Voriges Jahr hatte ich 99 
Prufungen abzunehmen. Wenn alles gut geht, so hoffe ich zum Schluss des 
nachsten Wintersemesters mit dieser Arbeit fertig zu sein.“ C. Schmidt ant- 
wortete am 25. 6. 1912 im Auftrage Hamacks: „Wir freuen uns, dass Sie 
jetzt alle Ihre Krafte auf die Bewaltigung des ungeheuren Materials ver- 
wenden konnen und die Arbeit selbst einem baldigen Ende entgegengeht. 
Dass die Vorarbeiten noch weitere Aufwendimgen erfordem wurden, war 
wohl zu erwarten und wir wissen, welche grossen Opfer Sie selbst gebracht 
haben." Ehrhard antwortet darauf am 28. 7. 1912: „Ich mochte unbedingt 
fur den Anfang des Wintersemesters das Material endlich beisammen haben.“ 
Ein Jahr spater, am 28. 7. 1913, kann er wenigstens den AbschluB kleinerer 
Teile melden: Teil 1, „von diesem Teil sind die schwierigsten, namlich 
Abschn. 2-4 im Manuskript fertig", Teil 2, „dieser Teil ist auch zum gross- 
ten Teile fertig“. „Heute kann ich schon bestimmte Vorschlage machen in 
bezug auf den 1. und den 2. Teil. 1) Zunachst glaube ich den 1. Teil wahrend 
der Herbstferien im Manuskript fertigstellen zu konnen, da die Abschnitte 
5—8 viel weniger Arbeit erfordem als die fruheren. In den Wintermonaten 
kann der zweite Teil ebenfalls fertig werden.“ 

Ein Jahr spater, am 12. 7. 1914, kiindigt Ehrhard wieder einen Termin 
fur die Fertigstellung des Ganzen an: „Ich bin jetzt mit einem sehr grossen 
Teil der Cberlieferungsgeschichte im wesentlichen fertig geworden . . . Ich 
werde der Arbeit wieder die Herbstferien (nach einem Aufenthalt in den 
Alpen) widmen, das nachste Wintersemester alle freien Augenblicke ihr 
widmen und glaube sagen zu konnen, dass nach den Osterferien des nach- 

3 * 
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sten Jahres die beiden Band© fertig sein werden." In seinem Antwort- 
schreiben vom 20. 7. 1914, aus dem weiter unten S. 36 ein Abschnitt zitiert 
wird, drangt Hamack nun doch energisch auf einen AbschluB: „Ich bitte 
Sie daher, wenn es Ihnen irgend moglich ist, und es muB doch moglich sein, 
Ihre Vorarbeiten einzuschranken, beziehungsweise zu beendigen. Was die 
Kirchenvaterkommission betrifft, so bin ich einfach nicht in der Lage, ihr 
Ihren Brief mit den neuen Forderungen vorzulegen; denn ich wurde mich 
einer Zuriickweisung aussetzen. Das Einzige, was ich nach reiflicher t)ber- 
legung und Riicksprache mit Collegen Holl tun kann, ist, daB ich Ihnen — 
so zu sagen auf meinen Kopf - eine Pauschalsumme von 600 Mark anbiete. 
Auch das aber kann ich nur unter der Voraussetzung tun, daB das Manu- 
skript zu den beiden Banden nach den Osterferien wirklich fertig zum 
Druck vorliegt. Ich kann mir dann unter Verweis auf das Manuskript in 
unserer Jahressitzung Indemnitat von der Kommission er bitten." 

Es folgte der tiefe Einschnitt des ersten Weltkrieges und der anschlieBen- 
den Ubersiedlung Ehrhards nach Bonn. So schreibt Ehrhard am 31. 12. 1920 
an C. Schmidt: „Seit meiner Ubersiedelung hierher ist meine Zeit durch die 
Vorlesungen und die vielen Abhaltungen des ersten Semesters in einem 
neuen Wirkungskreis restlos in Anspruch genommen worden . . . Ich habe 
meine Fliichtlingszeit dazu benutzt, den zweiten Band im wesentlichen 
niederzuschreiben und die Anmerkungen zu dem ersten zu erganzen. . . Um 
die zwei Band© ganzlich druckfertig zu machen, muss ich noch mit dem 
Sommersemester und vieUeicht den Herbstferien rechnen. Ich darf aber 
mit Sicherheit damit rechnen, dass die zwei Bande in einem vollstandig 
druckfertigen Manuskript im Oktober 21 vorliegen werden. Auf die Einzel- 
heiten kann ich nicht eingehen. Sie werden sehen, welche Unmasse von 
Arbeit notwendig war, um das Material zu meistem! . . . Wenn ich richtig 
orientiert bin, werden die Akademien der Wissenschaften geniigend Mittel 
bekommen, um ihre Publikationen wieder aufzunehmen. Wenn ich daher 
auch die Arbeit fertigstellen werde, wie ich Ihnen schon schrieb, ohne Riick- 
sicht auf die nachste Moglichkeit, sie zum Druck zu bringen, so glaube ich 
doch, dass die zwei Bande geeignet sind, das international© Interesse in 
hohem Masse zu beanspruchen. Ich mochte daher bitten, die zwei Bande fur 
Ihren Plan der Drucklegung vom Oktober 1921 an in sichere Rechnung zu 
stellen". Schmidt antwortete darauf am 9. 1. 1921: „Mit grosstem Interesse 
habe ich Ihren Bericht iiber die Publikation der Martyrien gelesen imd 
werde ihn Hamack vorlegen. Ohne Zweifel wird der Druck sofort beginnen 
konnen und habe ich miindlich bereits Herm Rost [J. C. Hinrichs-Verlag 
Leipzig] davon Mitteilung gemacht. Ihre zwei Bande sollen die neue Serie 
der Texte und Untersuchungen beginnen". 

Am 29. 10. 1921 entschuldigte sich Ehrhard bei C. Schmidt, „dass meine 
Hoffnung, das Manuskript bis End© Oktober druckfertig zu sehen, nicht 
ganz in Erfullung gegangen ist. Ich habe die ganzen Ferien daran ge- 
arbeitet. . . Der Text des ersten Bandes ist fertig bis auf einige Anderungen 
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in der Einleitung und einige Nachtrage in dem ersten Abschnitt . . . Was 
ich trotz ununterbrochener Arbeit hier [in Miinchen] nicht fertig brachte, 
das sind die Erganzungen in den Anmerkungen fur die vielen verstummelten 
Texte. Sie haben auf dem Sinai selbst die Erfahrxmg gemacht, wie oft 
verstummelte Texte in den hagiographischen Handschriften vorkommen. 
Ich habe es mir zur Regel gemacht, iiber samtliche Texte jeder Handschrift, 
die behandelt wird, mir zunachst Rechenschaft zu geben. Die Identifizie- 
rung dieser verstummelten Texte nahm viel mehr Zeit in Anspruch als ich 
vermutete. . . . dass ich die erste Halfte des ersten Bandes (Einleitung und 
die Abschnitte iiber die alten Uberlieferungswege bis zum metaphrastischen 
Menologium/ausschliesslich) in etwa 3 Wochen druckfertig einschicken 
wiirde. Das sind die Seiten 1-814. Diese sind jetzt mit Ausnahme der Nach¬ 
trage, die ich angedeutet habe, jetzt auch in bezug auf die Anmerkungen 
fertig. Wahrend des Druckes dieser ersten Halfte konnte dann die Fertig- 
stellung der zweiten Halfte erfolgen. Der zweite Band ,Der Bestand’ ist 
im Text auch fertig, was die eigentlich hagiographischen Texte betrifft. Ich 
habe aber gesehen, dass ich in zwei Anhangen auch die Reden fur die Herren- 
feste sowie fur das bewegliche Kirchenjahr buchen muss, um den Reichtum 
der Handschriften an Texten, besonders an unedierten zu erschopfen . . . 
Hatte ich noch einen vollen Monat Ferien zur Verfiigung, so wiirde ich den 
ersten Band erledigen konnen". 

Am 10. 9. 1924 mahnt Schmidt wieder in einem Brief: . . so erfreulich 
die Vermehrung des Materials ist, so sehr zu wiinschen ist es, dass die mit 
Spannung erwartete Arbeit endlich der Vollendung entgegengeht. Voll- 
standigkeit ist bei dieser Aufgabe kaum moglich. Auch wird ja der Druck 
des Riesenwerkes sicherlich mehrere Jahre in Anspruch nehmen. Die Texte 
nnd Untersuchungen sind nach wie vor bereit, die Drucklegung zu uberneh- 
men“. Doch zweieinhalb Jahre spater ist das Werk noch nicht fertig, denn 
in dem Brief Ehrhards vom 8. 1. 1927 an C. Schmidt lesen wir: . . da ich 
Exzellenz v. Harnack im Mai sagte, dass ich die Fertigstellung moglichst 
beschleunigen wollte“, habe ich „die ganzen Herbstferien geopfert bis auf 
die zehn letzten Oktobertage. . . . Und kann nur sagen, dass die Arbeit im 
Sommer fertig werden und im Herbst der Druck beginnen kann . . . Viel 
Arbeit macht noch der zweite Teil, aber dieser wird auch rasch druckfertig 
werden, sobald ich meine voile Zeit ihm widmen kann“. Der Termin ver- 
schiebt sich, weil C. Schmidt mehrere Handschriftenreisen nach Jerusalem 
und nach Agypten unternehmen kann und Ehrhard viele Handschriften- 
photos und -beschreibungen vermittelt. Immerhin schreibt Ehrhard am 
25. 7. 1928 an C. Schmidt: . . Arbeit der letzten Durchsicht und An- 

bringung der letzten Korrekturen etc . . 

Aus Ehrhards ausfuhrliohem Bericht vom 18. 12. 1930 ist bereits oben 
S. 15 zitiert. C. Schmidt antwortete darauf am 10. 1. 1931: „Die Sitzung 
der Kirchenvaterkommission hat erst am 30. Dezember stattgefunden und 
habe ich einen ausfuhrlichen Bericht auf Grand Ihrer Zuschrift vorgetragen, 
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aber ich will Ilmen nicht verhehlen, dass man sehr skeptisch war in bezug 
auf die endgiiltige Vollendung. Ich wurde daher raten, die beiden Teile 
baldigst abzuschliessen und die Lucken am Schluss durch Nachtrage aus- 
zufullen. Denn Lucken werden immer bleiben, da nicht alle Bibliotheken 
bis auf das letzte ausgeschopft werden konnen u . 

Doch erst am 22. Dezember 1934, 2 Uhr 30 morgens, wurde der erste 
Teil druckfertig abgeschlossen (Brief vom 17. 1. 1935 an C. Schmidt). Wie 
man aus diesem Brief entnehmen kann, hatte Ehrhard schon Befurchtungen, 
sein Werk nicht in den „Texten und Untersuchungen" gedruckt zu erhalten: 
„Herzlichen Dank fur Ihren Brief vom 15/1, der mich von einer schweren 
Sorge befreit hat, da ich mm zuversichtlich hoffen darf, dass ich mit meinem 
Manuskript nicht ins Ausland zu gehen brauche". Schmidt hatte am 15. 1. 
1935 in einem Brief an Ehrhard den Eingang des Manuskriptes bestatigt: 
„Am 3. hat Ihr Kollege aus Bonn mir Ihr Manuskript in meine Wohnung 
gebracht, und konnte ich es am folgenden Tage auf der Akademie depo- 
nieren. Da wir gerade an diesem Tage die Jacob Grimm-Feier hatten, habe 
ich Exz. Schmidt-Ott und Prof. Lietzmann von diesem freudigen Ereignis 
Kunde gegeben. Beide waren ob dieser Kunde uberrascht, besonders Lietz¬ 
mann, der versprach, sofort sich bei der Notgemeinschaft zu verwenden. 
Und wie er mir mitteilte, hat er bereits Schritte miindlich und schriftlich 
getan. Ich bin dariiber sehr froh; denn Lietzmann besitzt noch immer 
grossen Einfluss und verfiigt iiber die notwendige nachdriickliche Haltung 
bei der Verfolgung seiner Plane . . . Ich wurde nach dem zweiten Teile Ihrer 
Arbeit gefragt, konnte aber keine Auskunft geben. Dieser Teil wird ja die 
Besultate nach der Bestandsaufnahme bringen. Auf diese sind die Interes- 
senten am meisten erpicht. Daher mochte ich gem wissen, wann wir diesen 
Teil erwarten konnen, denn es ware doch wiinschenswert, wenn das Manu¬ 
skript so schnell wie moglich abgeschlossen wird“. Zuversichtlich klingt die 
Bemerkung Ehrhards iiber diesen zweiten Teil in dem Brief vom 17. 1. 1935 
an C. Schmidt: „Das Manuskript des zweiten Teiles ist auch im wesentlichen 
geschrieben; es sind aber noch manche Zusatze zu machen“. 

Doch ging die Arbeit an Teil 2 nicht in dem gewiinschten MaBe voran. So 
schrieb Ehrhard am 9. 2. 1937 an Eltester: „Nach monatelanger Uber- 
anstrengimg musste ich eine Ruhepause eintreten lassen“. SchlieBlich sei 
noch aus der Karte vom 29. 8. 1939 an Eltester, der letzten unter den 
Arbeitsmaterialien der Kommission fur spatantike Religionsgeschichte 
der Berliner Akademie vorhandenen, ein Passus zitiert: „Die Verspatung 
der Drucklegung des 3. Bandes [des ersten Teiles] wurde durch einen starken 
Grippe-Anfall verursacht, der mich zwei Monate lang qualte. Zur Bekamp- 
fung seiner Folgen musste ich eine langere Luftkur im Schwarzwald machen. 
Wie sich die Druckverhaltnisse gestalten werden, weiss ich nicht. Ich hoffe 
aber, dass der Druck weitergehen wird und dass ich die Bogen so rasch als 
moglich werde erledigen konnen". Die 1.-3. Lieferung der ersten Halfte 
dieses Bandes konnte er noch zum Druck bringen, die 4. und 5. Lieferung 
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besorgte nach Ehrhards Tod (23. 9. 1940) Peter Heseler, die zweite Halfte 
dieses Bandes nach dem Krieg J. M. Hoeck i . 

Die Vermutung, die vielleicht aufkommen konnte, Ehrhard wollte durch 
seine optimistischen Zwischenberichte der Berliner Kommission auch etwas 
Sand in die Augen streuen, findet in den Akten keinerlei Bestatigung und 
wiirde vollig den aufrichtigen Charakter Ehrhards verkennen 2 . 

Wenn von seiten der Berliner Kommission auch ofter auf einen rascheren 
AbschluB der Arbeit gedrangt wurde, machte man Ehrhard doch keinen 
Vorwurf, und gerade Hamack und C. Schmidt hatten fur die Schwierig- 
keiten und Verzogerungen viel Verstandnis. Das war in einigen der zitierten 
Briefstellen schon angeklungen. Als ein besonders gutes Zeugnis sei hier 
noch ein Abschnitt aus dem Brief C. Schmidts an Ehrhard vom 3. 12. 1934 
zitiert: „Mit grosser Freude habe ich Ihre Zeilen gelesen und ihnen entnom- 
men, dass Sie jetzt in Bonn weilen, um gewissermassen die letzte Hand an 
das Standardwerk zu legen. Es kommt wohl ganz seiten vor, dass ein Autor 
den von ihm gesetzten Termin innehalten kann, da immer etwas dazwischen 
kommt. Man wird Ihnen daraus keinen Vorwurf machen, da man ja weiss, 
welch unverdrossener Arbeiter Sie sind“. Und im Brief vom 15. 1. 1935 
schreibt er an Ehrhard: „Man staunt, wenn man vor diesem Manuskript 
sitzt, und kann kaum begreifen, dass ein Mann diese Riesenarbeit leisten 
vermochte . . . Und die bange Frage taucht auf, ob auch die jungere Gene¬ 
ration den rastlosen Eifer und die tiefgriindige Gelehrsamkeit zeigen wird". 

1 Siehe dazu unten S. 60 ff. 

2 Siehe dazu unten S. 70 Anm. 1. 
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In den im vorhergehenden Abschnitt zitierten Briefstellen Ehrhards klin- 
gen schon einige Griinde dafiir an, daB der AbschluB der Arbeit sich immer 
emeut verschob, so daB bis zur Fertigstellung nur der Vorarbeiten fur die 
eigentliche Aufgabe, also bis zum AbschluB der ersten beiden Teile („t)ber- 
lieferung“ und „Bestand“), mehr als ein Drittel Jahrhundert verstrich, wo- 
gegen die Editionen selbst und die kritischen Untersuchungen nicht mehr 
in Angriff genommen werden konnten. Eine Zusammenstellung der Griinde 
und ihre Wertung ist deshalb so wichtig, weil dabei sowohl Schlaglichter die 
Schwierigkeit und das Umfassende der Arbeit beleuchten als auch Leistung 
und Bedeutung Ehrhards deutlicher werden konnen. Beides darf fur die 
Beurteilung des ganzen hagiologischen Untemehmens Ehrhards in seiner 
Bedeutung nicht unterschatzt werden. Ich sehe die Griinde fur das lang- 
same Fortschreiten der hagiologischen Arbeit Ehrhards in drei Komplexen. 
Davon liegt der eine einmal in der Kompliziertheit, die der Forschungsarbeit auf 
dem Gebiet der Hagiographie anhaftet, zum anderen aber auch in den hoch- 
gesteckten Zielen der hagiologischen Vorhaben Ehrhards. Die anderen 
beiden Griinde liegen in der Person Ehrhards. Es ist einmal die Griindlich- 
keit und Zuverlassigkeit, mit der er arbeitete, sein wissenschaftliches Ge- 
wissen, das alien voreiligen, ja alien nicht bis ins einzelne bewiesenen und 
allseitig durchdachten Schliissen abhold war und schon fast an 
Angstlichkeit grenzte. Und es ist zum anderen die groBe Begabung Ehr¬ 
hards, die ihm einerseits die verschiedensten Amter und Aufgabenstellungen 
einbrachte, die er alle mit aufopferungsvoller Gewissenhaftigkeit auszu- 
fiihren trachtete, die andererseits die Vielseitigkeit und den weiten Radius 
der wissenschaftlichen Interessen Ehrhards bedingte und ihn dazu 
verleitete, seine Arbeitskraft weit zu iiberschatzen und sich nicht konse- 
quent zu beschranken. 

1. Kompliziertheit der Materie 

Wohl kannte Ehrhard, wie sein Bericht aus dem Jahr 1900 sehr plastisch 
darlegt 1 , die Schwierigkeiten auf dem hagiographischen Gebiet, wuBte, 

1 Die altchristliche Litteratur, Freiburg i. B. 1900, 539 f. 
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daB das Feld zu diesem Zeitpunkt noch nicht zu iiberschauen war und daB 
er sich mit der Zusage an Harnack auf etwas sehr Langwieriges einlieB, 
denn er war in dieses Gebiet schon seit langerem eingearbeitet, doch 
konnten er und vor allem Harnack sich im Jahr 1897 uber das AusmaB der 
zu bewaltigenden Vorarbeiten einfach nicht im klaren sein. Zwar schreibt 
Harnack in dem oben S. 8f. zitierten Auszug aus dem Brief vom 19. 10. 1897 
an Ehrhard: „Wenn wir in 10-15 Jahren einen Ruinartus redivivus vor- 
legen, ist es auch noch zeitig genug; vermogen wir es in kiirzerer Zeit, um 
so besser“ und in einem Brief vom 25. 6. 1898 an v. Gebhardt und Loofs 1 : 
„. . . unsere Ausgabe der Martyrien . . ., die ausserdem - wenigstens zu- 
nachst - nur die Graeca bringen wird. Dass sie vor circa 15 Jahren das 
Tageslicht sehen wird, glaube ich nicht“. Doch das war noch recht opti- 
mistisch gedacht. Denn erst in dem Protokoll der 31. Kommissionssitzung 
vom 6. 2. 1937, also zu einem Zeitpunkt, als Harnack schon mehrere Jahre 
tot war (gest. am 10. 6. 1930) und Hans Lietzmann die Kommission leitete, 
heiBt es: „Hr. Ehrhard . . . kiindigt nun auch die Herausgabe der Texte 
selbst als bevorstehend an“. Realistischer war also die Formulierung, die 
A. Urbain im Vorwort seiner Dissertation niederschrieb: „Die Kirchen- 
vaterkommission der Berliner Akademie der Wissenschaften untemahm es, 
unter anderem auch die historisch wertvollen acta martyrum der ersten 
Jahrhunderte zu publizieren. Sie erkannte friih genug, dass die Erledigung 
derselben vielleicht die langwierigsten Vorarbeiten erheischt, deren Ende 
bisher nicht abzusehen ist“ 2 . 

Diese Arbeit stand eben unter dem Gesetz, sich wie eine Lawine aus- 
weiten zu mussen. Was gab es denn schon an Vorarbeiten, auf die sich 
Ehrhard sicher hatte stiitzen konnen? Selbst die besten Handschriften- 
kataloge seiner Zeit waren fur seine Zwecke unzureichend, da sie entweder 
den Hagiographica keine Beachtung schenkten oder nicht zuverlassig 
waren. Die Briefe Ehrhards enthalten viele Urteile dariiber, von denen ich 
hier doch einige Beispiele anfuhren mochte. In dem Brief vom 17. 1. 1898 
an Harnack liest man: „Leider sind die Kataloge von Patmos, Athos, Athen 
und Sinai unbrauchbar (auch einige abendlandische)“. Am 1. 10. 1901 
schreibt er an Harnack: „Der Catalogus der Bollandisten hat noch viel 
mehr Fehler, als ich bereits fruher bemerkt und Ihnen gegenikber betont 
hatte. Ich kann es mir nur dadurch erklaren, dass die Bollandisten sich auf 
Herrn Omont und dieser sich auf die Bollandisten verliess“. Am 8. 12. 1912 
riigt er C. Schmidt gegeniiber noch einmal denselben Katalog: „. . . dass 
der Catalog, codd. hagiogr. graecor. von Paris von Fehlern wimmelt! 

1 Brief unter den Arbeitsmaterialien der Kommission fur spat ant ike Religions- 
geschichte. 

Im Brief Hamacks vom 18. 11. 1897 an Ehrhard heiBt es: „Ein bestimmter Termin 
bis zum Erscheinen der Ausgabe ist nicht ins Auge gefaBt; aber naturlich liegt es 
im allgemeinen Interesse, daB die Arbeit riistig gefordert wird“. 

2 TU 6, 3, Leipzig 1901, 3. 
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Dafur nur ein Beispiel: Der Katalog bezeichnet als Passio s. dementis 
Ancyrani einen mutilierten Text, der sich beim ersten Blick als die alte 
Epitome der dementinen darstellt. Der Katalog kam zu dieser falschen 
Identifizierung dadurch, dass zu Beginn des mutilierten Textes von einer 
Gelehrtenhand die Bemerkung steht Martyrium s. dementis. Am Ende des 
Stiickes wird aber die Ankyra erwahnt, die man namlich beim Korper des 
demens im Meere fand. Die Verfasser des Kataloges machten aus diesem 
Anker die Stadt Ankyra in Galatien und so entstand die Passio 8. dementis 
Ancyrani 1 . Da die verschiedenartigsten Fehler sich auf Tritt und Schritt 
geltend machten, so musste ich mich entschliessen, jede einzelne Hand- 
schrift und jeden einzelnen Text nachzukontrollieren, um meine Textliste 
nicht auf derartige Identifizierungen aufzubauen, wie sie vorhin illustriert 
wurden“ 2 . 

Ehrhard stand eben auf weitem Terrain allein. Sehr beredt fuhrt uns die 
folgende Passage aus einem am 19. 6. 1912 an Hamack geschriebenen Brief 
die Schwierigkeiten vor Augen: „Wie ich Ihnen friiher mitteilte, hat sich 
bei dem Versuche, die Uberlieferung der griechischen Martyrer- und Heili- 
genlegende zu schreiben, die Unmoglichkeit herausgestellt, die Entwicklung 
derselben darzustellen ohne die Beriicksichtigung der sogenannten Panegy- 

1 Es ist Nr. 1610 A des Kataloges gemeint. Ehrhard korrigiert den Fehler auch TU 52, 
945. 

2 Ehrhard bezieht sich in den beiden Satzen auf den Catalogue Codicum Hagio- 
graphicorum Graecorum Bibliotheca Nationalis Parisiensis, edidenmt Hagio- 
graphi Bollandiani et Henricus Omont, Brussel und Paris 1896. Jetzt ersetzt durch 
F. Halkin, Manuscrits grecs de Paris: Inventaire hagiographique, Brussel 1968 
(Subs. hag. 44). — An groBen griechischen hagiographischen Handschriftenkata- 
logen der Bollandisten sind auBerdem erschienen: Catalogue Codicum Hagiogra- 
phicorum Graecorum Bibliothecae Vaticanae, edidenmt Hagiographi Bollandiani 
et Pius Franchi de* Cavalieri, Brussel 1899 und Catalogue Codicum Hagiographi- 
corum Graecorum Germaniae Belgii Angliae, ediderunt C. van de Vorst et H. Dele- 
haye, Brussel 1913. — Dazu kommen noch viele hagiographische Spezialkataloge 
kleinerer Bibliotheken in den Analecta Bollandiana 16, 1897, 297—310 (Chisian.); 
19, 1900, 82-118 (Barber.); 20, 1901, 45-70 (Chalki); 205-207 (Leipzig); 21, 1902, 
5-22 (Vatic.); 381-400 (Neapel); 23, 1904, 19-75 (Messina); 24, 1905, 169-256 
(Venedig); 28, 1909, 353-398 (Eskorial); 39, 1921, 345-357 (Alexandrian); 44, 
1926, 5—103 (Chalki), dazu vgl. Ehrhard, Byz. Zeitschr. 27, 1927, 119—127; 46, 
1928, 158-160 (Chalki); 69, 1951, 238-281 (Messina); 72, 1954, 325-342 (Mailand); 
79, 1961, 145-159 (Paris); 389-411 (Holkham/Oxford); 80, 1962, 5-21 (Ochrid) - 
AuBerdem sind noch einige unabh&ngig von den Bollandisten erarbeitete hagio¬ 
graphische Kataloge zu erwahnen: S. Eustratiades, in: rQTjydgtog 6 IlaXay&Q 1, 1917 
und 2, 1918 (Athos); Th. I. Schmit, in: HsBrfecriH Pyccnoro ApxeoJionraecKoro 
MHCTHTyTa bt» KoHCTaHTiHonojrfe 8, 1903, 264—301 (Vatop.); G. Chari takes, in: Nios 
*EAAtjvofjtvtffMov 21, 1927, 305—331 (Meteoren); V. Vasiliev, in: Bhs. BpeM. 14, 1907, 
276—333 (Sinai). Solohe Spezialkataloge sind unbedingt notwendig, da die Ka¬ 
taloge der Bibliotheken in den meisten Fallen die Hagiographica nicht geniigend, 
zu summarisch Oder auch gar nicht berucksichtigt haben. 
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riken, weil ich erkannt habe, dass die Geschichte der Menologien und der 
Panegyriken so intim miteinander zusammenhangt, dass sie nur mitein- 
ander dargestellt werden kann. Dadurch hat sich aber der Kreis der zu 
berucksichtigenden Handschriften geradezu verdoppelt , und das ist der 
Grand, weshalb (auch abgesehen von meinem Rektoratsjahre) die Fertig- 
stellung der ,Uberlieferung’ nicht erreicht werden konnte“. Er berichtet 
dann, welch intensive Arbeit notwendig ist, um die Handschriften in den 
Bibliotheken zu prufen, und welche Schwierigkeiten sich bei der Anstellung 
von Mitarbeitern ergeben 1 . Es heiBt dann weiter: „Ich kann es mir sehr 
gut vorstellen, dass Sie keine besondere Freude daran haben, dass meine 
Vorarbeiten kein Ende nehmen wollen. Ich gestehe Ihnen, dass ich daran 
weniger Freude habe als irgend jemand. Das liegt aber in der Natur der 
Aufgabe, die ich ubemommen habe. Wenn endlich einmal auf diesem 
Gebiete Ordnung gemacht werden sollte, so konnte das nur geschehen auf 
Grand der Untersuchung der Uberlieferung und ihres Bestandes. Nun 
wissen Sie aber, wie kompliziert die Uberlieferung der Martyrien ist. Ab¬ 
gesehen von der Zahl der Handschriften, die mehrere Tausend betragt, 
wenn alle Wege der Uberlieferung beachtet werden, ist es besonders der 
Umstand, dass jede eigentliche hagiographische Handschrift eine ganze 
Reihe von verschiedenen Texten enthalt, der es so schwierig macht, eine 
zuverlassige und sichere Beschreibung dieser Handschriften zu bekommen. 
Die Kataloge strotzen von Ungenauigkeiten und Fehlem. Ich konnte Ihnen 
ganze Dutzende von Fallen erzahlen, in denen die Handschrift sich als 
etwas ganz anderes herausstellte, als sie nach dem Kataloge zu sein schien. 
Ich halte es aber fur meine Pflicht, nur auf Grand von sicheren Angaben die 
Uberlieferung darzustellen, sonst hat meine Arbeit keinen wahren Wert. 
Gerade diese sicheren Beschreibungen zu erhalten, beziehungsweise selbst 
zu machen, das kostet aber immense Zeit“. 

Hatte man den AbschluB der Arbeit nicht doch wesentlich beschleunigen 
konnen? In einer Stellungnahme zu dem weiter unten S. 38 auszugsweise 
zitierten Brief Ehrhards vom 12. 7. 1914 an Harnack schrieb Karl Holl am 
18. 7. 1914 an Harnack: „Ich finde es an und fur sich ganz natiirlich, dass 
Herr Ehrhard jetzt, wo er einen Uberblick liber das ganze Material besitzt, 
zugleich auch deutlich empfindet, wo seine Arbeit noch Lucken und Un- 

1 Zum Beispiel: „Sie haben sich damals bereit erklart, Herm H. Gr^goire nach dem 
iiblichen Masse zu entschadigen. Herr Gr^goire liess mich Jahre lang warten und 
hat endlich gar nichts mehr von sich horen lassen. Ich habo nun die Hauptarbeit 
selbst gemacht". Dazu kommen noch tochnische Schwierigkeiten: Zum Bei¬ 
spiel best man im Brief vom 8. 12. 1912 an C. Schmidt: „. . . Dr. Paul Marc und 
Dr. W. Hengstenberg, beide in Munchen, die voriges Jahr eine Expedition nach 
Patmos machten. Leider sind von den 5000 Photographien, die sie gemacht haben, 
die allermeisten umsonst gemacht worden, da ein Fehler des Papiers vorlag. Dass 
der Fehler am Papiere lag, unterliegt gar keinem Zweifel, da die Photographien, 
die auf einem anderen Papiere gemacht wurden, tadellos sind“. 
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sicherheiten aufweist. Denn man lemt selbstverstandlich erst im Lauf der 
Untersuchung die Pnnkte genau kennen, die fur Abhangigkeitsverhaltnisse 
mid so weiter entscheidend sind. Aber wenn er nun offenbar seine Ergebnisse 
noch einmal an den Handschriften selbst nachprufen will, wo wird dann 
das Ende sein? So gut wie Venedig, Rom und Paris konnen auch noch weitere 
Bibliotheken in Betracht kommen, die er noch einmal besuchen will. So 
wird die Arbeit iiberhaupt nicht fertig. Wenn er geltend macht, dass diese 
Sache iiberhaupt nicht zum zweiten Mai gemacht werden wiirde, so'mag 
das richtig sein. Aber das Ziel, dass jede auf der Welt vorhandene Hand- 
schrift von ihm aufgefiihrt und eingereiht wird, ist doch iiberhaupt nicht 
zu erreichen. Die Fundstellen von Handschriften sind immer noch nicht 
erschopft. Ich denke, Ehrhard hat das Menschenmogliche getan, wenn er die 
Uberlieferung, so weit sie ihm bekannt ist - mid das ist jetzt schon die 
Hauptmasse -, in der Weise sichtet, dass jede kiinftig neu auftauchende 
Handschrift sicher eingeschatzt und untergebracht werden kann. Ist ihm, 
wie er sagt, der Gang der Uberlieferungsgeschichte jetzt schon vollkommen 
klar, so hat er damit dies eigentlich schon geleistet. Wenn er in Einzelheiten 
etwa Irriges vorbrachte, so wird kein Verstandiger ihm das iibelnehmen. 
Ich wiirde daher beantragen, ihm die Forderungen, die er jetzt erhebt, zwar 
nicht rund abzuschlagen, aber vielleicht ihm nur eine Pauschalsumme zur 
Verfiigung zu stellen und ihm gleichzeitig zu sagen, dass die Kirchenvater- 
kommission seine Zusage, dass nach den Osterferien das Manuskript der 
beiden ersten Bande eingereicht wiirde, als ein gegebenes Wort betrachtet“. 
Diesen Passus hat Hamack dann fast wortlich in seine Antwort vom 20. 7. 
1914 an Ehrhard aufgenommen. 

Holl hat Recht damit, daB trotz aller Bemiihungen Ehrhards doch noch 
immer neues Material gefunden wird 1 . Aber daB Vollstandigkeit nicht zu 
erlangen sei, dessen war sich auch Ehrhard bewuBt. So schreibt er am 13. 1. 
1910 an C. Schmidt: „Das Bessere ist aber hier sicher der Feind des Guten; 
sonst komme ich iiberhaupt nicht zum Ziele. Es konnen ja auch spater 
Nachtrage erscheinen“. Um so emster miissen wir also seine Entscheidung 
nehmen, daB er an seine Arbeit doch hohere Anforderungen stellte, als sie 
Holl als Leitlinie vorschlug. Er glaubte, nur auf moglichst breiter Material- 
kenntnis seine Thesen aufbauen und belegen zu konnen, nur so das groBe 
Werkfruchtbringend zu vollenden. Man muB sich doch vor Augen halten, 
daB Ehrhards These iiber das Werk des Metaphrasten nicht ohne scharfen 
Widerspruch geblieben war 2 . Um die These zu begriinden, mufite ein un- 
geheures Material sicher iiberblickt werden. Wie leicht waren da Trug- 
schliisse moglich! Nur durch seine Grundlichkeit konnte Ehrhard die not- 
wendige Sicherheit gewinnen. „Ich habe“, so lesen wir in seinem Brief vom 

1 Siehe die Ausfuhrungen F. Halkins, L’hagiographie byzantine . . ., Oxford 1966, 
8-10. 

2 Siehe oben S. 10 Anm. 1. 
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28. 7. 1913 an Hamack iiber den ersten Teil der Arbeit, also denjenigen, 
der unter dem Titel „Die Uberlieferung“ jetzt gedruckt vorliegt, „bei der 
Redaktion dieser Abschnitte sehr viel Freude erlebt; denn ich bin zu sehr 
bestimmten und klaren Erkenntnissen gekommen, die endlich diese ver- 
worrenen Entwicklungs- und Uberlieferungsverhaltnisse klarlegen. Frei- 
lich war das erst moglich, nachdem ich das ganze zugangliche Material 
vereinigt hatte, und daher hat sich das Warten sehr gelohnt . Jede friihere 
Publikation ware nicht bloss unvollstandig, sondem auch irrefuhrend und 
voller Irrtumer im Einzelnen geworden“. In dem Brief vom 12. 7. 1914 an 
Hamack schreibt er: „Ich bin selbst davon iiberrascht, wie klar und ein- 
leuchtend die verschiedenen Uberlieferungsstadien und innerhalb derselben 
die einzelnen tJberlieferungswege sich aus dem Wust von hagiographischen 
Handschriften herausgestellt haben. Das war allerdings nur moglich, weil 
ich die Erforschung auf samtliche hagiographische Sammlungen ausgedehnt 
habe. Dadurch ist, wie ich friiher berichtete, die Masse der Handschriften 
gewaltig gewachsen und der Abschluss der Arbeit hinausgeschoben worden; 
das hat sich aber reichlich gelohnt, denn jetzt liegt diese uberaus verwickelte 
Uberlieferungsgeschichte klar vor den Augen“. Und sechzehn Jahre spater, 
am 18. 12. 1930, schreibt er an C. Schmidt: „Das weite Ausgreifen im ersten 
Teil (Uberlieferung) hat sich als notwendig herausgestellt, weil alle diese 
Uberlieferungswege auf das engste zusammenhangen". Man wiirde diesen 
Aussagen Ehrhards nicht gerecht, wenn man sie etwa in dem Sinne inter- 
pretierte, daB er den Gewinn an Klarheit iiberbetont, um die Verzogerung 
und die gewaltigen finanziellen Ausgaben zu rechtfertigen, wenn man sie 
also aus einer Defensivhaltung der Berliner Kommission gegeniiber 
erklaren wollte. Ehrhard hatte sich vielmehr die hochsten Ziele gesteckt. 
Das ist sicher kein Nachteil. Jede nur vorlaufige Zielstellung hatte auf diesem 
Gebiet keine allseitig iiberzeugenden und ausreichenden Ergebnisse bringen 
konnen. Aus der Zielstellung und aus der Griindlichkeit heraus kann Ehr¬ 
hard also schwerlich ein Vorwurf erwachsen. Anders verhalt es sich mit der 
Frage, aus welchem Grund Ehrhard die eigentliche Forschungsarbeit, also 
alles, was iiber die reine Materialbereitstellung hinaus ging, die Auswertung, 
vollig allein bewaltigen wollte. Das mir vorliegende Aktenmaterial erlaubt 
keine befriedigende Antwort. Von P. Rabbow wissen wir zum Beispiel, 
daB ihn Ehrhard an der eigentlichen Forschungsarbeit beteiligen wollte, 
doch Rabbow schied dann aus. Warum Ehrhard aber zum Beispiel die 
Angebote von Loofs, v. Gebhardt und Urbain nicht annahm, laBt sich nicht 
mehr feststellen. Auch scheint ihm nicht der Gedanke gekommen zu sein, 
schon wahrend seiner Arbeit am ersten Teil, als er hier das wichtigste 
Material iiberschaute, den dritten Teil, die literarkritischen Untersuchungen, 
von anderen Gelehrten in Angriff nehmen zu lassen. Auch hatten sich die 
Bollandisten wohl schwerlich dem Angebot einer Mitarbeit vollig entzogen. 
Allerdings ware durch solche Mitarbeit auch Ehrhards Konzeption etwas 
verandert worden. Naturlich stand zur Zeit Ehrhards teamwork erst in den 
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allerersten Anfangen, und immerhin hatte er eine groBe Gruppe Gelehrter 
an den Zuarbeiten beteiligt, doch hatte bei einer konsequenteren und auf 
die eigentliche Forschung gerichteten Gemeinschaftsarbeit das Ziel erreicht 
werden konnen. Das verlangte allerdings, daB Ehrhard uber seine Zeit 
hatte hinauswachsen mlissen. Fur einen einzelnen Arbeiter jedoch - und mag 
er noch so genial, einsatzbereit und wissend sein — ist das Gebiet der grieohischen 
Hagiographie einfach zu schwierig und zu groB. 


2. Akribie Ehrhards 

Zu der Kompliziertheit des Stoffes kommt als zweiter Grand, daB Ehr¬ 
hard ein sehr grundlicher Arbeiter von hoher Akribie war. Das ist ein Cha- 
rakteristikum, das ihm sein ganzes Leben anhaftete. Denn schon bei der 
Arbeit an seiner Dissertation muBte ihn sein Doktorvater Hermann Schell 
mehrmals mahnen - erfolglos —, „nicht gar zu viel Gelehrsamkeit schon in 
die Dissertation zu stecken, abzuschlieBen und fur die Habilitationsschrifb 
auch noch etwas xibrig zu lassen " i . Das war kein Ausflufi von Unbeholfen- 
heit oder Angstlichkeit vor SchluBfolgerungen, sondem Ausdrack einer 
besonders hohen Auffassung von der Wissenschaft. „Ich habe aber auch die 
Uberzeugung gewonnen, dass es notwendig sei, alle eigentlichen hagiogra- 
phischen Handschriften personlich einzusehen . . . Auf jeden Fall ist es 
notwendig, dass das ganze handschriftliche Material sich in einer Hand 
vereinige". So sagt er in einem Brief vom 6. 2. 1898 an Hamack. Am 17. 4. 
1898 schreibt er aus Florenz an Harnack: „dass ich einen Katalog der grie- 
chischen Martyrien mit der Angabe aller Handschriften, deren Detaillie- 
rang vorliegt, fertiggestellt habe. Ich wage ihn aber nicht zu publicieren, 
weil doch noch zu viel Handschriften fehlen“. Einen weiteren eindriick- 
lichen Beleg findet man in dem Brief vom 8. 1. 1927 an C. Schmidt: „Trotz- 
dem bin ich nicht so weit gekommen als ich hoffte. Da ich mir zur Regel 
machen musste, alle mutilierten Texte zu identifizieren, brauche ich eben 
manchmal viel Zeit dazu. Es zu unterlassen, geht nicht an; mein wissen- 
schaftliches Gewissen vertragt es nicht, und die Gultigkeit meiner Resultate 
verlangt es unbedingt". Und schlieBlich seien noch die fast flehentlichen 
Worte aus dem Brief vom 12. 7. 1914 an Hamack zitiert: „Ich bitte Sie 
daher, hochverehrter Herr Geheimrat, mich jetzt, da ich daran bin, die 
Garben zu binden, nicht im Stiche zu lassen. Die Arbeit wird nicht ein 
zweites Mai gemacht werden; daram muss sie einmal gut gemacht werden. 
Ich will nicht, dass die Spezialisten so viele Enttauschungen erleben, wie 
ich sie mit den Catalogi codd. hagiogr. graecor. erlebt habe, die ubrigens 
nicht besser sein konnten, als sie sind, weil die UberlieferangsverhaJtnisse 
ihren Verfassem nicht klar waren. Ich kann es auch nicht uber mich brin- 

1 A. Dempf 22. 
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gen, uber Codices zu sprechen, die ich nicht genau kenne. Die Dubia, von 
denen ich sprach, mussen daher gelost werden“. 

Eine so verstandene Griindlichkeit wird man Ehrhard schwerlich zum 
Vorwurf machen konnen. 


3. Andere Aufgaben und Plane Ehrhards 

v -\w\\\\ 

Anders steht es in dieser Hinsicht mit dem dritten Grund, daB sich Ehr¬ 
hard nicht zielstrebig genug auf die wichtigsten Arbeiten ausrichtete, son- 
dem sich immer wieder durch neue Untemehmungen ablenken lieB. Er 
steckte voller wissenschaftlicher Plane und war wegen seiner mannigfachen 
Begabung mit vielen Aufgaben betraut. „Neigung und Temperament", 
sagt B. Altaner in seinem wissenschaftlichen Nachruf, „fuhrten . . . ihn . . . 
aus dem engen Bereich rein gelehrter Tatigkeit vor ein breiteres Forum der 
Offentlichkeit, um hier einen nicht unwesentlichen Teil seiner Kraft fur die 
geistige Geltung des deutschen Katholizismus einzusetzen. Das, was der 
Gelehrte und Forscher erarbeitete und erschaute, sollte fiir das Leben einer 
moglichst breiten Schicht von Gebildeten firuchtbar gemacht werden" 1 . 
Geschont hat er sich - wie die Briefe eindriicklich zeigen - eigentlich nie. 
Immer litt er an einem UbermaB von Arbeit 2 . Forderlieh war das der 
schnellen und ziigigen Ausfiihrung seiner hagiologischen Forschungsarbeit 
gerade nicht. 

Es ist eine beachtliche Menge von Arbeiten, die Ehrhard neben den 
hagiologischen Studien veroffentlichte. Ich mochte hier nur die wichtigen 
Monographien nennen: „Die altchristliche Litteratur imd ihre Erforschung 
von 1884-1900, 1. Abteilung: Die vomicanische Litteratur", Freiburg i. B. 
1900 (StraBburger Theologische Studien, 1. Suppl.band); „Das Mittelalter 
und seine kirchliche Entwicklung", Mainz und Miinchen 1908 (Kultur und 
Katholizismus 8) ; „Katholisches Christentum imd Kirche Westeuropas in 
der Neuzeit", Berlin und Leipzig 1909 (Kultur der Gegenwart 1, 4, 1); 
„Das Christentum im romischen Reich bis Konstantin", Augsburg 1932 
(Bucherei des katholischen Gedankens 11); „Die kathohsche Kirche im 
Wandel der Zeiten und Volker", 1. Band: „Die Kirche im Bereich der alten 
Volker, 1. Teil: Urkirche und Friihkatholizismus, 2. Teil: Die altchrist- 
lichen Kirchen im Westen und im Osten: 1. Die griechische und die latei- 
nische Kirche", Bonn 1935/1937 (Religiose Schriftenreihe der Buchgemeinde 
Bonn 11). Zur Darstellung der byzantinischen Kirche - ein Gebiet, auf dem 


1 Histor. Jahrb. dor Gorresgesellschaft 61, 1941, 459. 

2 Nur einige wenige Bcispiele seien hier ziticrt: „Mein Schweigen ist bedingt durch 
das Cbermass von Arbeit, das auf mir lastet“ (23. 6. 1898). „Ich selbst bin dieses 
erste Jahr in Wien auch viel zu sehr in Ansprueh genoinmen worden, um die Sache 
energisch zu betreiben“ (15. 7. 1899). 
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er Meister war - kam er nicht mehr. Daneben waren viele Vortrage, Pre- 
digten und Aufsatze zu nennen. Wir werden weiter unten noch einmal auf 
diese Arbeiten zu sprechen kommen. 

AuBerdem plante Ehrhard funf weitere groBe Arbeitsvorhaben, die ihn 
sehr bewegten, fur die er auch schon Vorarbeiten geleistet hat, die er aber 
nicht mehr fertigstellen konnte: 

1. Eine katholische Dogmengeschichte. In dem Brief vom 23. 6. 1898 an 
Hamack blickte er auf seinen Besuch Mitte Marz 1898 in Berlin zuruck: 
„Zum Schluss sei es mir gestattet, wiederholt meinem Danke fur Ihren 
Empfang in Berlin und die Forderung meiner Studien Ausdruck zu ver- 
leihen. Ich hatte so manches zu fragen und zu besprechen, was mir sehr 
,brennend‘ ist, namentlich was das Urchristentum angeht. Ich verstehe es 
sehr wohl, warum Sie die chronologischen Fragen von der eigentlichen Ent- 
wicklungsgeschichte getrennt haben, nur ich freue mich auf die grossartige 
Anlage des dritten Bandes, die ich etwas ahne 1 . Wie klein sind doch die 
bisherigen Darstellungen der vomicanischen Litteratur und wie wenig ver- 
mogen Bucher wie die von Bardenhewer und Kruger in die eigentlichen 
Gedanken jener Zeit einzufiihren. Ich beneide Sie um die herrliche Aufgabe, 
zuerst eine wahre Oeschichte der altesten christlichen Gedanken zu schreiben. 
Aber ich werde meinen Entschluss, eine Dogmengeschichte vom katholi- 
schen Standpunkte zu schreiben, dadurch nurbesserauszufiihren im Stande 
8ein“. Diese Dogmengeschichte ist also eines seiner friihesten wissenschaft- 
lichen Anliegen. Ein Entwurf befindet sich im NachlaB, wie J. M. Hoeck 
mitteilt: „Entwurf einer sehr vemunftigen Dogmengeschichte, der ihm 
als Unterlage fur seine Vorlesungen in Bonn gedient hat“ 2 . Dempf macht 
etwas genauere Angaben dariiber: Ausgefuhrt sei die tTbersicht iiber die 
vorhandene dogmengeschichtliche Literatur mit „einer kurzen imd scharfen 
Charakterisierung der einzelnen Werke, dann die Darstellung der spat- 
jiidischen Weltanschauung, aus der, als einem Element, die Religion Christi 
hervorgewachsen ist, dann die Theologie der Evangelien, die paulinische 
und johanneische Theologie, die der apostolischen Vater und Apologeten, 
dann die Gnosis als Gegenspieler des Christentums und ihre Uberwindung 
durch die grossen Alexandriner Clemens und Origenes. Es ist freilich nur 
ein Torso" 3 . 

„Im Freundeskreis Ehrhards“, weiB Dempf zu berichten, „hat sich spater 
die scherzhafte Legende gebildet, der Antipode [Harnack] habe den kunf- 

1 Hamack schreibt in der Vorrede zum ersten Band der Chronologic, Leipzig 1896, 
V: „Mit dem dritten Theil, der die Charakteristik und die innere Entwicklungs- 
geschichte der Litteratur enthalten wird, soli das Werk zum Abschluss kommen“. 
Der Plan ist in dieser Form nicht verwirklicht worden. Diesen nicht geschriebenen 
dritten Band meint Ehrhard. Statt dessen hat Hamack eine mehrbandige Dogmen¬ 
geschichte verfaflt. 

2 Byzantion 21, 1951, 177. 

3 A. a. O. 170. 
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tigen Uberwinder [Ehrhard] mit dieser Riesenanfgabe [hagiologische For- 
schungsarbeit] fesseln wollen, dass er nicht zu seiner eigenen Dogmen- 
geschichte kame" 1 , eine Legende, gegen die sieh Ehrhard sicher sehr ver- 
wahrt hatte. 

2. Die Bearbeitung der theologischen Literatur fur die dritte Auflage 
von Krumbachers Byzantinischer Literaturgeschichte. Schon in dem Brief 
vom 12. 4. 1904 schreibt Ehrhard an Hamack: „Dazu kommt die dritte 
Auflage der Byzantinischen Litteraturgeschichte von Krumbacher, die 
fertiggestellt werden muB“. In dem Brief vom 3. 8. 1907 an Hamack berichtet 
er, daB er in Paris an den Martyrien und an dieser dritten Auflage arbeiten 
werde.Und in dem Brief vom 13. 1. 1910 an C. Schmidt lesen wir: „Die 
dritte Auflage der Byzantinischen Litteraturgeschichte wird aufier mir 
(der ich die erste Halfte des ersten Bandes in Anspruch nehmen werde fur 
eine entsprechende Behandlung der Theologie) von A. Heisenberg, der als 
sein [Krumbachers] altester Schuler mm auch bereits sein Nachfolger 
wurde, von P. Maas, P. Marc und H. Dieterich besorgt werden . . . Ostem 
wollten wir mit dem Druck der dritten Auflage beginnen. Da nun aber die 
Mitherausgeber langere Zeit brauchen, um ihre Abschnitte druckfertig zu 
machen, so ergibt sich fur mich die Moglichkeit", die Martyrien weiter 
zu bearbeiten. Die Arbeit an dieser dritten Auflage ist nicht weit gediehen. 
Man hore dazu J. M. Hoeck: Im NachlaB befinden sich „zahlreiche Vorar- 
beiten fiir eine Neubearbeitung seiner Literaturgeschichte der byzantinischen 
Theologie, die allerdings im allgemeinen nur bis zum Jahr 1925 reichen" 2 . 
Noch deutlicher ist H.-G. Beck: „Im NachlaB Ehrhards fand sich so wenig 
ein Manuskript einer Neuauflage, wie im NachlaB August Heisenbergs ein 
solches fiir eine Neuauflage Krumbachers. Was Ehrhard hinterlassen hat, 
sind Collectaneen, wie er sie sich fiir seine erste Auflage angelegt hatte. 
Gelegentlich machte er sich Erganzungen dazu, besonders auf hagiogra- 
phischem Gebiet und auf dem Gebiet der Kirchengeschichte, offensichtlich 
fiir Zwecke seines homiletischen und hagiographischen tTberlieferungs- 
werkes und fur seine Kirchengeschichte. Eine wesentliche Erleichterung 
fiir die Abfassung dieses vorliegenden Bandes bilden diese Collectanea 
nicht" 3 . 

3. Eine theologische Literaturgeschichte des Mittelalters. Dazu vergleiche 
man oben das S. 12 gegebene Zitat. Wie Dempf berichtet, „ist im NachlaB 
nur die Zusammenstellung der Autoren vorhanden, die behandelt werden 
sollten" 4 . 

1 A. a. O. 38. 

2 Byzantion 21, 1951, 177. 

3 Kirche und theol. Lit. . . VII. — Uber Ehrhards personliche und fachliche Bezie- 

hungen zu Karl Krumbacher vergleiche man die Mitteilungen J. B. Aufhausers 

aus den Briefen Krumbachers an Ehrhard in H.-G. Beck, XdXixec, Miinchen 1958, 

161-187. 

4 A. a. O. 172. 

4 WJnkelmann 
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4. Ein Handbuch der Kirchengeschichte. Dazu sagt Dempf: „Wenn man 
die drei machtigen Bande seiner Vorlesungsent wiirfe im NachlaB betrachtet, 
fragt man sich, warum er sie nicht einfach mit den Einschiebungen hat 
abdrucken lassen, die bei jeder Wiederholung des Kursus zu dem ursprung- 
lichen Wurzburger Entwurf dazu gekommen sind. Vermutlich hat ihn sein 
ausgepragtes Stilgefiihl davon zuruckgehalten" *. 

5. Die Edition der Summa Ulrichs von StraBburg, deren Handschrift er 
im Jahr 1888 in der Bibliotheca Vaticana entdeckte. 

Viel Unruhe und Anfeindungen brachten ihm seine Bucher „Der Katholi- 
zismus und das 20. Jahrhundert im Lichte der kirchlichen Entwicklung 
der Neuzeit", 1901, 12. Auflage 1902; „Liberaler Katholizismus? Ein Wort 
an meine Kritiker“, 1902; „Katholisches Christentum und modeme Kultur", 
1907. In bewegenden Worten berichtet er davon in seinen Briefen an Har- 
nack. Am 28. 2. 1902 schreibt er: „Sie haben wohl von diesen Anfeindungen 
bereits gehort. Sie sind eine wahre Beschamung fur mich; denn sie beweisen 
mir, wie wenig sogar maBgebende Kreise unter uns [den Katholiken] die 
Lage der Gegenwart verstehen. Es ist sogar nicht ausgeschlossen, daB man 
das Buch [„Der Katholizismus und das 20. Jahrhundert"] verbieten wird. - 
Das alles kann mich nun allerdings nicht von meinem Idealismus in der 
Auffassung des Katholizismus abgehen lassen, denn ich rechne auch diese 
Erscheinungen zu jenen zeitgeschichtlichen Momenten, die nicht zum 
Wesen des Katholizismus gehoren! . . . Nun bin ich sogar genotigt, eine 
Verteidigungsschrift gegen meine extremsten katholischen Kritiker zu 
schreiben. Ich bedaure fast das Buch geschrieben und dadurch aus meiner 
eigentlichen wissenschaftlichen Tatigkeit seit Dezember herausgerissen 
worden zu sein. Ich hoffe jedoch, daB es bald Ruhe geben wird" 1 2 . 
Gemeint ist mit ‘Verteidigungsschrift’ das Buch „Liberaler Katholizismus?" 
(1.-5. Auflage Stuttgart und Wien 1902). Hier sagt er im Vorwort: „Die 
Angriffe gingen von Wien aus, und zu ihrem ersten und ausdauemdsten 
Organ machte sich das bekannte Wiener ‘Vaterland’ . . . Die Tragweite 
dieser Angriffe und wohl noch mehr die politischeundkirchliche Stellimgder 
genannten Zeitung riefen namentlich in Wien und fn Oesterreich eine Bewegung 
hervor, die imstreitig zu den unerfreulichsten Erscheinungen der kirchlichen 
Gegenwart gehort. . . Die Abfassung dieser Verteidigungsschrift bedeutet die 
unerquicklichste Arbeit, die ich bis zur Stunde zu leisten genotigt wurde". 

1 A. a. O., 170. 

2 Ehrhard erhielt in dieser Frage nicht nur von protestantischer Seite Unterstiitzung 
(z. B. von Hamack, siehe unten S. 72f.), sondem auch von vielen urteilsfahigen 
Katholiken, wofur ich hier die eindriickliche Ansicht K. Krumbachers aus einem 
Brief vom 1.1. 1902 zitiere: „Ich habe Ihr Buch jetzt in der Hauptsache durch und 
muB sagen, daB ich die angstliche Reserve der bischoflichen Approbation nicht 
verstehe. Mehr Koncessionen kann man doch uberhaupt nicht mehr machen, wenn 
nicht jede Wirkung verloren gehen und nur ein ‘Semmelschmarm’ iibrig bleiben 
soil** (nach Aufhauser, a. a. O. 186). 
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Am 29. 7. 1902 schreibt er an Harnack: „Ich weiB nicht, wie Sie liber 
meinen Weggang aus Wien denken. Massgebend dafiir war die Wahmeh- 
mung, dass dort fur meine theologische Richtung keine sichere Stellung 
vorhanden ist. Ich gestehe Ihnen offen, dass ich iiber die Erfahrungen des 
bewegten Studienjahres recht ungliicklich bin. Die Antwort an meine 
Kritiker liess ich Ihnen aus Stuttgart zuschicken. Ich habe darin meinen 
Standpunkt gewahrt auch in der Syllabusfrage, was Herr Collega 
Schell in der Deutschen Litteraturzeitung vollstandig verkannt hat“. 
In dem Brief vom 4. 11. 1902 an Harnack heiBt es: „Was mich selbst 
betrifft, so habe ich die schmerzlichste Zeit meines Lebens zur Zeit zu durch- 
kosten. Der Abgang von Wien bedeutet fur mich viel mehr, als ich es damals 
fiihlte. Orte, an denen man viel gelitten und gestritten hat, kann man nicht 
mehr vergessen! Die ganze Last, die unsere Kirche bedriickt, empfinde ich 
jetzt in eigener Person und muB meine ganze Energie zusammennehmen, 
um darunter nicht zusammenzubrechen“. Und schlieBlich seien noch die 
folgenden Satze aus dem Brief vom 14. 4. 1908 an C. Schmidt zitiert: „Sie 
haben in Ihrem Briefe die Giite gehabt, Ihr Interesse an meinem Artikel 
in der Internationalen Wochenschrift iiber die Encyklika zu bekunden. 
Den Kampf mit theologischen Gegnem hatte ich wohl aufgenommen; aber 
die hochste kirchliche Autoritat selbst mischte sich gleich in die Angelegen- 
heit. Da ich die Fahne der Revolution nicht entfalten wollte, und da ich 
zwischen Personen und der Sache scharf unterscheide, so ergab sich meine 
Erklarung von selbst. Ich brauche Ihnen aber nicht zu sagen, was ich unter 
diesen Verhaltnissen gelitten habe“. 

Mit diesen Satzen sind wir schon bei den Auseinandersetzungen um den 
Modemismus und bei Ehrhards Eintreten gegen die Modemisten-Enzyklika 
(8. 9. 1907) Pius’ X. K Als Folge wurde ihm der Pralatentitel aberkannt. 
Ehrhard hat darunter sehr gelitten. Erst 1922 wurde er von Pius XI. wieder 
Pralat genannt. Dabei war Ehrhard kein Modernist, wie gleich seine folgen¬ 
den AuBerungen belegen werden. Wenn er gegen den Antimodernisteneid 
Stellung nahm, so aus dem Grund, weil er dadurch die Freiheit der For- 
schung gefahrdet sah. Am 7. 12. 1919 schrieb er an die Wiener Malerin 
Fanny Faber: „Ich hatte ja auch in meinem Artikel iiber die Enzyklika 
Pascendi genau unterschieden zwischen dem dogmatischen und dem dis- 
ciplinaren Teilderselben. Der Modernismus ware am allerwenigsten geeignet 
gewesen, mich in einen Gegensatz zu meiner heiBgeliebten Mutter, der 
katholischen Kirche, zu bringen. Der Modernismus ist ja nicht spezifisch 

1 Man vergleiche dazu Altaner, Hist. Jahrb. 61, 1941, 461 und Dempf 111—127, 
139-146. 

Interessant ist K. Krumbachcrs Aussagc in einem Brief vom 3. 2. 1908: „Eine 
andere Frage ist, ob es opportun war, sich jetzt zu auBern. Ich hatte Ihnen schon 
im Oktober gesagt, daB ich ‘Gewehr bei FuB’ fur geboton halte. Das tjbertriebene 
der romischen Bewegung wird von selbst cinschlafen, weil es innerlich unmoglich 
und gegen den Geist der Zeit ist“ (nach Aufhauser, a. a. O. 185). 

4 * 


Digitized by 


Google 



44 


Griinde fiir die Dauer der Arbeit 


antikatholisch, sondem richtet sich gegen die christliche Religion uberhaupt 
durch die Untergrabung ihrer Grundlagen und ihrer Voraussetzungen. Was 
ich ablehnte, das waren die disciplinarischen Bestimmungen, die unser 
Ansehenan der Universitat zu vemichten geeignet waren und innerlich ganz 
ungeeignet dazu, das damit verfolgte Ziel zu erreichen“ 4 . 

Seine Haltung sei auch durch das folgende interessante Zitat aus einem 
Brief vom 12 . 4. 1904 an Haroack charakterisiert: . . wenn auch Ereignisse 

wie die Behandlung von Loisy [Alfred Loisy, 1857-1940 1 2 ] mir manches 
Leid bereiten. Ich bin allerdings in den meisten Punkten nicht mit ihm ein- 
verstanden; denn im letzten Grunde stellt ereine doppelte Wahrheit auf, und 
das ist nichts anderes als Skeptizismus. Fiir diesen bin ich aber nicht zu 
haben. Aber ich habe verschiedenen kirchlichen Wurdentragem zu bedenken 
gegeben, dass das nicht die Art und Weise ist, wie man in unseren Tagen 
Personen behandelt. Dieselben stimmten zu; aber es fehlt uns immer der 
Mann, um das, was man in unserer Kirche als richtig erachtet, in die Wirk- 
lichkeit zu iibersetzen. Die Wahl des jetzigen Papstes [Pius X.] halte ich von 
diesem Gesichtspunkte nicht fur eine gliickliche. Leo XIII. war doch ein 
hoherGeist und hatte Verstandnis fur unsere Zeit“. 

Nicht vergessen werden darf bei dem Bericht uber diese Anfeindungen 
und Auseinandersetzungen, um ihr Gewicht und ihre Bedeutung fur Ehr- 
hard ganz zu verstehen, aber auch um zu begreifen, aus welchem 
Gnmde ihm eine konsequente Beschrankung auf wenige wichtige 
Betatigungsgebiete nicht gelang, daft er keineswegs eine kampferische Natur 
war, sondern weich und zartbesaitet, stark abhangig von der Bestatigung 
und Anerkennung durch Freunde, Kollegen, Studenten, Publikum und 
deshalb auch zu Niedergeschlagenheit und Depressionen neigte. Ein charak- 
teristisches Beispiel ist der Weggang von Wien nach Freiburg, wo er im 
Jahr 1902 der Nachfolger des im selben Jahr verstorbenen Kirchen- 
historikers Franz Xaver Kraus wurde, ein Wechsel, der nach dem uner- 
freulichen Kampf, den Ehrhard in Wien zu bestehen hatte, erklarlich ist, 
dem aber, nach vollzogenem Schritt, sofort die qualenden Bemuhungen 
folgten, wieder einen Ruf zuruck nach Wien zu erhalten, Bemuhungen, die 
dann schlieQlich durch den Ruf nach StraBburg, der Heimat Ehrhards, 
aufgehoben wurden. Das alles, obwohl er in Freiburg sehr freundlich auf- 
genommen wurde. Sofort nach dem Umzug schrieb er in einem Brief vom 
27.10.1902 an den Historiker Josef Him in Wien: „Ich bin unsaglich ungluck- 
lich, Wien und Osterreich verlassen zu haben. Dieser Gedanke qualt mich jetzt 
schon seit dem 1. Oktober, seit dem Augenblicke, in dem die Trennung 
auch juristisch vollzogen wurde und lasst keine Freude in mir aufkommen, 
ja stellt meine ganze Arbeitsfahigkeit in Frage. Mit welcher Begeisterung 

1 Der Brief ist abgedruckt bei Dempf, a. a. O. 200. 

2 Zu diesem vergleiclie O. Schroeder in Lexikon fiir Theologie und Kirche 6, 1961, 
1134 (Lit.). 
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war ich vor 4 Jahren nach Wien gekommen, in der Meinung, mein ganzes 
Leben in Wien zu bleiben und mein Bestes fur Wien zu leisten ... So er- 
scheint mir jetzt der Abgang von Wien als ein Riss durch mein ganzes geisti- 
ges Leben, der mich in einer so entsetzlichen Weise deprimiert, daB ich 
es Dir kaum schildem kann! Tag und Nacht verfolgt mich dieser Gedanke, 
und ich weiB nicht, wie das enden soil; denn Tag fur Tag wird der Eindruck 
auf mein ganzes psychologisches wie physiologisches Leben starker. Nun 
kommt hinzu der Gedanke an die Moglichkeit einer Riickkehr nach Wien, 
die durch den Umstand geschaffen ist, daB ja keine neue Besetzung des 
Lehrstuhls erfolgt ist, sondem nur ein Supplent bestellt wurde. Wie ein 
Versinkender klammere ich mich an diesen Balken im Meere und kann doch 
wiederum kaum hoffen, daB es sich machen lasst. . . Wien war mein Ideal 
und Osterreich das Land meiner Sehnsucht, und nun stehe ich da tmd habe 
beides verloren. Das ist ein Geschick, das wohl nichts an Tragik zu wunschen 
ubrig lasst. . . Alles Vorstehende kann Dir nur ein sehr abgeblasstes Bild 
geben von dem unsaglich schmerzlichen Seelenzustand, in dem ich mich 
dauemd befinde“ *. 

Der mehrfache Universitatswechsel forderte viel Zeit und hielt von der 
Forschungsarbeit ab: 1889 StraBburg, 1892 Wurzburg, 1898 Wien, eine 
sehr ehrenvolle Berufung, die vor allem von dem Moraltheologen Franz 
Schindler betrieben wurde 1 2 , 1902 Freiburg i. B., 1903 StraBburg, wo es um 
den Aufbau der kathohsch-theologischen Fakultat ging, nach den Brief- 
aussagen Ehrhards schonste Zeit, 1920 Bonn. Erst nach langeren Uber- 
legungen hatte Ehrhard den Ruf nach Wien angenommen. Am 6. 2. 1898 
schrieb er an Harnack: „Am 3. Februar bekam ich ein Schreiben aus dem 
osterreichischen Ministerium mit derMitteilung, daB ich auf Vorschlag der Fa¬ 
kultat nach Wien berufen sei. Ich habe noch keine Entscheidung getroffen, 
und mochte zuvor anfragen, ob Sie im Falle meiner Ubersiedelung nach Wien 
eine Schwierigkeit fur meine Mitarbeiterschafterblicken. Es konnten ja derlei 
aUgemeine Gesichtspunkte vorhanden sein, obgleich ichesfiir unwahrschein- 
lich erachte. Wien ist an sich nur fur den Forscher sehr anziehend; aber die Ver- 
haltnisse des theologischen Unterrichts miissten grundli ch verbessert werden ‘‘. 
Und acht Tage spater schreibt er an denselben: „Den Ruf nach Wien werde 
ich wohl definitiv annehmen mussen, da es sich um nichts weniger handelt 
als um die Reorganisation der dortigen theologischen Studien“. 

Der Weggang von StraBburg am 19. 12. 1918 war fur ihn ein ganz ent- 
scheidender Einschnitt, der ihn fur Jahre an einer fruchtbaren wissenschaffc- 
lichen Arbeit hinderte und ihn unnotig empfindlich machte. Es verbitterte 
ihn, daB er nicht so bald einen Lehrstuhl finden konnte. Ich zitiere einige 
Satze aus seinem Brief vom 22. 12. 1918 an Harnack: „Es gereicht mir zu 
grossem Troste, dass ich in einer der triibsten Stunden meines Lebens diese 

1 Der Brief ist vollstandig abgedruckt bei Dempf, a. a. O. 187—189. 

2 Nach der Darstellung von A. Dempf. 
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Zeilen an Si© schreiben darf in der HofFnung, in Ihnen einen Heifer in der 
Not zu finden. Ich bin seit gestem hier in Wurzburg bei meinem Freunde 
und Wiirzburger Nachfolger Professor Merkle, der mir in freundschaft- 
lichster Weise sein Haus zur Verfugung gestellt hat fur den Fall, daB ich 
meine Heimat verlassen muBte . . . Ich hore . . dass bereits einige Kollegen 
an andere Universitaten berufen, beziehungsweise daB deren Berufung im 
Gange ist. Was nun mich betrifft, so gebe ich mich keinen Illusionen daruber 
hin, wie schwierig es fur mich sein wird, in eine der Katholischen theolo- 
gischen Fakultaten aufgenommen zu werden. Zunachst ist kein kirchen- 
historischer Lehrstuhl vakant, sodann erscheint die Existenz der theolo- 
gischen Fakultaten bedroht; endlich bestehen gerade fur mich wegen 
meiner bekannten Stellung zum Modemisteneid besondere Schwierigkeiten. 
Es ist daher fur mich, der ich kein nennenswertes personliches Vermogen 
besitze, eine Lebensfrage in des Wortes eigenster Bedeutung, dass mir von 
Reichs wegen mein Strassburger Gehalt zugebilligt werde, bis ich in eine 
Universitat (eventuell in eine Philosophische Fakultat, wenn es in einer 
katholisch-theologischen nicht geht) aufgenommen werde. Vorlaufig habe 
ich wenigstens Gelegenheit zu geistiger Arbeit; denn ich konnte das Material 
mitnehmen, um meine groBe Arbeit iiber die Uberlieferung der griechischen 
Martyrer- und Heiligenlegenden fertig zu stellen. Ich werde mich gleich 
morgen an diese Arbeit machen und hoffe dieselbe bald fertigzustellen‘‘. 
Wie man aus dem Brief vom 4. 2. 1919 an Hamack entnehmen kann, hat 
sich Ehrhards Lage zu diesem Zeitpunkt noch nicht geandert: „Es ist ein 
formlicher Notschrei, den ich an Sie richte“, heiBt es hier. SchlieBlich 
erhielt er in dem von den Franzosen besetzten Bonn eine neue Wirkungs- 
statte. Charakteristisch fur seine Stimmung zu dieser Zeit ist sein Brief 
vom 31. 12. 1920 an C. Schmidt. Ehrhard hatte diesem ein Separatum 
geschickt mid keine Antwort erhalten. Daraufhin schrieb er: „Ich ware 
Ihnen sehr dankbar, wenn Sie mir iiber die Griinde Ihres Schweigens - ich 
weiB nicht einmal, ob Sie den Separatabdruck bekommen haben — mitteilen 
wollten . . . Wenn nun noch Hemmungen im wissenschaftlichen Arbeiten 
dazu kommen und wenn man, wie Ihr Schweigen es notwendig mit sich 
bringt, mit der Moglichkeit, ja Wahrscheinlichkeit rechnen muB, geradezu 
boykottiert zu werden, dann konnen Sie sich die Stimmung vorstellen, in der 
man sich befindet. Nehmen Sie den Umstand hinzu, dass ich von alien Mit- 
gliedem meiner Familie getrennt bin, und dass meine liebe Schwester, die Sie 
in Strassburg sahen, das Vertrauen zu Deutschland verlor und sich im Elsass 
verheiratete, so werden Sie begreifen, dass ich meine letzte Energie aufbieten 
muss, um unter alien diesen Lasten nicht vollig zusammenzubrechen“. 
Schmidt kann ihn naturlich in seinem Antwortbrief vom 9. 1. 1921 beruhigen 
und sagen, daB keinerlei boser Wille vorliegt. 

Alles dieses, dazu Universitatsamter, kirchliche AufgabenundschlieBlichge- 
sundheitliche Hemmnisse, die natiirliche Folge der tTberhaufung durch die ver- 
schiedenartigsten Arbeiten, liessen immer wieder die Forschung zuriicktreten. 


Digitized by 


Google 



III. 1st Ehrhard das Opfer seines hagiologischen 
Arbeitsuntemehmens geworden? 


Bei dieser Frage, die nicht leicht zu beantworten ist, geht es darum, ob 
das Forschungsobjekt den groBen Aufwand wirklich wert war und ob Ehr¬ 
hard seine groBen Fahigkeifcen nicht doch lieber anderen Problemen, wich- 
tigeren Aufgaben hatte zuwenden sollen. Diese Fragestellung ist unserer 
bisherigen Betrachtungsweise entgegengesetzt. Denn wahrend es nach der 
bisherigen Darstellung so schien, als seien die hagiologischen Forschungen 
die eigentliche, sinnvollste und geeignetste Hauptaufgabe Ehrhards ge- 
wesen, lassen wir jetzt eine solche Wertung in Frage gestellt werden. Es 
ist die Sicht, die vor allem die Zeitgenossen Ehrhards und hier wiederum 
die Angehorigen seiner Konfession haben, es ist die Frage, die von ihnen 
aufgeworfen wird, aufgeworfen wird mit einer groBen Bitterkeit und fiir 
die die oben S. 40 zitierte, von Dempf berichtete Anekdote symptomatisch 
ist. So schreibt B. Altaner in seinem Nachruf: „Es liegt darin meines Er- 
achtens eine gewisse Tragik, daB ein Historiker vom Range Ehrhards seine 
groBe Arbeitskraft einem ganz unproblematischen Forschungsobjekt 
gewidmet hat“*. „Hervorragende Darstellungsgabe, Kenntnis der Einzel- 
tatsachen und seine kritisch fundamentierte universalgeschichtliche und 
zugleich geschichtstheologische Betrachtungsweise hatten ihn besonders 
dazu befahigt, uns ein representatives, von Generationen gelesenes Werk 
[Kirchengeschichtswerk] zu schenl£en“ 1 2 . Und wie ein roter Faden zieht sich 
durch Dempfs Biographie die Klage iiber Ehrhards hagiographische For- 
schungsarbeit. Nur eine Stelle mochte ich hier als Beispiel zitieren: „Er las 
nochmals im Wintersemester 1922/23 seine Dogmengeschichte. Jetzt 
hoffte er, daB die Zeit gekommen war, den hochsten Traum seines Lebens 
doch noch in einer giinstigen Atmosphare zu verwirklichen. Aber der 
Konflikt zwischen dem Lebensberuf und der Last der Forschungsarbeit 
hatte sich nun schon voll ausgewirkt und verlangte das bittere Opfer. 

1 Hist. Jahrb. 61, 462. 

2 S. 463. — Man vergleiche auch die Wort© von Ehrhards Schuler Dr. Seul bei der 
Bonner Abschiedsvorlesung: „Trotz aller wissenschaftlichen Einzelforschung haben 
Sie nie den Blick fiir das Grofie und Wesentliche des historischen Geschehens ver- 
loren, sondem fuhrten uns gerade auf Grund dieser empirischen Forschung auch 
ein in die Metaphysik der Geschichte und such ten uns deren Faktoren, Gesetze und 
Sinn begreifen zu lassen" (Academia 40, 1927, 13). 
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Hinter der emsten Pflicht der Durchfuhrung des Oberlieferungswerkes, 
die ihm niemand abnehmen und bei der ihm niemand helfen konnte, mufite 
selbst die voile Ausfuhrung des Wichtigsten, was er zu sagen hatte, zuruck- 
treten“ *. 

Blickt man auf die Arbeiten, die Ehrhard seit der Jahrhundertwende 
veroffentlichte, so sieht man deutlich, daB die hagiologischen Studien seine 
wissenschaftliche Kraft absorbierten; denn die Publikationen sind alle 
- abgesehen von den Aufsatzen, die neben dem tTberlieferungswerk eben- 
falls hagiographische Probleme behandeln und beriihren 1 2 - nicht im 
strengen Sinn wissenschaftliche Forsch ungen, sondem popularwissenschaft- 
liche oder ideengeschichtliche Uberblicke, ohne wissenschaftlichen Apparat, 
ohne Anmerkungen und Register. Das bezeugen schon die Reihen, in denen 
sieerschienen 3 . 

Ehrhard brachte seinen wissenschaftlichen Arbeiten noch ein weiteres 
Opfer. Schon kurz vor Vollendung seines 65. Lebensjahres entschloB er sich, 
in einem Brief vom 11. 12. 1926 dem Ministerium das Gesuch einzureichen, 
ihn zu emeritieren. Dieser Schritt fiel ihm, dem vorziiglichen und begeisterten 
Hochschullehrer, nicht leicht und wurde zu seiner Zeit als hochst ungewohn- 
lich angesehen. So schreibt er am 8.1.1927 an C. Schmidt: „Diese Erfahrung 
[der notwendigen wissenschaftlichen Akribie] verbunden mit dem Umstand, 
dass ich durch die Opferung meiner Ferien meine Gesundheit geschwacht 
habe - ich musste im Dezember zehn Tage aussetzen - hat mich dazu ver- 
anlasst, da ich am 14. Marz 65 Jahre alt werde, meine Emeritierung zu 
verlangen, das heiBt das Ministerium zu bitten, in meinem Falle von seiner 
Vollmacht, die Emeritierung beziehungsweise die gesetzliche Altersgrenze 
hinaus zu schieben [keinen Gebrauch zu machen 4 ] und mich zum 1. April 
1927 zu emeritieren. Mein Gesuch an das Ministerium habe ich vor dem 
14. Dezember dem Herrn Kurator gebracht. Bis heute bin ich noch ohne 
Antwort. Mein Schreiben wird das Ministerium uberrascht haben; denn 
bisher handelte es sich immer darum, die Altersgrenze fur die Professoren 
moglichst weit hinaus zu schieben. Der Herr Kurator, den ich bat, mich 
genau zu orientieren, wie die juristische Lage sei, hat aber keinen Zweifel 
dariiber geaussert, dass ich ein gesetzliches Recht auf die Emeritierung mit 
65 Jahren habe, sondem dies vielmehr bejaht". In dem Bericht uber Ehrhards 
Abschiedsvorlesimg heiBt es: „Als erster ergriff Professor Dr. Feldmann 
in seiner Eigenschaft als derzeitiger Dekan das Wort und verlieh dem 

1 A. a. O. 155. 

2 Zu den * Sacra Parallels* des Johannes Damascenus und dem Florileg des Maximos, 
Byz. Zeitschr. 10, 1901, 394—415; Die griechischen Martyrien, Schriften der Wise. 
Gesellschaft in Strafiburg 4, 1907, 1—30; Ein neues vormetaphrastisches Januar- 
menolog, Byz. Zeitschr. 30, 1930, 305—315; Der Marmorkalender in Neapel, Riv. 
Arch. Crist. 1934, 119—150. 

3 Siehe oben S. 39. 

4 Es fehlt ein Verbum. 
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Schmerze Ausdruck, den die Emeritierung des Gefeierten bei seinen zahl- 
losen Freunden auslose und der nur gemildert werde durch die Aussicht 
auf die in den nachsten Jahren zu erwartende Herausgabe von wissenschaft- 
lichen Werken, die allein uns iiber den Weggang des Lehrers in etwa zu 
trosten vermochte". Die folgenden Satze aus demselben Bericht zeigen, wie 
schmerzlich Ehrhard dieses Opfer empfand: . Abschiedsvorlesung, in 

deren Verlauf der Redner seine tiefe Ergriffenheit und Wehmut, von der das 
BewuBtsein der letzten Stunde dieses geborenen Lehrers uberdeckt war, 
sichtlicherweise nicht ganz zuriickzudammen vermochte “ i . Doch wie er in 
dem schon oben zitierten Brief vom 8. 1. 1927 an C. Schmidt schreibt, gab 
es fur ihn keine andere Moglichkeit: „Ich sehe klar ein, dass ich diese und 
andere Arbeiten nicht fertigstellen kann, wenn ich nicht die erste Moglich¬ 
keit ergreife, mich ihnen ausschlieBlich widmen zu konnen". Und in seinem 
Brief vom 11. 2.1927 an Schmidt heiBt es: „Die Emeritierung ist inzwischen 
erfolgt. Sie war unbedingt notwendig, damit ich die verschiedenen Unter- 
nehmungen zu Ende fuhren kann“. Wohlgemerkt, dieses Opfer gilt nicht nur 
den hagiographischen Forschungen, sondem auch den anderen wissenschaft- 
lichen Vorhaben, die ich oben aufgezahlt habe! 

Wenn Altaner und Dempf iiber die Ausdehnung der hagiologischen 
Forschungen Ehrhards und - damit verbunden - die fast vollige Absorption 
seiner wissenschaftlichen Krafte Klage fuhren, so findet man anscheinend 
auch in den eigenen Aussagen Ehrhards Bestatigungen hierzu. Nur einige 
seiner Klagen iiber die durch diese Arbeiten bedingte Zeitnot seien hier als 
Beispiel zitiert. So schreibt er in einem Brief vom 23. 8. 1923 an Fanny 
Faber: „Die Eigenart der Arbeit, die auf nahezu 2000 Handschriften beruht, 
bringt es mit sich, daB sie mir materiell unendlich viel Zeit raubt. Die Zeit 
wird auch durch die vielen Vorlesungen wesentlich verringert“ 2 . Auch 
der folgende Satz aus dem Brief vom 19. 6. 1912 an Harnack scheint 
die negative Auffassung zu bestatigen: „Ich habe seit zehn Jahren fast alle 
meine Ferien dafiir [fiir die hagiologische Arbeit] geopfert und dieser Aufgabe 
Kraft und Zeit gewidmet, die ich viel lieber anderen Aufgaben gewidmet 
hatte“. 

Doch solche Aussagen, isoliert gesehen, geben nicht das voile Bild; denn 
einmal muB man bedenken, daB dieser Brief an die Berliner Kommission 
gerichtet ist, die auf einen baldigen AbschluB der Arbeit drangte, zum anderen 
diirfen auch die folgenden Satze in dem Brief nicht iibersehen werden: „Was 
mich aber dafiir entschadigt, das ist die Wahrnehmung, daB meine Arbeit, 
so wie ich sie jetzt ihrem Ende entgegenfiihre, einen wahren Wert besitzt, 
der nur dadurch erreicht wurde, daB ich meinen Untersuchungen den Um- 
fang gab, den sie angenommen haben. Den besten Beweis lieferte mir die 
Arbeit von Krumbacher iiber den heiligen Georg, die ich Ihnen iibersandt 

1 Academia 40, 1927, 13 f. 

2 Der Brief ist abgedruckt bei Dempf, a. a. O. 204. 
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habe. Ohne meine handschriftlichen Forschungen ware diese Arbeit nicht 
das geworden, was sie ist. Ich habe Krumbacher die altesten Texte iiber 
Georg nachgewiesen, und zwar standen sie in den jungsten Handschriften! 441 
Selbst in dem in gereizter Stimmung abgefaBten Brief vom 31. 12. 1920 an 
C. Schmidt beurteilt Ehrhard seine hagiologischen Forschungen positiv: 
„Ich habe viele Jahre, die besten meines Lebens, dieser Arbeit gewidmet und 
damit eine Grundlage geschaffen, die absolut notwendig war, wenn die 
hagiographische Arbeit uberhaupt auf die Hohe wissenschaftlicher For- 
schung erhoben werden konnte". 

Mehrere schon oben gegebene Zitate besagen dasselbe, namlich daB diese 
Studien fur ihn an vorrangiger Stelle standen. Wohl hatte er gehofft, die 
Arbeit eher abschlieBen zu konnen und auch noch andere groBe Objekte zu 
Ende fuhren zu diirfen, doch iiber das eine darf kein Zweifel entstehen, daB 
Ehrhard die hagiologischen Studien nicht nur aus PflichtbewuBtsein oder die 
Not zur Tugend erhebend, sondem aus Neigung betrieb und daB er jeden- 
falls nicht das Gefiihl hatte, „seine groBe Arbeitskraft einem ganz unproble- 
matischen Forschungsobjekt" 2 zu widmen. Wie eng er mit dieser Arbeit 
verkniipft war, zeigt die folgende Episode, die er am 7. 12. 1919 an Fanny 
Faber berichtete: „Am 19. Dezember 1918 ging ich zu Fuss iiber die Rhein- 
briicke bei Kehl mit wenigem Gepack, das der Hauptsache nach nicht sowohl 
aus Kleidem und Wasche als vielmehr aus den Vorarbeiten zu meiner groBen 
Martyrerarbeit bestand“ 3 . Denn fur Ehrhard war es mehr als nur eine 
wissenschaftliche Arbeit. Die eigentliche Triebkraft war fur ihn dabei ein 
okumenisches Anliegen, namlich die orthodoxen Kirchen in einer ihrer 
entscheidenden LebensauBerungen richtig zu verstehen und so auf eine 
Versohnung zwischen der romisch-katholischen Kirche und den ostlichen 
Kirchen hinzuwirken. Deshalb folgte er auch dem Ruf nach Wien und empfand 
den Weggang von dieser Stadt - abgesehen von allem Personlichen - 
so schmerzlich, weil er glaubte, sich von hier aus dieser Aufgabe besser 
widmen zu konnen. Man vergleiche dazu auch seine im Jahr 1899 (Wien) 
geschriebene Abhandlung iiber „Die orientalische Kirchenfrage und 
Osterreichs Beruf zu ihrer Losung“. 

So trifft Dempfs Unterscheidung und Gegeneinanderstellung von Lebens- 
beruf und Forschungsarbeit bei Ehrhard, die er in seiner Biographie mehr- 
fach ausfiihrt, nicht den Kern des Problems: „Mit dem EntschluB, die 
Neuausgabe der Martyrerakten zu iibemehmen, war Ehrhards Leben unter 
ein neues Gesetz gestellt, das mit seiner streng sachlichen Selbstherrlichkeit 
iiber seine Arbeitszeit zu verfiigen begann und sich zu einem lebenslanglichen 
Zwang der strengsten Disposition iiber seine Arbeitskraft auswuchs. Von nun 

1 K. Krumbacher, Der hi. Georg in der griechischen tJberlieferung, Aus dem Nach- 
lasse des Verfassers hrsg. von A. Ehrhard, Abh. Miinchen philos.-philol. u. histor. 
Kl. 25, 3, Miinchen 1911. 

2 So Altaner, Hist. Jahrb. 61, 462. 

3 Abgedruckt bei Dempf, a. a. O. 199. 
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an ist die Spannung zwischen seinem Lebensberuf und seiner Forschungs- 
arbeit, so eng sie auch miteinander zusammenhangen, unverkennbar . . . 
Die Opfer, die er als Forscher gebracht, waren weit hoher als die einer 
gewissenhaften Akribie von hunderttansend Einzelheiten; es war vor allem 
der Verzicht, das fiihrende Lehrbuch der Kirchengeschichte fiir seine und 
die nachste Generation und die katholische Dogmengeschichte zu schaffen, 
deren Entwurf fiir ihn schon feststand und deren Ausfuhrung ihn zum 
Meister der historischen Theologie gemacht hatten " i . Eine solche Trennung 
kannte Ehrhard selbst nicht. Fiir ihn war auch die Forschung Lebensberuf. 
Natiirlich schmerzte es ihn, nicht daneben auch noch die anderen Plane 
ausfiihren zu konnen. Doch wuBte er selbst, daB er sich letztlich zu viel 
vorgenommen hatte. So liest man in seinem Brief vom 18. 4. 1922 an 
Fanny Faber: „Ich bin jetzt mit dem Abschlussdes grossen Werks iiber die 
Martyrerakten und Heiligenakten der griechischen Kirche beschaftigt und 
hoffe im Herbst den Druck beginnen zu konnen. Dann kommen andere 
Arbeiten an die Reihe. Fertig werde ich nicht! Darin muss ich mich wohl 
fiigen. Ich habe meine Lebensarbeit zu gross angelegt, um sie zu Ende fiihren 
zu konnen. Was mich dazu verfiihrte, das war wohl der Gegenstand dieser 
Arbeit selbst** 2 . Und auf dem Heimweg von seiner Bonner Abschieds- 
vorlesung sagte er zu dem Chefredakteur der Kolnischen Volkszeitung Dr. 
Karl Hoeber, „er miisse 90 Jahre alt werden, wenn er seine sechs grossen 
Arbeitsplane durchfiihren solle** 3 . Die Abwertung der Forschungsarbeit 
aber im Vergleich mit den iibrigen Vorhaben war Ehrhard fremd. 

Letztlich ist solche Forschungsarbeit auch das Dauerhafteste; denn die 
groBere Zahl der oben genannten gedruckten oder geplanten Arbeiten ist 
oder ware heute iiberholt. Die Erfahrung lehrt, daB ideengeschichtliche 
Betrachtungen meist ihre Generation nicht uberdauem und dann nur noch 
Geistesgeschichte sind, wogegen Grundlagenforschung sich viel langer 
behauptenkann. Schon 1941 muB Altaner iiber die ersten Bande der Kirchen¬ 
geschichte Ehrhards 4 sagen: „Er nimmt hier in einzelnen wissenschaft- 
lichen Kontroversfragen einen auffallend ‘konservativen’ Standpunkt ein, 
der manchmal den neueren Ergebnissen der Forschung nicht ganz gerecht 
wird** 5 . Nicht von ungefahr wohl hat sich auch kein katholischer Kirchen- 
historiker gefunden, trotz des beschworenden Drangens von Dempf, der die 
dogmen- und kirchengeschichtlichenVorlesungen Ehrhards aus dem Nach- 
laB herausgegeben hatte. Sie waren nach dem neuen Einsatz der theolo- 
gischen Wissenschaft nach 1945 sicherlich in vielem iiberholt, so wichtig sie 
auch ihrer Zeit gewesen sein mogen. Das gilt von seinen hagiologischen 
Forschungen nicht. Denn auch heute noch gilt voll und ganz das, was H. 

1 Dempf, a. a. O. 88. 

2 Zitiert bei Dempf, a. a. O. 204. 

3 Ebenda 157. 

4 Die katholische Kirche im Wandel der Zeiten und Volker, I 1.1. Siehe oben S. 39. 

5 Hist. Jahrb. 61, 463. 
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Lietzmann am 8. 2. 1935 an Ehrhard uber dessen hagiologische Arbeiten 
schrieb: „Im Namen der Kirchenvater-Kommission mochte ich Ihnen 
unsere warmen Gliickwunsche zu der Vollendimg Ihres groBen Werkes 
uber die hagiographische und homiletische Literatur der Kirche [gemeint ist 
die griechische Kirche] aussprechen. Diese Gluckwunsche gelten nicht min¬ 
der uns selber! Denn der Ertrag der Lebensarbeit eines Gelehrten von Ihrem 
Range stellt unsere eigene und dazu die Arbeit von Generationen nach uns 
auf eine neue Grundlage und wird sie stets weiter befruchten. Man durfte 
kein Gebiet der altchristlichen Studien und der Byzantinistik nennen 
konnen, das sich nicht durch Sie gefordert sehen muBte “ i . Und J. Stroux 
spezifiziert den Interessentenkreis in einem Brief vom 1. 12. 1948 an die 
Deutsche Zentralverwaltung for Volksbildung noch genauer: „Die Bedeu- 
tung dieses Untemehmens ist daher nicht gering. An ihm interessiert ist 
keineswegs nur die theologische Wissenschaft, sondem ebenso die Hand- 
schriftenkunde, die hier wertvolles, teilweise datiertes Vergleichsmaterial 
erhalt, aber auch die Philologie, die Byzantinistik und die allgemeine Ge- 
schichte. Wegen der Fortwirkung des griechischen Kultus im Osten kommen 
die Untersuchungen Ehrhards als Ausgangsbasis auch fur die Slawistik in 
Betracht" 2 . Es kann sich also nicht nur um Muhe auf einem entlegenen 
und unproblematischen Sektor der Wissenschaft gehandelt haben. 

1 Auch G. Mercati spricht in seinem Brief vom 9. 6. 1937 von „un servigio impareg- 
giabile, duraturo per secoli 44 . (Der Brief wird im Ehrhard-NachlaB im Kloster 
Scheyem aufbewahrt). 

2 Die Durchschrift des Briefes liegt unter den Arbeitsmaterialien der Kommission fur 
spatantike Religionsgeschichte. 
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IV. Ergebnisse der hagiologischen Arbeit Ehrhards 
und ihre Bedeutung fur die Forschung 


Wie aus den oben S. 13-17 zitierten Briefen Ehrhards hervorgeht, sind 
die von ihm fertiggestellten Bande nur ein Teil seines Gesamtplanes. Die 
„tJberlieferung“, die in den drei Banden 50 bis 52 der „Texte und Unter- 
suchungen“ gedruckt vorliegt, ist also nicht das umfassende Werk iiber die 
griechische Hagiographie. Es bietet keine literarkritische Untersuchung der 
Text© und Textgruppen, keine Darstellung von Kemthemen und beliebten 
Parallelziigen, keine Herausarbeitung des Charakters und der Wesensziige, 
keine Beschreibung einzelner Darstellungstypen und ihrer Charakteristika, 
keine Erarbeitung der Entwicklungsgesetze der griechischen Hagiographie. 
Trotzdem hat Ehrhard das im wahrsten Sinne grundlegende Werk fur die 
Erforschung der griechischen Hagiographie und fur die Losung der eben 
erwahnten Probleme geschrieben. Es handelt sich mithin um eine Arbeit, die 
in erster Linie als eine Hilfe fur den Forscher, fur den Fachmann gedacht ist. 
DaB das Werk dariiber hinaus nicht weitere Kreise angesprochen hat mit den 
Partien, die allgemeine Probleme der griechischen Hagiographie behandeln 
- ich erwahne hier zum Beispiel die Beschreibung des Konstantinopler 
Festkalenders, ferner die Ausfiihrungen iiber das griechische Kirchenjahr 
und die liturgischen Bucher fur Gottesdienstordnungen l —, liegt hauptsachlich 
daran, daB es durch seine Materialfiille verwirrt, abschreckt und keine 
leichte Lektiire ist. Das Letztere gilt auch fur den Fachmann. Dazu kommt, 
daB Ehrhard fur die Handschriften Siglen verwendet, die nur jeweils an 
einer Stelle, namlich beim ersten Vorkommen der betreffenden Handschrift, 
erklart werden. Sehr verwirrend ist es, daB diese Siglen nur in dem Zusam- 
menhang des Abschnittes gelten. Auf das ganze Werk gesehen laufen also 
die verschiedensten Handschriften unter den gleichen Siglen. 

Dadurch, daB Ehrhard den Stoff in aller Ausfuhrlichkeit ausgebreitet hat, 
kann der falsche Eindruck entstehen, es handle sich bei diesem Werk vor 
allem um das Ergebnis einer unproblematischen Sammlertatigkeit. Der 
Scharfsinn, der notwendig war, einzelnes richtig einzuordnen und zu beur- 
teilen, des weiteren Zusammenhange zu erkennen und herauszuarbeiten, 
bleibt so verborgen, verschiittet. Es ist deshalb sehr zu begriiBen, daB Franz 


1 TU 50, Leipzig 1937, 25—53. Vcrgleiche dazu jetzt auch H.-G. Beck, Kirche und 
theol. Lit. . ., 246—262. 
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Paschke jetzt in einem prazisen Uberblick die Ergebnisse der Untersuchun- 
gen Ehrhards zusammengefaBt und damit eine Orientierungshilfe fur die 
Benutzung des Werkes geboten hat 4 . Damit ist das nachgeholt, was Ehr- 
hard der „Uberlieferung“ von vomherein hatte beifugensollen, denn die sehr 
lesenswerten Ausfuhnmgen uber die Ergebnisse in Ehrhards Vorwort 
sind zu konzis und summarisch 2 . Dieses Versaumnis ist wohl so zu erklaren, 
daB ihm die Dinge durch die jahrzehntelange Beschaftigung mit dem Stoff 
selbstverstandlich waren und daB ihm am Ende die Zeit, Abstand zu gewin- 
nen, nicht vergonnt war. Vieles ware auBerdem auch bei Ausfuhrung des 
dritten und vierten Teiles klarer und durchsichtiger geworden. Die Wirkungs- 
kraft des ersten Teiles wurde zudem stark dadurch gemindert, daB der zweite 
Teil „Der Bestand", obwohl im Manuskript fertig, immer noch nicht im 
Druck erschienen ist. So fehlen die Register, die den ersten Teil erst voll 
benutzbar und ausschopfbar machen konnen. 

Noch zwei weitere Einschrankungen sind zu beachten: Der Titel der in der 
Reihe der „Texte und Untersuchungen" gedruckten Bande lautet: „Uber- 
lieferung und Bestand der hagiographischen und homiletischen Literatur 
der griechischen Kirche von den Anfangen bis zum Ende des 16. Jahrhun- 
derts“. Die Untersuchung erstreckt sich also nicht bis in die modeme grie- 
chische Kirche. Durch die Ausklammerung der Zeit nach 1600 ist uns aller- 
dings kaum Wesentliches verschlossen geblieben. Das andere ist gravieren- 
der: Der erste Teil beschrankt die Untersuchungen im wesentlichen auf die 
liturgischen Sammlungen, wahrend die Einzeluberlieferung nur am Rande 
gestreift, die Uberlieferung in Miszellanhandschriften ausgeklammert wird. 
Ihre Textzeugen sind freilich im Manuskript des zweiten Teiles („Der 
Bestand“) vollzahlig aufgefuhrt. 

Die Martyrien, Heiligenviten, Heiligenenkomien und Homilien auf 
Heiligenfeste haben - das hat Ehrhards Untersuchung klar ergeben - eine 
feste Funktion in der griechischen Liturgie und sind eng verkniipfb mit dem 
unbeweglichen Teil des Kirchenjahres. Deshalb ist die Hauptmasse in 
Sammlungen fur den liturgischen Gebrauch (Jahres- und Monatssamm- 
lungen, Menologien, Panegyriken, Homiliarien) iiberliefert. Ehrhard macht 
dazu eine beachtenswerte Bemerkung: „SchlieBlich erkannte ich, daB 
sowohl die Menologien als alle diese hagiographisch-homiletischen Hand- 
schriften nichts anderes sind als liturgische Bucher, in denen die Lesungen 
bereit gestellt waren, die nach den Vorschriften der sogenannten Typika, 
das heiBt der Gottesdienstordnungen, im Morgengottesdienst gehalten 
werden sollten, und daB die verschiedenen Arten ihrer Sammlungen ver- 
schiedenen Bedurfhissen des Gottesdienstes entsprachen. Diese zweite 
Erkenntni8 fiihrte mich zu der weiteren, daB zwischen den verschiedenen 
Sammlungsarten kein genealogisches Verhaltnis besteht, so daB etwa auf der 
einen Seite die Menologien, auf der andern die Panegyriken und Homiliarien 

i TU 90, Berlin 1966, 81-108. 2 TU 50, Leipzig 1937, Illff. 
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sich aus den Jahressammlungen entwickelt hatten. Sie entstanden vielmehr 
ungefahr gleichzeitig, weil die verschiedenen liturgischen Bedurfhisse, die sie 
zu befriedigen hatten, alle von Anfang an nebeneinander bestanden. Nur 
innerhalb der einzehien Arten fand eine Entwicklung statt, deren Nieder- 
schlag die verschiedenen Typen darstellen, die sich bei den Jahressamm¬ 
lungen, Menologien und Panegyriken feststellen lieBen“ i . 

Diese Art der Gberlieferung setzt schon friih ein; denn Reste solcher 
Sammlungen sind uns aus dem 5./6. Jahrhundert erhalten. Die wahrschein- 
lich einzige griechische Sammlung von Martyrien, die nicht aus liturgischem, 
sondem aus historischem Interesse erfolgte, ist die uns verlorene Zwayoryij 
twv &Qxai(ov juagrvQlojv des Euseb von Kaisareia. Sie hat, so weit wir sehen 
konnen, keine Nachfolger gefunden. Neben die liturgischen Sammlungen, 
die Hauptstrange der tJberlieferung, stellt Ehrhard die „Nebenwege“ der 
tTberlieferung, die uns die hagiographischen Texte in privaten Sammlungen, 
in Miszellanhandschriften, als Unica oder als Einleitungen in Gesammelte 
Werke bedeutender Theologen tradiert haben. Auf weitere Einzelheiten der 
Ergebnisse der Arbeit Ehrhards mochte ich hier nicht eingehen. Dafiir sei 
auf die eben erwahnte Arbeit von F. Paschke verwiesen. Hier sollen nur einige 
Hauptpunkte herausgegriffen werden. 

Das wichtigste Ergebnis der Ehrhardschen Untersuchungen ist, daB die 
durch die Sammlung des Symeon Metaphrastes (10. Jh.) geschaffene Zasur 
in AusmaB und Art genau bestimmt ist, wodurch die alte Uberlieferung 
und die nach Metaphrastes entstandenen neuen Viten aus der Gberliefe- 
rungsmasse herausgeschalt werden konnen. Ehrhards Untersuchungen 
ergaben klar den urspriinglichen Bestand des metaphrastischen Menolo- 
giums: Es enthielt 146 Texte. Doch nicht alle hat Symeon stilistisch um- 
gearbeitet - stilistisch, nicht inhaltlich. Ehrhard sagt hieruber: „Der bisher 
durchgefiihrte Vergleich der metaphrastischen Martyrien mit ihren Quellen 
hat restlos erwiesen, daB ihr Verfasser die Substanz der alten Texte in keiner 
Weise angetastet hat, am allerwenigsten durch mirakelhafte Zutaten. In 
Wirklichkeit hat er ihnen nur ein neues, rhetorisch aufgeputztes literarisches 
Kleid gegeben" 2 . 23 Texte hat er namlich unverandert ubemommen. 
EshandeltsichdabeizumgroBerenTeil um alte Texte, die seinem stilistischen 
Geschmack entsprachen oder um Originalschriften, die in seiner Zeit ent¬ 
standen waren. Nur bei dreien der verbleibenden 123 Texte 3 ist die alte, 
durch Symeon verdrangte Vitenform uns noch unbekannt oder verloren. 
Es sind die folgenden Texte: Martyrium des Eudoxios, Romylos, Zenon und 
Makarios (BHG 1604, 6. September), Martyrium des Autonomos (BHG 198, 
12. September) und Vita des Eudokimos (BHG 607, 31. Juli) 4 . Damit hat 
Ehrhard ein ganz wesentliches Ergebnis erreicht. Er hat namlich den Nach- 

* TU 50, VII f. 2 TU 51, Leipzig 1938, 707. 

3 Das Verhaltnis 23:123 nach Ehrhards Angabe TU 51, 707. Nach S. 697 f. ergibt 
sich jedoch ein Zahlenverhaltnis von 21:125. 

4 TU 51, Leipzig 1938, 356. 643. 
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weis erbracht, daB die Sammlnng des Metaphrasten uns zwar den Zugang 
zu den alten guten Texten erschwert, ihn nns aber — von den eben genannten 
drei Texten bis auf weiteres abgesehen - nicht unmoglich macht. „Der frii- 
her gegen den Metaphrasten erhobene Vorwurf, der ‘devastator* der grie- 
chischen Hagiographie gewesen zu sein, ist eine ungeheuerliche tTbertrei- 
bung“, sagt Ehrhard 1 . 

Doch mochte Ehrhard mit diesen auflerordentlich wichtigen Erkennt- 
nissen iiber das Werk des Metaphrasten die Forschungen iiber den byzan- 
tinischen Gelehrten nicht als abgeschlossen ansehen. Auch hier zeigt sich 
die schon oben erwahnte groBe wissenschaftliche Ehrlichkeit und Akribie 
Ehrhards. Fur ein umfassendes und vollig begriindetes Urteil uber die 
Methode des Metaphrasten seien noch mehrere Vorarbeiten zu leisten: Da ist 
zuerst die Edition der sieben immer noch unedierten metaphrastischen 
Texte zu nennen: BHG Nr. 1835 (Thomas der Apostel), BHG Nr. 755 
(Vita des Hilarion) 2 , BHG Nr. 1552 (Martyrium Platons), BHG Nr. 773 
(Martyrium Jakobos* des Persers), BHG Nr. 1667 (Vita Stephanos’ des 
Jungeren) 3 , BHG Nr. 869 (Vita des Johannes Kalybites), BHG Nr. 877 
(Translation der Reliquien des Johannes Chrysostomos nach Konstantinopel). 
Aber auch von den bereits edierten metaphrastischen Texten sind die 
Ausgaben - laut Ehrhard - nur in wenigen Fallen wissenschaftlich aus- 
reichend. Es miiBte die Priifung folgen, ob Symeon zwei Ausgaben seiner 
Sammlung veranstaltet habe. SchlieBlich ist die Edition aller alteren 
Paralleltexte notwendig. „Durch diese umfangreiche Editionsarbeit“, 
sagt Ehrhard, „gilt es, den wissenschaftlichen Unterbau zu schaffen, um in 
voller Kenntnis des Tatbestandes an die Untersuchung der Methode des 
Metaphrasten herantreten zu konnen, ohne der Gefahr unberechtigter 
Verallgemeinerungen zu unterliegen oder sich in vagen Behauptungen zu 
verlieren" 4 . Diese Aufgabe bleibt noch bestehen, doch ist sie bei weitem 
nicht so wichtig wie die Erforschung der alten, der vormetaphrastischen 
Texte. 

Ehrhards Untersuchungen ergeben namlich, daB trotz des Erfolges der 
metaphrastischen Sammlung und trotz der dadurch hervorgerufenen 
Verdrangung von einigem alten Gut doch einige vormetaphrastische Samm- 
lungen und erstaunlich viele alte, vormetaphrastische Texte — bei 120 
metaphrastischen Texten ist die alte Vorlage erhalten, aufierdem kennen 
wir sehr viele Texte, die Symeon aus seiner Sammlung ausgeschlossen 
hat - erhalten geblieben sind. Schon bald sah man, daB das metaphrastische 
Untemehmen mit seiner Beschrankung auf nur 146 Texte, also auch mit 

1 TU 51, 707. 

2 Exzerpte sind ediert von R. Fr. Strout, in: W. A. Oldfather, Studies in the Text 

Tradition of St. Jerome’s Vitae Patrum, Urbana 1943, 402—405. 

3 Exzerpte sind ediert von M. Gedeon, Bv^avrivdv ioQToMyiov, Konstantinopel 1899, 

284-287 und J. Gill, Byz. Zeitschr. 39, 1939, 382-384. 

A TU 51, 706. — Siehe auch H.-G. Beck, Kirche und theol. Lit., 570—575 (Lit.). 
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seiner Beriicksichtigung nur eines Teiles der Heiligenfeste, nicht ausreichte 
und Umarbeitungen notwendig machte. Aus diesem Grand sind uns vor- 
metaphrastische Sammlungen erhalten. Sehr viel ofter kam es jedoch zu 
Veranderungen der Sammlung Symeons. Entweder sie wurde teils gekiirzt, 
teils durch Heiligentage mit alten Textlesungen erweitert (von Ehrhard 
„verkiirzter“ oder „erweiterter Metaphrast“ genannt), oder alte Sammlungen 
wurden durch Aufnahme metaphrastischer Texte in ihrem Textbestand 
geandert und den Bediirfnissen angepaBt (von Ehrhard „vermischter Meta- 
phrast" genannt), wodurch alte Texte vor einer Verdrangung durch das 
metaphrastische Menologium bewahrt wurden. So ist Ehrhard durch die 
Bekonstruktion der Sammlung des Symeon eine genaue Trennung von 
vormetaphrastischen und nachmetaphrastischen Sammlungen und Texten 
gelungen. In sehr miihseliger und aufwendiger Kleinarbeit konnte er einzelne 
Grappen dieser Sammlungen bestimmen, den besten und altesten Vertreter 
erkennen, den vermutlichen Entstehungsort angeben und vielfach auch den 
terminus post quern von Sammlungen finden. Femer konnte er wichtige 
Hinweise fur die Bestimmung des Charakters einiger Sammlungen geben. 
Dadurch sind dann Anhaltspunkte fiir eine genauere Eingrenzung auch der 
in diesen Sammlungen enthaltenen Texte geboten. Man wird die Tragweite 
erkennen, wenn man bedenkt, daB gerade die alten Texte undatiert sind und 
anonym umliefen. Natiirlich muB man fiir eine genaue Datierung solcher 
Texte inhaltliche Gesichtspunkte hinzuziehen, doch ist durch Ehrhards 
Forschungen eine Vorordnung und die Angabe des terminus ad quern 
moglich. Natiirlich ist die Hilfe auf die liturgischen Sammlungen begrenzt 
und entfallt bei den Miszellanhandschriften und den Unica vollig. Auch sind 
die Ergebnisse, die Ehrhard fiir die einzelnen Sammlungen gewinnenkonnte, 
natiirlich unterschiedlich gehaltvoll. Trotz dieser Einschrankungen ist der Er- 
trag fiir die iiberlieferungsgeschichtlichen Untersuchungen ganz betrachtlich. 

Wie wichtig Ehrhards iiberlieferungsgeschichtliche Erkenntnisse fiir 
den Forscher sind, das hat neuerdings F. Paschke - um nur ein besonders 
eindriickliches Beispiel zu nennen - in seiner Untersuchung iiber „Die 
beiden griechischen Klementinen-Epitomen und ihre Anhange. Oberlie- 
ferungsgeschichtliche Vorarbeitenzu einer Neuausgabe der Texte “ gezeigt 1 ; 
denn durch Ehrhards Arbeit war auf diesem speziellen Gebiet eine sichere 
Ordnung der erdriickenden Oberlieferungsmenge moglich. Ob sich allerdings 
die durch die Priifung der Sammlungen gewonnenen Oberlieferungsgrappen 
auch mit den durch die Textkollationen sich ergebenden Textgruppen decken, 
das wird erst noch untersucht werden miissen. 

Solche literarkritischen Untersuchungen - das sollte auBerdem noch 
angemerkt werden - befinden sich, wie aus den oben S. 13ff. gegebenen 
Zitaten ersichtlich ist, durchaus auf der Linie des Ehrhardschen Vorhabens, 
konnten von ihm aber nicht mehr ausgefiihrt werden. 

* TU 90, Berlin 1966 

5 Winkelmann 
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Mit den erwahnten uberheferungsgeschichtlichen Erkenntnissen erschopft 
sich jedoch das Interesse des Hagiologen fur das Ehrhardsche Werk nicht. 
Es sind noch einige Nebenergebnisse, sozusagen Abfalle der groBen For- 
schungstatigkeit des Historikers Ehrhard zu erwahnen, die sein Werk zu 
einem wichtigen Hilfsmittel fiir den Fachmann machen. Da diese Neben- 
produkte seiner Forschungen besonders ins Auge fallen, konnte leicht der fal- 
sche Eindruckentstehen, es handle sich bei Ehrhards Werk nur um ein Produkt 
reinen SammlerfleiBes. Ich mochte hierdie dreiwichtigsten Punkte nennen. 

1. Der erste bedeutende Gewinn, den jeder Hagiologe aus Ehrhards Werk 
zieht, ist eine nur in wenigen Fallen zu iiberbietende Vollstandigkeit des 
Uberblicks iiber die handschriftlichen Zeugen der einzelnen hagiographischen 
Texte, die weit fiber das vor seiner Zeit Bekannte hinausgeht. Seine vielen 
Bibliotheksreisen und die genaue Kenntnis und Priifung von iiber 2000 Hand- 
schriften ermoglichten es ihm, genaue Beschreibungen der Handschriften, 
kodikologische und palaographische Bemerkungen zu bieten, die die 
Handschriftenkataloge erganzen oder korrigieren. Nicht sein ganzes dies- 
beziigliches Material hat er in die „Uberlieferung8geschichte u aufgenommen. 
Vieles, das der Veroffentlichung wert ist, liegt noch in seinem NachlaB und 
wird in den Registerbanden Verwendung finden. 

2. Ein Vergleich zwischen der zweiten und der dritten Auflage der Biblio¬ 
theca Hagiographica Graeca zeigt, wie groB der durch Ehrhards Arbeit 
gewonnene Zuwachs an Viten, Enkomien usw. und an Formen und Abarten 
schon bekannter Viten ist. 

3. Durch Ehrhards Arbeit haben wir einen tTberblick iiber den Umfang, das 
Verhaltnis und den Wert von anonymen und von bekannten Autoren erhalten. 

So ist Ehrhards Werk sowohl durch seine sehr scharfsinnigen und sicheren 
iiberlieferungsgeschichtlichen Erkenntnisse als auch durch seine Material- 
fiille als auch durch seine vielen, fast auf jeder Seite eingearbeiteten mannig- 
faltigen speziellen Forschungen, Wertungen, Ergebnisse und kritischen 
Auseinandersetzungen die Grundlage und fast unerschopfliche Fundgrube 
fur jeden, der sich emsthaft mit der griechischen Hagiographie beschaftigt 
oder beschaftigen will. Weder wird man also die erreichten Ergebnisse als 
unwichtig bezeichnen, noch das Forschungsobjekt des Lebenswerkes Ehr¬ 
hards unproblematisch nennen diirfen, zumal wenn man es auf dem Hinter- 
grund des umfassenden,aber leider nicht verwirklichten Planes Ehrhards sieht 1 . 

1 Ehrhards eigene Haltung wird sehr gut durch seine Bemerkung in der Besprechung von 
A. Papadopoulos-Kerameus, Varia graeca sacra (BZ 20,191 i, 261)beleuchtet: „Wer 
iiber eine so ausgedehnte, auf Autopsie beruhende Kenntnis der noch erhaltenen grie¬ 
chischen Hssfonds im Orient und in RuBland verfiigt, wie A. Papadopoulos-Kera¬ 
meus, der leistet insbesondere der by zantinischen Wissenschaft groBere Dienste, wenn 
er der sich mehrenden Zahl von Arbeitem, die nach wirklich lohnender Arbeit suchen, 
verrat, wo sie der Bearbeitung harrendes Material finden konnen, als wenn er noch 
so viele Inedita selbst vorlegt. Dieses verdient hohen Dank; jenes aber ist noch 
dankenswerter, nicht zuletzt aus dem Grunde, weil es hochherziger ist". 
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V. Die Fortfuhrung der Arb eit nach Ehrhards Tod 


Wenn Dempf als die Tragik im Leben Ehrhards herausstellt, daB er durch 
die hagiologischen Forschungen von seinen eigentlichen Aufgaben fern- 
gehalten wurde, kann man ihm darin nicht folgen. Wenn man schon von 
einer Tragik in diesem an auBeren Erfolgen, an Anerkennung und an 
Erfullung reichen Leben sprechen will, so ist es diese, daB es ihm nicht 
vergonnt war - die wichtigsten Griinde dafur haben wir oben genannt 
sein Forschungswerk zu vollenden, daB er es nicht ausschopfen, auswerten, 
nicht Konsequenzen daraus ziehen und es in groBere Zusammenhange 
stellen konnte, daB er iiber die Vorarbeiten hinaus zu der eigentlichen Arbeit, 
namlich zu den Editionen und den literarkritischen, historischen und theo- 
logischen Untersuchungen des Uberlieferten nicht mehr kam, daB er den 
eigentlichen Auftrag der Berliner Kommission, das heiBt die Edition der 
alten Martyrerakten nicht in Angriff nahm, daB also das Geschaffte hinter 
dem geplanten Ziel weit zuriickblieb. Es entstand zwar ein sehr bedeutendes 
und unentbehrliches Standardwerk, aber nicht das geplante opus grande 
zur griechischen Hagiographie, das Werk aus einem GuB und nach iiberlege- 
ner Konzeption, trotz aller langjahrigen Miihen imd Entbehrungen und 
obwohl Ehrhard viele Jahre, die besten seines Lebens, wie er in dem Brief 
vom 31. 12. 1920 an C. Schmidt schreibt, dieser Arbeit gewidmet hat. 

Es trifft eben nicht zu, wenn Dempf sagt: „DaB es Ehrhard vergonnt war, 
die ubermenschliche Leistung seines Uberlieferungswerkes doch noch zu 
Ende zu fiihren . . ., das versohnt mit dem Schatten, den seine Forschungs- 
arbeit iiber sein eigentliches Lebenswerk geworfen hat“ i . Denn als Ehrhard 
am 23.9.1940 starb, lagen von dem vierteiligen geplanten hagiologischen Werk 
erst zwei Drittel des ersten Teiles im Druck, der Rest dieses Teiles im fertigen 
Manuskript, der zweite Teil (der „Bestand“) im noch nicht ganz zum Druck 
reifen Manuskript vor. Wenn man den Briefwechsel zwischen Ehrhard und 
P. Heseler verfolgt, sieht man, wie viel gezielte Forschungsarbeit Ehrhard 
noch bei der Drucklegung leistete, an wie vielen Stellen er Anderungen und 
Verbesseiungen anbrachte. Als abgeschlossen kann in seinem Sinn nur das 
gelten, was er noch selbst zum Druck gebracht hat. Fur den dritten und vier- 
ten Teil schlieBlich, das eigentliche Ziel der hagiologischen Untersuchungen 

1 A. a. O. 169. Vgl. auch 39. 

5* 
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60 Fortfiihrung der Arbeit 

Ehrhards, hatte er wohl schon Konzeptionen, aber nur einige wenige Vor- 
arbeiten. 

Doch selbst die Drucklegung der bereits fertigen Manuskripte wurde in 
Frage gestellt. „Der Rest des 1. Teiles (Ueberlieferung)", so berichtet J. M. 
Hoeck, „der sich bereits zu Ehrhards Lebzeiten in der Druckerei befand, 
blieb vom Schicksal nicht verschont. Schon bald nach Ehrhards Tod wurde 
namlich die Druckerei von einem grossen Brand heimgesucht, wobei auch 
sein Manuskript an den Randem stark beschadigt wurde “ i . DaB der erste 
Teil noch vollstandig im Druck erschien, ist zwei Mannem zu verdanken, 
die diese Arbeit selbstlos ubemahmen, Peter Heseler, den Ehrhard im Vor- 
wort zur „t)berlieferung“ seinen Freund und einen „gewiegten Grazisten“ 
nennt 2 , und dem bereits mehrfach erwahnten Abt Johannes M. Hoeck OSB. 

Nach Ehrhards Tod ubemahm Heseler die Fortfiihrung des Werkes, 
„aber auch er konnte nur noch die 4. und 5. Lieferung des 3. Bandes [„Texte 
und Unter8uchungen“ Band 52, 4. Lieferung erschien 1941, 5. Lieferung 
1943] zur Ausgabe bringen, dann zwangen auch ihn eine langjahrige Krank- 
heit und die immer grosseren Kriegsschwierigkeiten zur Einstellung der 
Arbeit" 3 . Heseler, der schon vom ersten Bande an Korrekturen mitgelesen 
hatte und dadurch Arbeitsziel und -methode Ehrhards genau kannte, 
steckte in beide Lieferungen allerlei eigene Forschungsergebnisse 4 . Er 

1 Byzantion 2i, 1951, 172—174. 

2 TU 50, 1937, XVIII. Dempf erwahnt Heselers Namen in seiner Biographie gar 
nicht. 

3 Byzantion 21, 172. 

4 Ehrhard hatte mit Heseler einen umfanglichen Briefwechsel (siehe weiter nnten 
das Verzeichnis der Briefe). Aus einem Brief Heselers an Ehrhard vom 30. 12. 1932 
geht hervor, dafi Ehrhard zu diesem Zeitpunkt Heseler zu einer Mithilfe angeregt 
hatte: „Unter der Wucht und Fxille des Stoffes, den Sie das letzte Mai vor meinen 
Augen ausgebreitet haben, bin ich doch daran irre geworden, ob ich wirkhch 
imstande sei, Ihnen bei der geplanten Arbeit irgendwie Dienste zu tun. Aber auf 
der anderen Seite ist mir Ihr Vertrauen auch wieder ein grofier Anspom, mich 
dieses Vertrauens wiirdig zu zeigen“. Heseler will sich einarbeiten und bietet an, 
spater auch Korrekturen zu lesen. Ehrhard schrieb am 27. 2. 1933, dafl er fest mit 
dem Einhalten der Vereinbarung rechne. Allerdings ist Heseler, Studienrat a. D. f 
durch verschiedene Krankheiten und personliche MiBgeschicke oftmals an der 
Arbeit gehindert. Von Ehrhard wird er sehr geschatzt. Man konnte Ehrhard fast 
den vaterlichen Freund Heselers nennen. Der Briefwechsel enthalt sehr viel 
Personliches und braucht flir unsere Zwecke nicht zum Abdruck gebracht zu 
werden. Ehrhard beauftragte Heseler mit allerhand Zubringerarbeiten, die iiber 
ein Korrekturlesen weit hinausgingen. Heseler war auf hagiologischem Gebiet 
kein Neuling mehr. Es sei nur an seine Studien „Hagiographica“ erinnert, die in 
den Byz.-Neugriech. Jahrb. 9, 1932, 113—128. 320—337; 13, 1937,81—99erschienen. 
Durch den Briefwechsel zwischen Ehrhard und Heseler bekommt man einen be- 
wegenden Einblick in die unsagbaren Miihen und die Arbeitskraft, die das Werk 
Ehrhards erforderte. 


Digitized by ^.ooQle 



Fortftihrung der Arbeit 


61 


starb am 1. 6. 1948, hatte aber schon 1944 die Weiterarbeit aufgegeben. Das 
geht aus einem Brief hervor, den am 13. 11. 1944 W. Eltester an L. Klotz 
(J. C. Hinrichs-Verlag) schrieb. Heseler hatte alle seine Materialien an die 
Berliner Akademie geschickt. Darauf nimmt der Brief Bezug: „Es ist jetzt 
bei mir vorhanden: 1) Die Bogen 47-50 in der Revision a) von Heseler und 
b) von Klostermann. Die Fahnen 683-746 der Korrektur liegen nicht dabei. 
2) Ein Fahnenexemplar 747-853 durchkorrigiert bis 801. Die Fahne 747 
tragt den Vermerk ‘erl. 7/7. 44’ . . . 3) Ein Fahnenexemplar 747-853 und 
1—135 ganz durchkorrigiert. Von 1-135 gibt es noch ein zweites (nicht kor- 
rigiertes) Exemplar. Fahne 747 tragt von Heselers Hand die Aufschrift 
,mein Exemplar* ... 4) Materialien Ehrhards, die Heseler bei seiner Arbeit 
benutzt hat. Von einem Manuskript fur die Nachtrage sehe ich nichts. Ich 
werde gleich heute noch bei Heseler danach fragen. Ich fiirchte, er wird 
nicht fertig damit sein und es daher nicht aus der Hand geben wollen. Das 
schadet meiner Meinung nach auch nicht sehr viel, da es fur den Augenblick 
ja noch nicht gedruckt zu werden braucht. Vom Register ist naturlich auch 
noch nichts zu sehen. Ich wiirde dieses gerne hier machen lassen und hatte 
das Heseler schon vor Jahr und Tag vorgeschlagen, um ihn zu entlasten. 
Vielleicht ist ihm das heute recht. So viel fur heute von Ehrhard-Heseler. 
Etwas ruhiger diirfen wir wohl sein. Einstweilen bleiben die Sachen nun 
hier in der Akademie, wo ihnen allerdings auch etwas zustoBen kann. Aber 
da die guten Geister nun schon verschiedentlich dariiber gewacht haben, 
bin ich auch fur die Zukunft zuversichtlich“. Dieser Optimismus traf wohl 
fur den Rest des ersten Teiles, nicht aber - wie weiter unten gezeigt wird - 
fur das Manuskript des zweiten Teiles zu. 

Der SchluB des ersten Teiles jedenfalls konnte nach dem Krieg ordnungs- 
gemaB zum Druck gebracht werden; denn Manuskript, Bogen und Fahnen 
wurden gerettet. So lesen wir in einem Brief von L. Klotz, am 18. 5. 1948 
an W. Eltester geschrieben: „Der letzte Standbericht ist meines Erin- 
nems im Herbst 1945 erstattet worden. Dort heiBt es: ,Texte u. Unter- 
suchungen: Bd. 52: Ehrhard . . . Fur die 2. Halfte des III. Bandes 
stehen 4 Bg. (47-50) sowie 241 Fahnen (747-853+ 1-135), also weitere 15 
Bg., bei Heine, Grafenhainichen im Satz. Die entsprech. Bogen bzw. Korr. 
Fahnen wurden Nov. 1944 von Dr. Heseler zur Aufbewahrung an Professor 
Eltester gesandt. Sobald die Zonengrenzen fur den Postverkehr wieder 
geoffhet sind, ist der Versuch zu machen, die Verbindung mit Dr. Heseler 
wieder herzustellen. Hoffentlich hat er in Bonn alles Schwere iiberstanden 
und ist einigermaBen fahig, bei der Herausgabe des Ehrhard weiter zu 
helfen" 1 . Er konnte es nicht mehr. Und in einer nach dem Krieg ent- 
standenen undatierten Aktennotiz, die sich unter den Arbeitsmaterialien 
der Kommission fur spatantike Religionsgeschichte befindet, heiBt es: „Erster 

1 Der Brief befindet sich unter den Arbeitsmaterialien der Kommission fur spat¬ 
antike Religionsgeschichte. 
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Teil: Die Oberliefening, achter Abschnitt = Band III 2. Das Manuskript 
Ehrhards liegt zweimal vor, einmal im Original (beim Brande der Druckerei 
angekohlte Blatter) und zweitens in Fotokopien von diesen. Femer sind 
korrigierte Druckbogen vorhanden von Bogen 47-60 (Seite 723-786)“. Im 
Jahr 1962 brachte J. M. Hoeck den Rest des ersten Teiles („Texte und 
Untersuchungen" Band 62, 2. Halfte, 1. und 2. Lieferung) zum Druck. 

Anders erging es dem Manuskript des zweiten Teiles „Der Bestand“. Nur 
durch gliickliche Umstande war der gesamte handschriftliche NachlaB Ehr¬ 
hards, in dem sich auch das Manuskript des zweiten Teiles und alle hagiolo- 
gischen Vorarbeiten befanden, der Beschlagnahme durch die Gestapo ent- 
gangen. Nach einigem Hin und Her kam bald nach Ehrhards Tod der 
groBere Teil des Nachlasses in das Kloster Scheyem in Oberbayem. Abt 
Hoeck berichtet: „Wir in Scheyem hiiteten zwar gewissenhaft die Berge 
von Notizbiindeln und losen Zetteln jeglichen Formats und diversester Her- 
kunft, hatten aber offen gestanden zunachst keine Ahnung von ihrem Wert 
und waren vor allem ratios angesichts der greulichen Unordnung, in die 
dieser Nachlass durch wiederholte Verlagerungen und Transporte geraten 
war. Wir hatten auch niemanden, der uns iiber die urspriingliche Ordnung 
hatte Aufschluss geben konnen. Und ausserdem war die Orientierung auch 
dadurch erschwert, dass, was wir urspranglich nicht wussten, wichtige Teile 
des Nachlasses noch in Bonn bei Peter Heseler und in Berlin bei der Kirchen- 
vater-Kommission und auch noch an anderen Orten verstreut lagen. Erst 
allmahlich konnten wir durch miihselige Sichtung einiges Licht in den 
Wirrwarr bringen und dabei vor allem jene Teile feststellen, die als Manu¬ 
skript oder wenigstens als Entwurf bzw. als Nachtrage fur die noch un- 
gedruckten Teile des Werkes in Frage kamen. Sie wurden in den Jahren 
1941 und 1942 nach Berlin geschickt“. 

Es sei hier ein Brief zitiert, den W. Eltester am 12. 9. 1941 an den J. C. 
Hinrichs- Verlag schrieb: „Bei meiner Ruckkehr aus dem Urlaub fand ich 
das von Koln ubersandte Material zu Ehrhards Ueberlie£erung und Bestand 
der hagiogr. u. homilet. Literatim der griechischen Kirche vor, das aus seiner 
[Ehrhards] Bonner Wohnung stammt und von mir im vorigen Dezember 
fliichtig, da die Unterbringungsverhaltnisse eine genauere Prufung nicht 
gestatteten, gesehen worden war. Die Uebersendung nach hier [in die Ber¬ 
liner Akademie] hat sich immer emeut verzogert, da es fur Herrn Dr. Heseler 
zuriickgehalten wurde, der auch seinerseits noch darin Einblick nehmen 
wollte. Unter dem vielen durch den Dmck iiberholten Material habe ich 
nun ein Konvolut feststellen konnen, das auf dem Deckel die Inschrift 
,Bestand‘ tragt und als einziges unter allem iibrigen den Charakter einer 
Druckvorlage hat. Es ist als das lange gesuchte Manuskript fur den zweiten 
Teil des Werkes anzusehen, an dessen Vorhandensein ich schon nicht mehr 
glauben wollte. Es umfasst 846 Blatter und fiihrt in 6 Abteilungen die Engel 
und alttestamentl. Heiligen, die neutestamentl. Heiligen, die Martyrer der 
romischen Verfolgungszeit, die altchristlichen Heiligen und als letztes die 
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byzantinischen Heiligen - jede Abteilung in alphabetischer Ordnung - vor. 
Das Manuskript ist nach dem Zustand der Blatter vor sehr langer Zeit 
geschrieben, es ist aber, wie aus den Daten der eingelegten Blatter mit Nach- 
tragen zweifelsfrei hervorgeht, von Ehrhard bis in sein letztes Lebensjahr 
fortgefiihrt worden und muss daher fur dasjenige angesehen werden, das 
er der Druckerei iibergeben wollte. Aus Kehl hatte ich von der Familie 
Merz schon im Juli ein Paket erhalten, das neben anderen uberholten auf 
Ehrhards Werk beziiglichen Fahnen und Materialien ein sauberes Manu¬ 
skript mit der Aufschrift ,Anhang’ tragt und inhaltlich ein Verzeichnis der 
Homilien fiir den festen Kalender und das bewegliche Kirchenjahr ist. Hese- 
ler, mit dem ich dariiber korrespondierte, halt es fur veraltet, aber er hat 
keinen Grand fur diese Annahme. Jedenfalls entspricht dieses zweite Manu¬ 
skript dem, was in Band I (TuU 50) S. XVII uber eine fur den II. Teil vor- 
gesehene Zusammenfassung der homiletischen Texte fiir die Herm- und 
Marienfeste und fiir das bewegliche Kirchenjahr gesagt wird [also Teil II, 
Abteilung 6 und 7]. Es ist ganz klar, dass beide Manuskripte, auch das 
zweite ist umfangreich, noch an Hand der gedrackten Bande durchgear- 
beitet werden miissen. Auch fehlen Vorarbeiten fur die notwendigen Indices 
noch ganzlich. Fiir alles dieses brauchen wir einen Sachkenner, den ich 
vorlaufig noch nicht gefunden habe, aber einen grossen Schritt sind wir 
durch das Auftauchen der Manuskripte jetzt weitergekommen“*. „Von 
der 6.-7. Abteilung", so heiBt es in der oben S. 61 f. zitierten Aktennotiz, 
„liegt das Manuskript doppelt vor, und zwar in der fiir den Drack bestimm- 
ten Fassung sowie in einer alteren Ausarbeitung". Diese Teile wurden dann 
von Berlin aus an J. M. Hoeck an das byzantinische Institut des 
Klosters Scheyern geschickt. 

Die fiinf ersten Abteilungen des Manuskriptes des zweiten Teiles jedoch, 
von denen in diesem eben zitierten Brief Eltesters die Rede ist, gingen in 
den Krieg8wirren fiir lange Zeit an ihrem Auslagerangsort, also ohne Ver- 
schulden der Verantwortlichen in der Kommission, die friihzeitig fur die 
Bergung des Manuskriptes Sorge tragen, verloren. Dadurch wurde die 
Weiterarbeit empfindlich unterbrochen, ja fast vollig in Frage gestellt. Erst 
im Jahr 1955 wurde das Manuskript dieser fiinf ersten Abteilungen wieder- 
gefunden, ein Fimd, den J. Dummer im Jahre 1966 noch durch einige 
Blatter erganzen konnte. „Als ein Packen loser Blatter", so schreibt 
F. Paschke im Jahre 1955 in seinem Informationsbericht iiber die Auf- 
findung des verloren geglaubten Manuskriptes, „die weder mit dem Verfas- 
semamen noch mit dem Titel des Werkes gezeichnet waren, hat der wieder- 
entdeckte Teil eine lange Irrfahrt durchmachen mussen, bis er am Ende in 
einem feuchten Kellerraum zu vermodem drohte" 1 2 . Hierhin war er 

1 Der Brief befindet sich unter den Arbeitsmaterialien der eben erwahnten Kom¬ 
mission. 

2 Theol. Lit. zeitg. 80, 1955, 253 f. 
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schlieBlich mit anderen Materialien gelangt, weil er vor Bombenangriffen 
und den Kriegswirren geschiitzt werden sollte. 

Was Paschke dann allerdings iiber die Weiterfuhrung der Arbeit sagte, 
hat sich nicht bestatigt: „Da die endgiiltige von Ehrhard hinterlassene 
Fassung auch fur den zweiten Hauptteil gerettet ist, wird sie aus Pietat 
unangetastet bleiben miissen. Das gilt in erster Linie fur die Gliederung und 
Einteilung des Stoffes nach den von Ehrhard selbst stammenden Gesichts- 
punkten. Der Bearbeiter des Nachlasses wird somit in dieser Hinsicht aller 
Sorge enthoben sein“. Die Aufgabe der Bearbeitung des zweiten Teiles hat 
das Damaskenos-Institut in Scheyem/Obb. unter Abt J. M. Hoeck uber- 
nommen, wo W. Abschlag die Arbeit vorantreibt, wie er jiingst berichtete 1 , 
allerdings unter Gesichtspunkten, die von Ehrhards Zielen abweichen und 
die sich schon in dem Bericht Hoecks in Byzantion 21, 1951, 174f., und in 
„Texte und Untersuchungen“ 52,2, Berlin 1952, 1034, anbahnen. 

So notwendig die neuen Aspekte sind, unter denen heute - vor allem 
nach dem Erscheinen der dritten Auflage der Bibliotheca Hagiographica 
Graeca - die Arbeit fortgefiihrt werden muB, so wenig darf iibersehen wer¬ 
den, daB die Absicht, die Ehrhards Arbeit zugrunde lag, eine andere war. 
Denn der erste und zweite Teil sind zwar ein in sich wertvolles Stuck und 
wurden von Ehrhard so gestaltet, daB sie ein Eigenleben zu fuhren im- 
stande sind, waren aber nicht als Selbstzweck gedacht, sondem als Grund- 
lage fur den dritten und vierten Teil. Das betont er auch noch einmal am 
Ende seines Lebens, im Jahr 1937, im Vorwort zu der „Gberlieferung u : 
„Die Untersuchungen . . . wurden vor vielen Jahren als Vorarbeit fur die 
Ausgabe der griechischen Martyrerakten geschichtlichen Charakters unter- 
nommen“ 2 . Diese Zielstellung hat er also nie aus den Augen verloren. Fur 
ihre Realisierung bestanden ja auch bereits Vorarbeiten. AuBerdem war 
zu seiner Zeit auch der zweite Teil, gedacht als eine Bibliotheca hagiogra¬ 
phica graeca manuscripta, unbedingt in der von Ehrhard geplanten Form 
notwendig und richtig. Die nach dem 2. Weltkrieg entstandenen hagiologischen 
Hilfsmittel wurden deshalb, weil sie auf dem erstenTeil der Untersuchungen 
Ehrhards fuBen konnten, zu dem, was sie sind - machten aber dadurch 
wiederum die Anderung des zweiten Teiles notwendig. 

Es ist wohl kaum iibertrieben, wenn man abschlieBend sagt, daB sich 
Ehrhard trotz des Torsocharakters seines hagiologischen Werkes allein schon 
mit dem Teil 1 „Die t)berlieferung“ ein Denkmal gesetzt hat, das seinen Namen 
weit iiber enge konfessionelle, landschaftliche und zeitliche Grenzen hinaus 
international bekannt, geschatzt und bewundert werden laBt. 

1 Theol. Lit. zeitg. 91, 1966, 797—800. 

2 TU 60, Leipzig 1937, III. 
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Zu der von Ehrhard geplanten Neuauflage von Ruinarts 
Acta primorum martyrum 

In dem Brief vom 13. 11. 1897 an Hamack, in dem Ehrhard seine Bereit- 
willigkeit erklart, an der Martyreraktenedition mitzuarbeiten, liest man: 
Das Angebot aus Berlin „hat mich um so freudiger iiberrascht, als ich eine 
neue Bearbeitung der Ruinart’schen Sammlung bereits im vorigen Winter- 
semester beschlossen hatte, als ich erfuhr, dass die Regensburger Ausgabe 
[5. Auflage 1859] vergriffen sei. Ich trat mit der Nationalen Verlagsanstalt 
in Regensburg in Verbindung, konnte mich aber mit ihr nicht einigen, da 
sie mir die Zumuthung machte, sammtliche Vorbereitungskosten zu tragen“. 
Die Sache war damit noch nicht abgetan. Da die weitere Entwicklung wis- 
senschaftsgeschichtlich nicht ohne Interesse ist, mochte ich die betreffenden 
Briefpassagen hier zur Kenntnis bringen. 

In seinem Brief vom 23. 6. 1898 ging Ehrhard wieder auf dieses Problem 
ein: „Inzwischen ist die Regensburger Verlagsanstalt wieder mehrmals an 
mich herangetreten mit der Forderung, die versprochene neue Ausgabe der 
Acta Martyrum von Ruinart zu besorgen. Ich habe Ihnen schon fruher da- 
von Mitteilung gemacht. Durch die neuen Verhaltnisse ist aber die Sache fur 
mich etwas heikel geworden. Das Buch ist vergriffen, und der Verlag wurde 
von verschiedenen Seiten aufgefordert, eine neue Auflage zu besorgen. Sie 
will sie nur mir anvertrauen, nur ich denke nun so: Es ist wohl ratsam, dass 
ich die Sache nicht aus der Hand gebe, damit nicht eine Concurrenz ge- 
schaffen werde. Die neue Auflage denke ich mir nun so, dass ich nur die seit 
Ruinart gemachten Fortschritte beriicksichtige, also die gedruckten neuen 
Texte einfuge, die Prolegomena auf die Hohe der Zeit bringe durch Aus- 
lassung der ganz unnutz gewordenen Dissertatio gegen Dodwell [bei Ehr¬ 
hard Schreibfehler: Bodwell] etc. etc., durch neue Fassung der Admoni- 
tiones, — aber alle Resultate meiner Arbeiten fur die Kirchenvater-Com- 
mission weglasse. Dies kann um so leichter geschehen, als ja die meisten 
Acten bei Ruinart lateinisch sind. Manche davon sind allerdings aus dem 
griechischen iibersetzt; ich wiirde aber nur dort den griechischen Text ein- 
setzen, wo er schon publiziert ist. Bei dieser Abgrenzung erblicke ich keinen 
Gegensatz zwischen den beiden Arbeiten; im Gegenteil, die Besorgung der 
neuen Auflage des Ruinart ware eine gute Vorbereitung auf die grosse 
Publication, auf Grund der untemommenen Forschungen. Ich unterbreite 
Ihnen aber den Fall mit der Bitte, mir ganz offen Ihre Meinung auszuspre- 
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chen. Wenn Sie eine Schwierigkeit darin erblicken sollten, so bin ich bereit, 
der Verlagsanstalt zu kiindigen. tfbrigens schreibe ich Ihnen, bevor ich 
mich definitiv binde; ich bin noch ganz frei, mich in dem Sinne zu ent- 
scheiden, der nach Ihrer Meinung dem grossen Untemehmen am besten 
entspricht. Ich ware dankbar, wenn Sie mir Ihre Gedanken bald mitteilen 
wollten. Ich bemerke noch dass auch die Nachrichten aus anderen QueUen, 
die Ruinart aufgenommen hat, beibehalten wiirden; ich hatte eigentlieh 
den Gedanken, dass diese Nachrichten noch vermehrt werden sollten, damit 
das Buch iiber sammtliche historische Martyrer, ob nun Acten ihres Mar- 
tyriums vorliegen oder nicht, orientieren konnte. Ich bin mir allerdings 
noch nicht klar dariiber, ob das durchfuhrbar ist. Eben kommt mir der 
Gedanke, ob Sie nicht vielleicht gewillt waren, die neue Auflage des Rui¬ 
nart in dem eben entwickelten Sinne oder in ahnlichem in den Kreis der 
Publicationen der Kirchenvatercommission hineinzuziehen, gewissermassen 
als Prodromus der spateren Sammlung und als Zusammenfassung der bis- 
herigen Forschungen. Die Regensburger Verlagsanstalt hat ja nicht das 
mindeste Recht auf Ruinart, und sie will auch herzlich wenig thun fur die 
Neugestaltung: 20 M. pro Bogen in dem jetzigen Format (Regensburg 1869), 
ein Honorar, das die Vergleichung von Handschriften fast gar nicht zulasst. 
- Ich bestehe aber durchaus nicht auf diesem Gedanken, denn es stehen 
auch Bedenken entgegen. Wenn die neue Auflage einmal in Ihre Publica¬ 
tionen hineingezogen wird, so erwartet alle Welt, dass fertige Arbeit ge- 
liefert wird. Nun ist es aber unmoglich, diese in einigen Jahren zu liefem, 
und da der alte Ruinart in seiner j ungsten und handlichsten Ausgabe vergriffen 
ist, so muss das Bedurfnis nach der neuen baldmoglichst befriedigt werden 
Sofort nach Erhalt dieses Briefes, am 25. 6. 1898, schrieb Hamack „An 
die Herren v. Gebhardt, Loofs, zuriick, thunlichst schnell, an mich. Indem 
ich den Brief von Ehrhard iibersende, bitte ich die Herren Collegen um ihr 
Urtheil, ob man Ehrhard seitens der Commission die Herausgabe der Rui- 
nart’schen Acta Mart, gestatten soil oder nicht. Zur Aufklarung bemerke 
ich, daB Ehrhard in dem ersten Brief, den er mir geschrieben (in welchem er 
sich freudig fur das Anerbieten bedankt, bei uns mitzuarbeiten, und es 
annimmt), mir mitgetheilt hat“ . . . Er zitiert dann die oben S. 65 gebotene 
Stelle aus dem Brief vom 13. 11. 1897 und fahrt fort: „Hiernach hatte ich 
den Plan, den Ruinart neu herauszugeben, seitens Ehrhard’s fur aufgegeben 
betrachtet, und es ist auch, soviel ich mich erinnere, im Gesprach mit ihm 
davon nicht mehr die Rede gewesen - jedenfalls nicht im positiven Sinn. 
Auf den ersten Blick war mir Ehrhards Anfrage peinlich, und ich hielt sie 
auch fur unannehmbar; bei weiterer Uberlegung bin ich geneigt, die Sache 
an sich und auch fur ihn in einem etwas gunstigeren Licht zu sehen; denn 
(1) der vergriffene, iibrigens vogelfreie Ruinart wird in irgendeiner Gestalt 
wohl gedruckt werden mussen, bevor unsere Ausgabe der Martyrien er- 
scheint, die auBerdem - wenigstens zunachst - nur die Graeca bringen 
wird. DaB sie vor c. 15 Jahren das Tageslicht sehen wird, glaube ich nicht, 
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(2) verbieten konnen wir Ehrhard die Leitung des Neudrucks nicht, wenn er 
nichts hineinsteckt, was er fur uns beziehungsweise auf unsere Kosten 
gearbeitet hat, (3) widerrathen konnen wir ihm die Sache, weil die Schei- 
drnig jenes Guts von seinem sonstigen Wissen doch schwer vollziehbar ist, 
und weil es, wissenschaftlich angesehen, nicht ganz einwandfrei ist, daB er 
seinen Namen zur Repristination eines veralteten Werks hergibt. Anderer- 
seits kann ein verbesserter Neudruck vielleicht eine ganz zweckmaBige Vor- 
arbeit fiir unsere Ausgabe sein, obwohl ich mir eben nicht viel davon ver- 
spreche. Meine Meinung geht dahin, ihm nomine Commissionis zu ant- 
worten, daB wir ihm die EntschlieBung uberlassen miiBten, aber ihm nicht 
rathen konnten, die Neubearbeitung zu ubemehmen, da die Wissenschaft an 
einersolchen Repristination kein Interesse habeund jeder Versucheinerdurch- 
greifenden Verbesserung ihn in Conflict mit der fur uns ubernommenen Auf- 
gabe bringen wiirde. Oder sollen wir ihm scharfer schreiben: Wir ersuchten 
ihn, von diesem Plane abzustehen, der uns sachlich nicht gerechtfertigt und 
aufierdem mit unserem Untemehmen nicht compatibelerscheine? Indem ich 
um ein moglichst rasches Votum bitte, herzlich griiBend A. Hamack“. 

Die Antworten sind gleich auf die Riickseite des Schreibens Harnacks 
notiert: „Ich bin fur die mildere Fassung. Leipzig 25. vi. 1898. Gebhardt“. 
„Ich mochte eine noch mildere Fassung als die mildere befurworten: Wir 
miiBten ihm die EntschlieBung uberlassen, erkennten aber an, daB der neue 
Ruinart, wenn er so bald geliefert wiirde als das buchhandlerische Interesse 
anrat und wenn er (Ehrhard) die von ihm selbst gezogenen Grenzen (Be- 
schrankung auf gedruckte neue Texte, Nichtverwertung des fiir die Com¬ 
mission Erarbeiteten) innehalte, kein Konkurrenzuntemehmen sei, miiBten 
aber ebendeshalb empfehlen, daB er, falls er den Ruinart iibemehme, sich 
dieser Aufgabe bald erledige [sic], nicht etwa sie neben unserer Publication 
bearbeite und auf eine Zeit hinausschiebe, die sie auch chronologisch uns 
nahe riicke. 26/6 98. Loofs“. Hamack schrieb am 27. 6. 1898 an Ehrhard: 
„Was den Ruinart betrifft, so habe ich mit v. Gebhardt und Loofs fiber diese 
Frage correspondiert“. Es folgt dann im wesentlichen das Votum Loofs, an 
das Hamack noch den Satz anschlieBt: „Jedenfalls konnen wir als Commis¬ 
sion eine sei es auch verbesserte Auflage des Ruinart in unser Untemehmen 
nichthineinziehen". Ehrhard antwortete schon am 9. 7. 1898: „Nach Emp- 
fang Ihrer Riickausserung betreffs Ruinart habe ich mich entschlossen, 
die neue Ausgabe zu besorgen innerhalb des bereits dargestellten Rahmens. 
Da ich den alten Ruinart so viel als eben nur moglich respectieren werde, 
so wird die neue Auflage bald hergestellt sein“. Sie ist nicht erschienen. 
Auch in dem Briefwechsel ist nun keine Rede mehr davon. 

Der Grand mag darin zu suchen sein, daB Ehrhard bald erkannte, eine so 
vorlaufige und unvollkommene Arbeit nicht leisten zu konnen *. Das 

1 Dazu kommt, daB er 1898 den Ruf nach Wien erhielt und dort durch neue Auf- 

gaben in Anspruch genommen wurde. 
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scheinen mir auch die Blatter zu belegen, die sich in dem im Kloster Scheyem 
aufbewahrten Ehrhard-NachlaB befinden. Sie geben einen Uberblick uber 
die zu leistende Arbeit (4 Blatt DIN A 4) und die notwendigsten Anderun- 
gen (10 Blatt DIN A 6). Die Blatter sind undatiert, doch ist aus Schrift und 
Inhalt zu schlieBen, daB es sich um Aufzeiehnungen aus dem Winter- 
semester 1896/97 handelt 2 . Es fehlt namlich jeder Hinweis auf die fur die 
Berliner Kommission iibernommene groBe Editionsaufgabe. Auch wurde 
nach diesem Zeitpunkt vieles profilierter formuliert und das ganze Pro¬ 
gram m begrenzter sein; man vergleiche nur den oben S. 65ff. zitierten 
Brief Ehrhards vom 23. 6. 1898. 

Ich zitiere einige Passagen aus diesem Oberblick: „Die Frage spitzt sich 
daher dahin zu, ob die Ruinart’sche Sammlung resp. ein Neudruck derselben, 
den wissenschaftlichen Bedurfnissen geniigt oder nicht. Die Frage vernei- 
nen. Verschiedene Grunde. - Vorher ein Wort iiber die innere Organisation 
der Ruinart’schen Sammlung selbst. - Erstlingsarbeit Ruinarts, - im 
Alter von 32 Jahren. - Nicht um seine Arbeit zu schmalem, - aber nicht 
gereifte Frucht eines langen Gelehrtenlebens. - Dasselbe erhellt aus dem 
Verhaltnis der zweiten zu der ersten Auflage. Die zweite Auflage seitdem 
unverandert geblieben“. „Von Anfang an erfreute sich die Sammlung eines 
hohen Rufes und dieser hochst gerechtfertigt. — Die Sammlung war vor- 
ziiglich und Ruinart hat alles gethan, was in seiner Zeit und mit seinen 
Hilfsmitteln geschehen konnte“. Doch fur Ehrhards Zeit reiche sie nicht 
mehr aus. Grunde: „ 1 . Die Aufnahme einiger unechter Acten ... 2. Das 
Fehlen einiger echter Acten ... 3. Die Beschrankung auf die lateinischen und 
griechischen Texte, - oder der Ausschluss der orientalischen Martyrer- 
acten . . . Die drei ersten Grunde sind dem entnommen, was zu viel oder zu 
wenig in der Ruinartschen Sammlung steht. - Beschranken wir uns auf die 
Texte, die Ruinart sammelte, so ergeben sich noch weitere Grunde, deren 
gemeinsame Kraft darin liegt, dass auch die Texte, welche Ruinart gibt, 
nicht in derjenigen Gestalt vorliegen, welche den heutigen Forderungen 
entspricht. - Als 4. Grund muss das Fehlen der weitaus grossten Zahl des 
Urtextes bezeichnet werden, dort, wo dieser Urtext griechisch war, sowie 
der alten griechischen Ubersetzungen, und der griechischen Paralleltexte 
(so will ich mich ausdriicken, um die Frage nicht zu praejudizieren, welcher 
Text im einzelnen Falle der Urtext ist). Von den 68 Texten kommen in 
diesem Zusammenhange nicht weniger als 30 in Betracht, vielleicht sogar 
35. Ruinart hat aber nur 5 griechische Texte; von vielen der ubrigen lag 
aber der griechische Text schon gedruckt vor, - also das praktische Inter- 
esse iiber das wissenschaftliche gestellt. 5. ist hervorzuheben, dass die 
diplomatische Grimdlage fast samtlicher Texte, sowohl der lateinischen als 
der griechischen, wenigstens unvollstandig, in vielen Fallen ungenugend 
oder mangelhaft ist, in einigen, allerdings seltenen Fallen, ganzlich fehlt .. • 

1 Vergleiche den oben S. 67 zitierten Brief Erhards vom 13. 11. 1897. 
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6. ist zu beachten, dass, im Zusammenhange mit der unvollkommenen 
Kenntnis der Handschriften, auch die unvollkommene Kenntnis des Be- 
standee an Texten gegeben war . . . Die unvollstandige Kenntnis des 
Bestandes an Texten hatte aber zur notwendigen Folge, dass die verschie- 
denen Texte iiber denselben Martyrer, oder dieselbe Gruppe von Martyrem 
von Ruinart nicht miteinander verglichen wurde; - ohne diese Verglei- 
chung ist es aber nicht moglich, die urspriingliche Gestalt des Textes mit 
Sicherheit festzustellen. - 7. Ein weiterer sehr empfindlicher Mangel, und 
ein siebenter Gnmd fur meine These, bezieht sich in besonderer Weise auf 
die griechischen Texte und war die Unkenntnis des ursprunglichen Um- 
fanges der Sammlung des Metaphrasten. — Er operierte mit demselben un- 
bestimmten Metaphrastenbegriff, wie alle seine Zeitgenossen . . . Sodann 
blieb ihm der Einblick in die innere Gestalt der griechischen hagiographi- 
schen Handschriften verschlossen, so dass er nicht veranlasst wurde, den 
alteren Texten nachzugehen“. 

Bei der Herstellung der neuen Ausgabe wollte Ehrhard die folgenden 
Prinzipien anwenden: „i. Als erste Vorbedingung darf wohl die Kenntnis 
und Berucksichtigung aller gedruckten Texte bezeichnet werden, die sich 
auf die Martyrer beziehen ... 2. Da aber alle Texte noch nicht gedruckt 
sind, so ist noch wichtiger die Herstellung eines Gesamtkataloges samt- 
licher Handschriften, welche Martyreracten enthalten ... 3. Die Ausdeh- 
nung der Erforschungsarbeit auf die orientalischen Martyreracten. 4. Die 
Hebung samtlicher ungedruckter Martyreracten sei es durch den Druck, 
sei es durch diplomatisch zuverlassige Abschriften aus den Codices; - not- 
wendig, um die verschiedenen Texte, die sich auf dieselben Heiligen be¬ 
ziehen, miteinander vergleichen zu konnen. 5. Die Gewinnung eines objec- 
tiven Standpunktes zur Beurteilung des Alters und der Echtheit oder Un- 
echtheit der einzelnen Texte . . . Zwei Wege: Die Reconstruction der 
liturgischen Sammlungen. - Die genetische Verfolgimg der Entstehung 
der einzelnen Texte durch die philologische Ergriindung der verschiedenen 
Schichten derselben“. 

Wenn meine Datienmg der Blatter stimmt, ist hier ein weiteres Beweis- 
stiick dafiir, daB Hamack kein fremdes Anliegen an Ehrhard herantrug, 
sondem daB vielmehr Ehrhard seine im wesentlichen schon vor dem groBen 
Editionsauftrag fertigen Vorstellungen iiber den Arbeitsmodus der Berliner 
Kommission aufgedrungen hat. 
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Zu Ehrhards und Harnacks theoretischen Positionen 

Der Briefwechsel zwischen Hamack und Ehrhard bringt den Leser in 
wohltuender Weise mit zwei wirklich GroBen, mit zwei lauteren Charak- 
teren in Verbindung 1 , fur die bei ihrer wissenschaftlichen Arbeit allein 
das als richtig erkannte wissenschaftliche Ziel leitend war. Dempfe Urteil: 
„. . . stand er [Ehrhard], der klarere und groBere, im Halbschatten von 
zwei kleineren, Dollinger und Hamack" 2 , ist sehr subjektiv und durfte 
heute wohl von niemandem mehr vertreten werden. Wir hier gehen davon 
aus, daB sich in Hamack und Ehrhard zwei Grundverschiedene, doch Eben- 
burtige begegneten. 

Ehrhards Auffassung, die fur alle seine Arbeiten maBgebend war, mogen 
hier die folgenden im Jahr 1899 geschriebenen Satze oharakterisieren: 
„Die katholische Kirche reicht allein zuriick bis in die ersten Tage des 
Christentums . . . Die katholische Kirche allein besitzt das ganze Christen- 
tum in alien seinen Elementen als Inhalt ihres Lebens und als Bichtschnur 
ihrer Thatigkeit, wahrend die ubrigen christlichen Kirchen das Christen- 
tum gleichsam unter sich getheilt haben. Durch die katholische Kirche al- 


1 Ehrhards lautere Art wird auch von anderer Seite best&tigt. Zum Beispiel schreibt 
Bischof Keppler von Rottenburg (1852-1926): „Wiewohl in manchen Punkten 
anderer Anschauung als der Verfasser nehme ich doch keinen Anstand, dem Buche 
des Herm Pralaten Professor A. Ehrhard: ‘Der Katholizismus’ die kirchliche Druck- 
genehmigung zu erteilen, da es mit dem Stempel hohen sittlichen Emstes und 
warmer Liebe zur heiligen Kirche gezeichnet ist“ (in: A. Ehrhard, Der Katholiziamus 
und das 20. Jahrhundert, 1901). Man vergleiche auch das Vorwort der Beitrage 
zur Geschichte des christlichen Altertums. Festgabe A. Ehrhard zum 60. Geburts- 
tag, 1922 oder H. Leinen, Academia 40, 1927, 13f. Erwahnen mochte ich hier auch 
ein Urteil G. Mercatis, das zum vollen Bild Ehrhards hinzugehort. P. Raymond- 
J. Loenertz O. P. hatte es W. Abschlag berichtet, der es mir in einem Brief (8. 12. 
1967) mitteilte. Beide haben mir freundlicherweise die Genehmigung fur den 
Abdruck gegeben: Mercati sei ein uberaus gewissenhafter Mann gewesen. „So habe 
denn von ihm in all den romischen Jahren P. Loenertz nie ein abwertendes Urteil 
uber irgendeinen Menschen gehort und allerhochstens fiinfmal ein lobendes. Als 
aber einmal im Fachgesprach der Name Ehrhard fiel, habe Mercati gesagt: ‘Era 
un buon prete — un buon prete — un buon prete’“. 

2 A. a. O. 10. 
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lein ist endlich das Christentum zur allumfassenden historischen Welt- 
macht geworden, die alle Zeiten und alle Volker in ihren Wirkungsbereicli 
einzuschliessen . . . befahigt ist“ K Auch in seiner Definition der Bedeu- 
tung und der Funktion der Kirchengeschichte weicht Ehrhard von der 
durch Haraack vertretenen ab. Es ist eine Auffassung, die die kirchliche 
Funktion der kirchengeschichtlichen Disziplin betont, eine Auffassung, die 
man schon bei Mohler findet, die allgemein von den katholischen Kirchen- 
historikem zur Zeit Ehrhards vertreten wurde. AuBerdem sieht Ehrhard die 
Kirchengeschichte als Zentrum und Angelpunkt der Weltgeschichte an. 
Andererseits gehorte Ehrhard zu den katholischen Kirchenhistorikern, die, 
in den gekennzeichneten Grenzen, unter Anwendung der modemsten 
Methoden der Wissenschaft ein von dogmatischen Vorentscheidungen un- 
abhangiges und von Vorurteilen freies Bild der Kirchengeschichte zu er- 
reichen suchten. Von Ehrhard stammt namlich der Begriff der ,historischen 
Theologie‘, verstanden als notwendiges, unabhangiges Gegengewicht gegen 
die systematischen Disziplinen, doch verantwortlich zugehorig zur Theolo- 
gie, den er schon in seiner Wiener Antrittsrede vom 10. Oktober 1898 
„Stellung und Aufgabe der Kirchengeschichte in der Gegenwart“ (Stuttgart 
1898) anklingen laBt und am besten in einem Aufsatz im Jahr 1922 fiber 
„Die historische Theologie und ihre Methode“ erlautert hat 1 2 . 

Die Kontroversen werden auch in dem Briefwechsel zwischen Hamack 
und Ehrhard nicht verheimhcht, konnen aber die gegenseitige wissen- 
schaftliche und personliche Wertschatzung nicht mindem 3 . Auf einige 
Beispiele mochte ich hier nicht verzichten: 

1 Der katholische Student, 2. Auflage Wien 1899, 39. 

2 In: Festschrift fur Sebastian Merkle, Dusseldorf 1922, 117—136. 

3 Seine Beurteilung Ehrhards ist am besten durch die folgenden Satze charakterisiert, 
die er in Theol. Lit. zeitg. 24, 1899, 120 niederschrieb: „Unter den katholischen 
Kirchenhistorikern, deren Arbeiten die Wissenschaft gefordert haben, steht 44 
Ehrhard „in erster Reihe . . . Er verleugnet nirgendwo die Interessen seiner Kirche, 
aber er will, daB ihre wissenschaftliche Arbeit fortschreite, sich vertiefe und muthig 
mit ruckhaltlosem Wahrheitssinn in den Wettbewerb eintrete 44 . 

Naturlich gibt es in den theoretischen Positionen Hamacks imd Ehrhards noch 
mehr Unterschiede, als in den kurzen Ausfuhrungen oben sichtbar werden. doch 
spielen sie in dem Briefwechsel keine Rolle. (Vgl. zu Hamack G.Maron, Hamack 
und derromische Katholizismus, Zeitschr. f. Kirchengesch. 80, 1969, 176—193.) Zu 
erwahnen ware besonders das politische Engagement Hamacks, eben auch nach 1918 
in fortschrittlicher Weise — zum Arger vieler Kollegen —, und Ehrhards Zuruckhal- 
tung auf diesem Gebiet. Durch eine zeitbedingte theologische Geschichtskonzeption 
und durch personliche Verargerung verbaute sich Ehrhard dieMoglichkeit,dieneuen 
politischen und ideologischen Moglichkeiten nach dem Zusammenbruch des Kaiser- 
reiches gerecht zu beurteilen und zu erfassen. Man vergleiche zum Beispiel die folgen¬ 
den Satze aus einem Brief an die Wiener Malerin Fanny Faber vom 24. 2. 1 920,die 
man allerdings nicht uberinterpretieren sollte: „Die Weltgeschichte aber lasst die 
Saaten ausreifen, die friihere Geschlechter in ihrer Verbindimg gesat. Um es 
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Am 8. 1. 1899 schrieb Ehrhard an Hamack: „Meine [Wiener] Antritts- 
rede wird Ihnen zugekommen sein. Nach einer Ausserung von Prof. Loofs 
kam mir der Gedanke, Sie konnten vielleicht auch mir einzelne Ausfuh- 
rungen, insbesondere uber die Dogmengeschichte verargen. Ich bedauere, 
dass ich S. 30 nicht ausdriicklich gesagt habe, dass ich die wissenschaftliche 
Uberzeugung, aus welcher Ihre Auffassung hervorgeht, sehr hoch achte. 
Wie sehr ich Sie als Menschen und als Gelehrten hochschatze, brauche ich 
nicht zu sagen. Bei solchen principiellen Auseinandersetzungen lasst sich 
der Widerspruch der Ansichten nicht verschweigen. Das Wort ,Angriff‘ 
habe ich rein objektiv verstanden. Ich bitte, falls es Ihnen nicht genehm 
sein sollte, die Rede zu besprechen, sich von Ihrem freundlichen Verspre- 
chen entbunden zu halten". Harnack hat die Rede in der Theologischen 
Literaturzeitung (24, 1899, 120f.) besprochen, „wohlwollend", wie Ehrhard 
am 23. 2. 1899 an Hamack schrieb. 

Die Ubersendung des Buches „Das Wesen des Christentums" beant- 
wortete Ehrhard am 27. 7. 1900 mit den Worten: „Ihr neuestes Buch uber 
das Wesen des Christentums interessiert mich in hohem Masse". 

Lesenswert ist der Briefwechsel iiber Ehrhards Buch „Der Katholizismus 
und das 20. Jahrhundert". „Eben habe ich die Lektiire Ihres Buches", sagt 
Hamack im Brief vom 17. 1. 1902, „fur dessen freundliche Ubersendung 
ich Ihnen meinen besten Dank ausspreche, beendigt. Ich habe dieses 
tapfere Buch mit Freude und an sehr vielen Punkten mit innerer Teil- 
nahme gelesen. Seit Mohlers Buch hat der deutsche Katholizismus ein 
solches Werk nicht hervorgebracht. Darf ich als den Hauptinhalt und den 
Hauptzweck Ihrer Ausfiihrungen das bezeichnen, was Sie Ihrer eigenen 
Kirche in ihrer zeitgeschichtlichen Gestalt zu sagen haben - emst zu ma- 
chen mit der Unterscheidung ihres Wesens und ihrer wechselnden Erschei- 
nung, mutig auf die Arbeiten und den Geist der neuen Zeit einzugehen 
so kann ich nur meine voile Zustimmung aussprechen. So soli und muB ein 
iiberzeugter Katholik sprechen, der zugleich im Leben seiner Nation und 
in der groBen Kulturarbeit der letzten 250 Jahre steht. Und glauben Sie 
nicht, daB ich irgendwo k la baisse spekuliere; als Deutscher, als Christ 
und als dankbarer Verehrer dessen, was Ihre Kirche in der Geschichte 
geleistet hat, wiinsche ich von Herzen, daB Ihre Worte ziinden und in Ihrer 

kurz zu fassen: der Protestantismus des 16. Jahrhunderts, der Rationalismus des 
18. und der Sozialismus und der Mammonismus des 19. Jahrhunderts, das sind 
die letzten empirischen Ursachen des Zustandes, in dem die Kulturwelt Europas 
sich heute befindet. Der erste zerstorte die religiose Einheit, der zweite die geistige, 
der dritte die nationale oder besser die familiare, das BewuBtsein aller Klasaen, 
ein einziges Volk von Briidem zu sein* 4 . (Der Brief ist abgedruckt bei Dempf, 
a. a. O. 202). In dem recht personlichen Briefwechsel mit Peter Heseler findet man 
keinerlei Andeutung Oder Bemerkung uber die politischen Veranderungen, die 
durch den deutschen Faschismus hervorgerufen wurden, oder liber den Beginn 
des Krieges. 
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Kirche, wo’s sein muB, ein Feuer, sonst aber Licht und Warme schaffen 
mogen. DaB Sie die beste Zuversicht haben - wie konnte es anders sein, da 
Sie an Ihre Kirche glauben! Meine Hoffnungen sind natiirlich geringer, aber 
ich begriiBe den Versuch katholischer Manner. Einheit der Christenheit — 
sie war schon vor 1870 fast nicht mehr als nur ein Traum, nun aber ist jede 
Hoffnung zerstort. Leider hat mich Ihre Darstellung des Unfehlbarkeits- 
dogmas, die ich mit besonderem Interesse erwogen habe, von der Harm- 
losigkeit desselben gegeniiber dem friiheren Zustand in Ihrer Kirche nicht 
uberzeugt. DaB der Romanismus der gesamten abendlandischen katholi- 
schen Kirche diese Last auferlegt hat, ist noch immer die schwerste Ver- 
antwortung, die er auf sich geladen hat. DaB der jConfessionalismus* iiberall 
erweicht werden moge, ist mein herzlichster Wunsch - zu Gunsten der 
ecclesia, quae in caelis est et in terris peregrinatur. Das 19. Jahrhundert hat 
uns da eine bose Erbschaft hinterlassen, zum Gluck kann sie der einzelne 
in seinen personlichen Beziehungen uberall durchbrechen. Das ist wenig- 
stens ein Trost! Auf das, was Sie iiber den Protestantismus sagen, mochte 
ich nicht eingehen. Vielleicht werden Sie bei der Sachlichkeit, der Sie nach- 
streben, und der Richtung auf die Hauptsache, das Einfache und Ent- 
scheidende, auch dem sogenannten liberalen Protestantismus eine Sie be- 
friedigendere Seite noch abgewinnen konnen. Das Xgiardg Kvqloq der altesten 
Kirche, dieses alteste Bekenntnis, vermag noch immer die zu einigen, die 
in Bezug auf die Lehre der Geschichte und Philosophic getrennter Meinung 
sind“. Ehrhard antwortete darauf am 28. 2. 1902: „Dass Sie vielen Aus- 
fuhrungen des Buches nicht beistimmen konnen, habe ich nicht anders 
erwartet. Dass aber die Auffassungen uber das Wesen des Christentums 
immer mehr auseinandergehen, das bedauere ich tief und sehe darin eine 
der grossten Schwachen unserer Zeit“. Hamack schrieb in seinem Antwort- 
brief vom 3. 3. 1902: „DaB Sie das Auseinandergehen der Auffassungen 
uber das Wesen des Christentums beklagen, verstehe ich sehr wohl und 
empfinde es nach. Indessen finde ich, daB dies Auseinandergehen in den 
Augen derer, die auperhalb der Religion stehen, sehr viel grower erscheint als 
in den Augen derer, die in ihr stehen. Jenen erscheint der Unterschied 
,natiirlich - iibernatiirlich* als fundamental, diesen nicht, denn der person- 
liche Gott, sein Wirken in den Herzen und in der Geschichte ist uns etwas 
Gbematiirliches, und dem gegeniiber ist die Frage, ob er mit natiirlichen 
oder mit iibernatiirlichen und natiirlichen Mitteln wirkt, ziemlich unter- 
geordnet. So empfinde ich es wenigstens und sehe daher zwischen mir und 
den confessionellen Christen, wenn sie wirklich Christen sind, keinen wesent- 
lichen Unterschied.“ 

Was Hamack und Ehrhard bei alien unterschiedlichen Auffassungen 
eint, das ist neben dem Streben nach wissenschaftlicher Wahrhaftigkeit 
das groBe Interesse beider an der Friihgeschichte des Christentums. Denn 
beide wissen um die grundsatzliche Bedeutung dieser Epoche. „Ich sehe 
auch immer klarer ein“, schreibt Ehrhard am 23. 6. 1898 an Harnack, „dass 

6 Winkelmann 
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©in Kirchenhistoriker, der die Urzeit des Christentums nicht vereteht, die 
ganze Geschichte des Christentums zu beurteilen nicht im Stande ist“. 
SchlieOlich sei noch eine Stelle aus Hamacks Brief vom 27. 6.1898 an Ehr- 
hard zitiert: „Konnte ich nur wieder zum Urchristenthum! Aber noch bin 
ich an den Felsen der Akademie-Geschichte geschmiedet! Wenn ich zu 
meiner Arbeit zuruckkehre, sind Sie hoffentlich bei der Dogmengeschichte! 
Unsere Bosse werden nicht immer dieselbe StraBe laufen; aber wie fireue 
ioh mich darauf, bekanntes Gebiet einmal auf Ihren Wegen zu durch- 
messen I Ich zweifle nicht, dabei Vieles zu sehen, was ich nicht gesehen habe“. 
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Verzeichnis des ausgewerteten Briefwechsels 


I. Briefe und Karten Erhards 


1. An Adolf von Harnack 

Die Briefe Nr. 1—39 werden unter den Arbeitsmaterialien der Commission fiir 
spat ant ike Religionsgesehichte aufbewahrt. 


1 

13. 

11. 1897 (Brief aus Rom) 

8,1; 9,1; 65 

2 

17. 

1. 1898 (Brief aus Wurzburg) 

10; Ilf.; 33 

3 

6. 

2. 1898 (Brief aus Wurzburg) 

10; 23; 38; 45 

4 

14. 

2. 1898 (Karte aus Wurzburg) 

45 

5 

17. 

4. 1898 (Brief aus Florenz) 

12, 3.4; 38 

6 

23. 

6. 1898 (Brief aus Wurzburg) 

39,2; 40; 65f.; 73 

7 

9. 

7. 1898 (Brief aus Wurzburg) 

67 

8 

15. 

10. 1898 (Karte aus Wien) 


9 

8. 

1. 1899 (Brief aus Wien) 

72 

10 

23. 

2. 1899 (Karte aus Wien) 

72 

11 

15. 

7. 1899 (Brief aus Wien) 

39,2 

12 

22. 

10. 1899 (Brief aus Wien) 


IS 

13. 

11.1899 (Brief aus Wien) 


14 

27. 

7. 1900 (Karte aus Wien) 

72 

15 

10. 

1. 1901 (Brief aus Wien) 

22; 24 

16 

24. 

1. 1901 (Brief aus Wien) 


17 

4. 

3. 1901 (Brief aus Wien) 


18 

15. 

4. 1901 (Karte aus Monte-Cassino) 


19 

29. 

4. 1901 (Brief aus Wien): Bericht liber die Reise 



nach Messina. 


20 

25. 

7. 1901 (Brief aus Wien): FinanzieUe Probleme. 


21 

1. 

10. 1901 (Brief aus Paris) 

33 

22 

2. 

11. 1901 (Brief aus Wien): Mitarbeit vonP. Rabbow. 

23 

15. 

11.1901 (Karte aus Wien): Thema wie bei dem 



vorhergehenden Brief. 


24 

28. 

2. 1902 (Brief aus Wien) 

25; 42; 73 

25 

29. 

7. 1902 (Brief aus Motzdorf bei Ossegg) 

25; 43 

26 

4. 

11. 1902 (Brief aus Freiburg i. B.) 

43 

27 

12. 

4. 1904 (Brief aus Bordighera) 

25; 41; 44 

28 

17. 

3. 1905 (Brief aus StraBburg): Bibliothekssorgen. 



29 Brief ohne Datum und ohne Anfang: 
Affaire Baumstark. So auoh Nr. 30. 31. 

50 18. 3. 1906 (Brief aus StraBburg) 

51 13. 11. 1906 (Brief aus StraBburg) 

«• 
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32 16. 12. 1006 (Brief aus StraBburg): Besuch in Berlin. 

33 16. 6. 1907 (Brief aus StraBburg) 

34 3. 8. 1907 (Brief aus StraBburg) 

35 21. 6. 1908 (Brief aus StraBburg): Schwierigkeiten 
der Planung einer Athosreise. 

36 14. 4. 1909 (Brief aus Munchen): Bericht liber die 
wise. Ergebnisse der Hss. Reise nach Konstantinopel, 
Athos, Saloniki. 

37 19. 6. 1912 (Brief aus StraBburg) 

38 28. 7. 1913 (Brief aus StraBburg) 

39 12. 7. 1914 (Brief axis StraBburg) 


26 

26; 41 


21 f.; 23; 27; 34f.; 49 
13-17; 27; 37 
21; 27; 35; 37; 38 


Die Nr. 40 und 41 werden im HaraacknachlaB der Deutschen Staatsbibliothek auf- 
bewahrt. 

40 22. 12. 1918 (Brief aus Wurzburg): Ende fehlt. 45f. 

41 4. 2. 1919 (Brief aus Wurzburg) 46 

Die nichtzitierten Briefe und Briefpassagen enthalten zu spezielle oder technische 
Probleme oder Dinge, die zu unserem hagiologischen Thema keine Verbindung 
haben. 


2. An Carl Schmidt 


Aufbewahrungsort wie bei 11. 

1 14. 4.1908 (Brief aus Montreux) 43 

Mindestens ein Brief an Schmidt fehlt hier. 

2 13. 1. 1910 (Brief aus StraBburg) 26; 36; 41 

3 28. 7. 1912 (Brief aus StraBburg) 27 

4 8. 12. 1912 (Brief aus StraBburg) 33f.; 35,1 

Mindestens eine Karte, namlich die vom 16. 9. 1920 fehlt. 

5 31. 12. 1920 (Brief aus Bonn) 28; 46; 50; 59 

6 29. 10. 1921 (Brief aus Munchen) 28 

7 8. 1. 1927 (Brief aus Bonn) 29; 38; 48; 49 

8 11. 2. 1927 (Brief aus Bonn) 49 

9 25. 7. 1928 (Karte aus Bonn) 29 

10 18. 12. 1930 (Brief aus Bonn) 15; 29; 37 

11 17. 1. 1935 (Brief aus Kehl a. Rh.) 14; 30 

12 2. 6. 1936 (Brief aus Kehl a. Rh.) 

Ein Teil der Briefe ist nicht erhalten, wie man aus den Briefen Schmidts an 
Ehrhardentnehmen kann, sondem wohlmit dem Schmidt-NachlaB verlorengegangen. 


3. An Hans Lietzmann 

Aufbewahrung sort wie bei 11. 

28. 2.1935 (Brief aus Kehl) 14 
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4. An Walther Eltester 

Aufbewahrungsort wie bei 11. 

1 0. 2. 1937 (Brief aus Kehl) 30 

2 30. 7. 1938 (Karte aus Bonn) 

3 8. 8. 1938 (Karte aus Bonn) 

4 28.11. 1938 (Karte aus Bonn) 

5 1. 12. 1938 (Karte aus Bonn) 

6 17. 12. 1938 (Karte aus Bonn) 

7 29. 8. 1939 (Karte aus Bonn) 30 

Es handelt sich vor allem um technische Probleme der Drucklegung von TU 50-52. 

5. An Peter Heseler 

Aufbewahrungsort: Byzantinisches Institut Kloster Scheyern. 

Es sind 84 Briefe imd Karten aus der Zeit vom 18. 7. 1930 bis zum 17. 7. 1940 
erhalten. Einige Briefe fehlen, wie man aus dem Zusammenhang entnehmen kann. 
Der Inhalt betrifft entweder sehr personliche Probleme, die mit unseren in dieser 
Arbeit verhandelten Problemen in keiner Verbindung stehen, oder sehr spezielle 
Fragen, die mit der Drucklegung von TU 50/51 gegeben waren. Ehrhard und 
Heseler trafen sich auBerdem sehr oft, so daft der Briefwechsel keinen kontinuierlichen 
Einblick erlaubt und manche zum Verstandnis wichtige Punkte nicht genau zu klaren 
sind. 

27. 2. 1933 00,4 

21.6.1935 24 

Siehe auBerdem im Namenregister Faber und Hirn. 


II. An Ehrhard gerichtete Briefe und Karten 

1. Briefe Adolf von Harnacks 

Aufbewahrungsort: Byzantinisches Institut Kloster Scheyern. 


I 

19. 10. 1897 

8f. 

11 

4. 

7. 1898 


2 

9. 11. 1897 

8 

12 

8. 

7. 1898 


3 

18. 11. 1897 

7,5; 11; 

13 

9. 

8. 1898 (Karte) 




33,2 

14 

18. 

10. 1898 (Karte) 


4 

13. 1. 1897 (Es i8t 


15 

10. 

1. 1899 (Karte) 



1898 gemeint. Karte) 


16 

24. 

2. 1899 (Karte) 


5 

21. 1. 1897 (Karte) 


17 

3. 

4. 1899 (Karte) 


6 

4. 2. 1898 


18 

17. 

11. 1899 (Karte) 


7 

7. 2. 1898 


19 

13. 

1. 1901 

19 

8 

16. 2. 1898 (Karte) 


20 

3. 

4. 1901 (Karte) 

21 

9 

26. 4. 1898 


21 

30. 

7. 1901 

25 

10 

27. 6. 1898 

67; 74 

22 

6. 

10. 1901 (Karte) 
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23 

17. 

1. 1902 

72 f. 

40 

2. 6. 1907 (Karte) 

24 

3. 

3. 

1902 

25; 73 

41 

7. 8. 1907 

25 

4. 

8. 1902 

25 

42 

14. 11. 1907 (Karte) 

26 

10. 11. 

1002 


43 

19. 12. 1907 

27 

29. 

3. 

1904 (Karte) 


44 

26. 4. 1908 (Karte) 

28 

26. 

4. 

1904 

26 

45 

26. 6. 1908 (Karte) 

29 

27. 

3. 

1005 (Karte) 


46 

3. 7. 1908 (Karte) 

30 

13. 

5. 

1905 


47 

29. 4. 1909 

31 

12. 

6. 

1905 (Karte) 


48 

21. 1. 1910 

32 

26. 

6. 

1905 (Karte) 


49 

21. 1. 1911 (Karte) 

33 

6. 

12. 

1905 


50 

7. 6. 1912 

34 

11. 

12. 1905 


51 

13. 5. 1912 

35 

16. 

3. 1906 


52 

18. 12. 1912 

36 

16. 

5. 

1906 


53 

20. 7. 1914 

37 

19. 11. 

1906 




38 

23. 12. 1906 


54 

3. 1.1919 

39 

23. 

4. 

1907 (Karte) 

26 






2. 

Briefe Carl Schmidts 

Aufbewahrungsort wie II 1. 



1 

4. 

8. 

1898 


28 

4. 10. 1914 (Karte) 

2 

14. 

12. 

1905 (Karte) 


29 

20. 12. 1915 (Karte) 

3 

10. 

1. 

1906 (Karte) 


30 

20. 6. 1916 

4 

29. 

1. 

1908 


31 

20. 6. 1916 (Karte) 

5 

13. 

10. 

1908 (Karte) 


32 

15. 11. 1916 (Karte) 

6 

28. 

10. 

1908 (Karte) 


33 

3. 7. 1918 (Karte) 

7 

13. 

12. 

1909 


34 

4. 8. 1019 

8 

29. 

7. 

1910 


35 

9. 1.1921 

9 

4. 

5. 

1912 (Karte) 


36 

10. 9. 1924 

10 

26. 

6. 

1912 

23,1; 27 

37 

22. 5. 1925 (Karte) 

11 

26. 

7. 

1912 (Karte) 


38 

19. 1. 1927 

12 

1. 

8. 

1912 


39 

24. 7. 1927 

13 

3. 

11. 

1912 (Karte) 


40 

23. 9. 1927 

14 

2. 

12. 

1912 (Karte) 


41 

10. 2. 1928 (Karte) 

15 

9. 

1. 

1912 (Karte) 


42 

25. 2. 1928 (Karte) 

16 

7. 

8. 

1913 

17,1 

43 

26. 4. 1928 (Karte) 

17 

11. 

1. 

1914 


44 

28. 7. 1928 

18 

16. 

2. 

1914 


45 

2. 1. 1929 

19 

8. 

3. 

1914 (Karte) 


46 

22. 1. 1929 (Karte) 

20 

25. 

3. 

1914 (Karte) 


47 

6. 2. 1929 (Karte) 

21 

26. 

3. 

1914 (Karte) 


48 

8. 2. 1929 (Karte) 

22 

18. 

4. 

1914 


49 

15. 3. 1929 (Karte) 

23 

5. 

5. 

1914 (Karte) 


50 

29. 3. 1929 

24 

17. 

5. 

1914 (Karte) 


51 

3. 8. 1929 (Karte) 

25 

Mai/Juli 1914 (Karte) 


52 

8. 8. 1929 

26 

12. 

7. 

1914 (Karte) 


53 

27. 11. 1929 (Karte) 

27 

17. 

7. 

1914 (Karte) 


54 

17. 1. 1930 (Karte) 


21,2 


18; 20; 23; 
28; 36 


28; 46 
20 
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55 

22. 

1. 1930 (Karte) 


81 

2. 1. 1932 (Karte) 

56 

28. 

1. 1930 (Karte) 


82 

22. 1. 1932 (Karte) 

57 

15. 

2. 1930 (Karte) 


83 

18. 2. 1932 (Karte) 

58 

26. 

2. 1930 


84 

22. 2. 1932 (Karte) 

59 

1. 

3. 1930 (Karte) 


85 

23. 2. 1932 (Karte) 

60 

29. 

3. 1930 (Karte) 


86 

30. 3. 1932 

61 

4. 

5. 1930 


87 

10. 4. 1932 

62 

19. 

6. 1930 (Karte) 

19,2 

88 

17. 4. 1932 

63 

11. 

7. 1930 


89 

13. 5. 1932 (Karte) 

64 

22. 

9. 1930 (Karte) 


90 

3. 2. 1933 (Karte) 

65 

2. 

10. 1930 


91 

14. 2. 1933 

66 

1. 

11. 1930 (Karte) 


92 

27. 3. 1933 

67 

18. 

12. 1930 (Karte) 


93 

9. 11. 1933 

68 

10. 

1. 1931 

29 

94 

4. 8. 1934 

69 

17. 

1. 1931 

20 

95 

3. 12. 1934 31 

70 

15. 

2. 1931 (Karte) 


96 

15. 1.1935 30; 31 

71 

18. 

2. 1931 (Karte) 


97 

8. 2. 1935 

72 

2. 

4. 1931 


98 

10. 6. 1936 (Karte) 

73 

22. 

4. 1931 


99 

27. 2. 1937 

74 

10. 

5. 1931 


100 

2. 3. 1937 (Karte) 

75 

22. 

5. 1931 


101 

4. 8. 1937 (Karte) 

76 

1. 

8. 1931 


102 

2. 10. 1937 

77 

5. 

8. 1931 (Karte) 


103 

23. 10. 1937 (Karte) 

78 

19. 

8. 1931 (Karte) 


104 

31. 12. 1937 (Karte) 

79 

30. 

10. 1931 (Karte) 


105 

11. 1. 1938 (Karte) 

80 

29. 

12. 1931 (Karte) 


Schmidt starb am 17. 4. 1938. 


Die Briefe sind im allgemeinen sehr saehlich gehalten und behandeln viele technische 
Einzelfragen. Ein grower Toil gilt der Vorbereitung und Auswertung der Hand- 
schriftenreisen Schmidts nach dem Sinai, nach Kairo, Alexandria, Jerusalem. 


3. Briefe Hans Lietzmanns 


Aufbewahrungsort wie II 1. 

1 23. 1. 1898 (Catenen- 
probleme) 

2 31. 7. 1901 (Catenen- 
probleme) 


3 22. 5. 1912 (Karte. 

Kleine Texte) 

4 18. 3. 1931 (Nachruf 
Hamack) 

5 8.2. 1935 52 


4. Briefe Peter Heselers 

Aufbewahrungsort wie II 1. 

Es sind 97 Briefe und Karten erhalten aus der Zeit vom 18. 8. 1928 bis zum 7. 8. 
1939. Es fehlen einige Briefe aus diesem Zeitraum und aile Briefe nach dem 7. 8.1939. 
Fiir diesen Briefwechsel gilt auch das, was zu I 5 bemerkt wurde. Die Lekture 1st sehr 
bedriickend. 

30. 12.1932 60,4 
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A. Ehrhard und A. v. Harnack sind hier nicht aufgenommen. 
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Die um 1320 von dem bekannten spatbyzantinisohen Literaten Nicephoros 
Callistus Xanthopulus in 18 Biichem verfaBte und bis 010 reichende Kirohen- 
geschichte rekapituliert die ganze kirchliche Geschichtsschreibung innerhalb 
der griechischen Kirche in sich. In der vorliegenden Arbeit werden Zweck, 
Arbeitsmethode, Gestaltung und Quellenbenutzung dieses Werkes untersucht. 
Dadurch, daB sioh die Quellen selbst einzelner Satze bestimmen lassen, erhalt 
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reiche Bestande der Bearbeitung. 
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Berlin. 
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Kollege Hans-Martin Schenke die Ausgabe vollendet. 
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